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MANUAL OF THE FOUR NOBLE TRUTHS

BY AGGA MAHA PANDITA, MAHATHERA LEDI SAYyApAw, D. LITT.

Namo Tassa Bhagavato Arahato Samma Sambuddhassa.

Veneration to Him, the Most Exalted, the Purified, the Supremely Enlightened Buddha.

THE FIVE KHANDHAS (GROUPS OF

EXISTENCE)
“Phenapindiipaniam rapam, vedana
pupphuliipama,
Maricikiipama saniid, sankharda kada-
lupama,

Mayipamanca viinanam, desitadicca-
bandhuna.”

e, Samyutta Nikdya- Khandha-vagga,
Phenapindipama-sutta.*®

The Omniscient Buddha declared, ‘The
Corporeality-Group resembles a heap of
foam which is devoid of Soul-entity and
essence; the Feeling-Group resembles water
bubbles which are devoid of Soul-entity and
essence; the Perception-Group resembles a
mirage which is devoid of Soul-entity and
essence; the Group of Mental Formations
resembles the trunk of a banana tree which
is devoid of Soul-entity and essence; and the
Consciousness-Group resembles deceitful
appearances produced by a magician, and
which are devoid of Soul-entity and essence.

THE TWELVE AYATANAS (BASES)

Ajjhattika. Bahira.

Six Somatic Bases Six External Bases
Eye. Visible Object
Ear. Sound.

Nose. Odoui.

Tongue. Taste

Body. Body-contact
Mind-base, Mental-object
(Manayatana) (Dhammadyatana)

“Sufifiogdmo sufifiogamoti kho bhikkhave
channetam ajjhattikanam dyatananamadhiva-
canam; cakkhayatanassa, sotayatanassa,
ghdndyatanassa, jivhayatanassa, kayayata-
nassa; manayatanassa; gamaghatakacori ti
kho bhikkhave channetam bahiranam

nanam, gandhayatananam, rasayatananam,
photthabbayatananam, dhammayatana-
nam’.%¥*

Monks, the Six Somatic Bases— the Eye,
the Ear, the Nose, the Tongue, the Body, and
the Mind-base or Consciousness (Manaya-
tana) are figuratively termed ‘‘a ruined
village”. The Six External Bases—uvisible
objects, sound, odour, taste, body-impres-
stons and mental-objects are figuratively
termed ‘“‘gangs of robbers who plunder the

village.”

18 Psycho-physical Elements.

eye visible object
ear sound

nose odour

tongue taste

€ye-CONSCIOUSNESS
ear-consclousness
NOse-CoNsCIOUSNESs
tongue - conscrous-
ness

body body-contact  body-consciousness

mano-dhatu (mental-element)
dhamma-dhatu (mental-object-element)
mano-vininana-dhatu  (mind-consciousness-
element)

According to the Declaration ‘“Artano
sabhavam dharetiti-dhatu’’, as these eighteen
psycho-physical elements never act according
to the wishes of beings, but function accord-
ing to their respective natures, they are
termed dhatu (elements).

Three-Psychophysical
Dependent Origination.

The Nidana-vagga of the Samyutta Nikaya
says x**

Elements and

“Lokasamudayaiica bhikkhave desessami
lokanirodharnca, I. Kathaiica bhikkhave
lokasamudayo? I.  Cakkhuncapaticcari-
peca uppajati cakkhu-vindanam, tinnam-
sangatiphasso, phassapaccaya vedanid. veda-
napaccaya tanha, tanhapaccaya upadinam,
upadanapaccayd bhavo, bhavapaccaya jati,
jatipaccaya jaramarana sokaparideva dukkha-
domanassupayasa sambhavanti, evametasas

dyatandnam, rapayatanianam, saddayata-

* Samyutta Niicéiya, khandhavaggasamyutta, khandhasamyutta, (5) Pupphavagga, (3).Pher_1apir_1glﬁpama

sutta. 6th syn: Edition ps 115.

** Samyutta Nikdya, salayatanavagga, salayatanasaryutta (4) 3sivisavagga, jsivisopama sutta.

*** Sarhyutta Nikdya, Nidanavagga samyutia, Nidanasamyutta,

6th syn: Edition. pg. 383.
(5) Gahapati vagga, (4) Loka sutta
6th syn: Edition p. 301.
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kevalassa dukkhakkhandhassa samudayo
hoti.

2. Sotanca paticca saddeca uppajjati
sotaviiifidnam, tinnpam sangatl  phasso;
peyyala;

3. Ghanaiica paticca gandheca uppajjati
ghanav.niinam tinnam sangati  phasso;
peyyala;

4. Jivhaiica paticca raseca uppajjati jivha-
vifiidnam tinnam sangati phasso, peyyala;

5. Kayafica paticca photthabbeca uppaj-
jati kdyavinnanam tinnam sangati phasso,
pevyala;

6. Manafica paticca dhammeca uppajjati
manoviiinanam tinnam sangati  phasso,
peyyila, dukkhakkhandhassasamudayo hoti,

cvanca bhikkhave loka samudayo.

11  Kathaiica  bhikkhave  lokanirodho?
Cakkhuiica paticca ripeca uppajjatt cakkhu-
vififidnam tinnpam sangati phasso, phassani-
rodhd vedand nirodho. vedananirodha tan-
hanirodho, tanha nirodhd upadananirodho.
upadaraninodha bhvanirodho, bhavanirodhd
jatimrodho, jatinirodhda jard marana soka
. parideva dukkha domanassa updyadsa niruj-
jhanti; evametassa kevalassa dukkhakkhand-
hassa nirodho hoti; evanca bhikkhave

lokanirodho’.

2. Sotafica paticca sadde ca uppajjati
solavininanam, tinnam  sangati  phasso,
phassanirodha vedania nirodho, vedanani-
rodhi, tanhanirodho, tanhianirodha upadina-
nirodho, upadananirodha bhavanirodho,
bhavanirodha iatinirodho, jatinirodh3d jara
marana soka parideva dukkha donanassupa-
yisd nirujjhanti; evametassa kevalassa duk-
khakkhandhassa nirodho hoti; evanca

bhikkhave lokanirodho;

3. Ghananca paticca gandhe ca uppajjati
ghanaviinanam, tinpam sarmgati  phasso,
phassanirodha vedana nirodho, vedanani-
rodha tanhanirodho, tanhanirodhi upadana-
nirodho, upadana nirodha bhavanirodho,
bhavanirodhd jati nirodho, jatinirodha jara
marana soka parideva dukkha domanassupa-
yasd nirujjhanti; evametassa kevalassa duk-
khakkhandhassa nirodho hoti, evance bhik-
khave lokanirodho;

4. Jivhafica paticca rase ca uppajjati
jivhaviiinanam, tinnam sarhghati phasso,
phassanirodhd vedanda nirodho, vedanani-
rodha tanhanirodho, tanhanirodha upadana-
nirodho, upadina nirodha bhavanirodho,
bhavanirodha jatinirodho, jatinirodha, jara
marana soka parideva dukkha donanassupa-

yasa nirujjhanti, evametassa kevalaessa duk-
khakkhandhassa nirodho hoti, evaiica bhik-
khave lokanirodho;

5. Kayarnica paticca photthabbe ca upajjati
kayavinnanam tinnarh sangati  phasso,
phassanirodha vedana nirodho, vedananiro-
dh3, tanhanirodho tanhanirodha upadana,
nirodho, upadana nirodha bhavanirodho-
bhavanirodha jatinirodho, jatinirodha jara
marana soka parideva dukkha donanassu-
pdyasa nirujjhanti, evametassa kevalassa
dukkhakkhandhassa nirodho hoti; evaiica
bhikkhave lokanirodho;

6. Manarnca paticca dhamme ca uppajjati
manoviinanarm, tinnam sanghati phasso,
phassanirodha vedana mirodho, vedanini-
rodha tanhanirodho, tanhanirodha upadana-
nirodho, upadana nirodha bhavanirodho,
bhavanirodha jati norodho jatinirodha jar3
marana soka parideva dukkha donanassupa-
yasd niryjjhanti; evametassa kevalassa duk-

khakkhandhassa nirodho hoti, evafica
bhikkhave lokanirodho;

The Buddha said: I will teach you, monks,
the Origin of repeated birth and passing away
of beings in this world. 1. What, monks, is
the Origin of beings? On account of the eye,
and visible object, eye-consciousness arises.
Impression (Phassa) is the conjunction of the
three; through Phassa, Vedana (Feeling)
arises; through Vedana, Tanha (Craving)
arises; through Tanha, Upadana (Grasping)
arises; through Upadana, Bhava (Process of
Becoming) arises; through Bhava, Jati
(Rebirth) arises; through Jati, Jara-marona
(Dccay and Death), Svka (Sorrow), Parideva
(Lamentation), Dukkha (Pain), Domanassa
(Grief) and Upaydsa (Despair) arise. Thus
arises this whole mass of Suffering.

2. On account of the ear and sound, ear-
consciousness arises. Phassa i1s the con-

junction of the three; through Phassa, Vedana

arises; through Vedana, Tanhd arises;
through Tanha, Upaiana arises; through
Upddana, Bhava arises; through Bhava, Jati
arises; through Jati, Jarda-marana, Soka,
Paridzva, Dukkha, Domanassa and Upayasa
arise. Thus arises this whole mass of
suffering.

3. On account of the nose and odour, nose-
conscilousness arises. Phassa is the conjunc-
tion of the three; through Phassa, Vedana
arises; through Vedana, Tanha arises;
through Tanha, Upadana arises; through
Upadana, Bhava arises; through Bhava,
Jati arises; through Jati, Jara-marana, Soka



Parideva, Dukkha: Domanassa and Updyasa
arise. Thus arises this whole mass of
suffering.

4. On account of the tongue and taste,
tongue-consciousness arises. Phassa is the
conjunction of the three; through Phassa,
Vedana arises; through Vedana, Tanha arises;
through Tanha, Upddana arises; through
Upadana, Bhava arises; through Bhava,
Jati arises; through Jati, Jara-marana, Soka,
Parideva, Dukkha, Domanssa and Updydsa
arise. Thus arises this whole mass of
suffering.

5. On account of the body and
bodily impression, body-consciousness arises.
Phassa 1s the conjunction of the three:
through Phassa, Veduna arises; through
Vedana, Tanha arises; through Tanha,
Upadana arises: through Upadana, Bhava
arises; through Bhava. jati arises; through
Jati, Jara-marana, Soka Parideva Dukkha,
Domanassa and Upaydsa arise. Thus arises
this whole mass of suffering.

6. On account of mental element and
mental-object element, mind-consciousness
arises. Phassa is the conjunction of .the
three; through Phassa, Vedana arises; through
Vedand, Tanha arises: through Tanha,
Upadana arises; through Upddana, Bhava
arises; through Bhava, Jati arises; through
Jati. Jara-marana Soka, Parideva, Dukkha,
Domanassa and Upaydsa arise. Thus arises
this whole mass of suffering. This 1s the
origin of beings.

11  What, monks, is the passing away of

beings? 1.Monks, on account of the eye
and visible object, eye-consciousness arises.
Phassa is the conjunction of the three;
through the extinction of Impression, Feeling
becomes extinguished ; through the extinction
of Feeling, Craving becomes extinguished;
through the extinction of Craving, Grasping
becomes extinguished; through the extinction
of Grasping, Rebirth becomes extinguished;
through the extinction of Rebirth, Decay and
Death become extinguished, as well as
Sorrow, Lamentation, Pain. Grief and
Despair. Thus takes place the extinction
of this whole mass of Suffering. This 1s

the passing away of betrgs.

2. On account of the ear and sound, ear-
consciousness arises. Impression 1s the
conjunction of the three, through the extinc-
tion of Impression, Feeling becomes exting-
uished; through the extinction of Feeling,
Craving becomes extinguished; through the
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extinction of Craving, Grasping becomes
extinguished; through the extinction of
Grasping, Rebirth becomes extinguished;
through the extinction of Rebirth, Decay and
Death become extinguished, as well as
Sorrow, Lamentation, Pain, Grief, and
Decspair.  Thus takes place the extinction of
this whole mass of suffering. This 1s thc
passing away of bcings.

3. On account of the nose and odour, nose-
consciousness arises. Impression 1s the Con-
junction of the three; through the extinction
of Impression, Feeling becomes extinguished;
through the extinction of Feeling, Craving
becomes extinguished; through the extinction
of Craving, Grasping becomes extinguished;
through the extinction of Grasping, Rebirth
becomes extinguished; through the extinction
of Rebirth, Decay and Decath become ex-
tinguished, as well as Sorrow, Lamentation,
Pain, Grief, and Despair. Thus takes place
the extinction of this whole mass of suffering.
This is the passing away of beings.

4. On account of the tongue and taste,.
tongue-consciousness arises. Impression is
the conjunction of the three; through the
extinction of Impression, Feeling becomes
extinguiseched; through the extinction of
Feeling, Craving becomes extinguished;
through the extinction of  Craving,
Grasping becomes extinguished; through
the extinction of Grasping, Rebirth becomes
extinguished; through the extinction of
Rebirth, Decay and Death become extin-
guished, as well as Sorrow, Lamentation
Pain, Grief, and Despair. Thus takes place,
the extinction of this whole mass of suffering.
This 1s the passing away of beings.

5. On account of the body and bodily
impression,  body-consciousness  arises.
Impression 1s the conjunction of the three;
through the extinction of Impression,
Feeling becomes extinguished; through the
extinction of Feeling, Craving becomes
extinguished; * through the extinction of
Craving, Grasping becomes extinguished:
through the extinction of Grasping, Rebirth
becomes extinguished; through the extinction
of Rebirth, Decay and Death become
extinguished, as well as Sorrow, Lamentation,
Pain, Grief, and Despair. Thus takes place
the extinction of this whole mass of suffering.
This 1s the passing away of beings.

6. On account of the mental element and
mental object element, mind-consciousness
arises. Impression is the conjunction of the
three; through the extinction of Impression,
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Feeling becomes extinguished; through the
cxtinction of Feeling, Craving becomes
extinguished; through the extinction of
Craving, Grasping becomes extinguished;
through the extinction of Grasping, Rebirth
becomes extinguished; through the extinction
of Rebirth, Decay and Death become
extinguished, as well as Sorrow, Lamentation,
Pain. Grief, and Despair. Thus takes place
the extinction of this whole mass of suffering.
This 1s the passing away of beings.

. ““Cakkhufica paticca riapeca uppajjati
cakkhuvifiianam’ On account of the eye and
visible object, eye-consciousness arises. - 3

psycho-physical elements.

2. “Sotanca paticca saddeca uppajjat
sotavififidnam’ On account of the ear and
sound. ear-consciousness arises. - 3 psycho-
physical elements.

3. “Ghanarica paticca gandheca uppajjati
ghanavinnanam’” On account of the nose and
odour., nose-consciousness arises. - 3 psycho-
physical elements.

4. “Jivhaiica paticca

'~~—

raseca uppajjati
and taste, tongue-consciousness arises. - 3

psycho-physical elements.

5. “Kayanca paticca photthabbeca uppaj-
jati kayavinnanam’ On account of the body
and bodily imprassion, body-consciousness
arises. - 3 psycho-physical elements.

6. ““Mananca paticca dhammeca uppaj-
jati manoviiitiahm” On account of mental
clement and mental object element, mind-

consciousness arises. - 3 psvcho-physical
clements.

Thus there are six triads making in all the
18 psycho-physical elements.

Here, Photthabba means the combination
of Pathavi (the element of extension), Tejo
(the element of kinectic-energy) and Vayo
(the element of motion). «

Dhamma-dhatu (mental-object elements)
comprise all kammically wholesome, kam-
mically unwholesome and kammically
ncutral phenomena excepting the former
17 psycho-physical elements.

The meaning of 16 characteristics of Truths.

“Dukkhassa pilanattho, sankhatattho,
santapattho, viparinamattho;

Dukkhasamudayassa ayuhanattho, nida-

nattho, samyogattho, palibodhattho;

Nirodhassa nissaranattho, pavivekattho,
amatattho, asankhatattho;

Maggassa niyyanattho, hetuttho, dassanat-
tho, adhipateyyattho.”

—Patisambhidamagga.

The interpretation of Dukkha-sacca (Noble
Truth of Suffering)

The four 1inherent characteristics of
Dukkha-sacca are:—

1. Pilanattho —having the characteristic

of oppression,

2. Sankhatattho —having the characteri-
stic of production by a
combination of causes.

—having the characteristic
of continuously burning,
heat, fire.

4. Viparinamattho—having the characteristic
of change,

3. Santapattho

Thus any dhamma that has the above four
characteristics 1s called Dukkha-sacca. It
means that they are dangers much to be
feared by the wise. As all causally-condi-
tioned physical and mental phenomena have
the above four characteristics, they are all
Dukkha-sacca.

The interpretation of Samudaya-sacca (Noble
Truth of the Origin of sufferings)

The four inherent characteristics of Samu-
daya-sacca are:—

. Ayahanattho —having the characteristic
of accumulating what

would cause suffering,.

—having the characteristic
of constantly supplying,
or becoming a constant
source of supply of
suffering.

3. Samyogattho —having the characteristic
of causing union or
association with suffer-
Ing.

4, Palibodhattho —having the characteristic

of obstructing, being

an obstacle or impedi-

mant to freedom from
suffering.

2. Nidanattho

Thus any dhamma that has the above four
characteristics i1s called Samudaya-sacca. 1t
means that this Samudaya-sacca really helps
the growth of all kinds of suffering. As tanha



satisfies the ahove four characteristics, it 1s
all Sarmudaya-sacca.

The interpretation of Nirodha-sacca (Noble
Truth of the Cessation of Suffering)

The four 1nherent characteristics of
Nirodha-sacca are—

1. Nissaranattho —having the characteristic
of being an escape,
hiberation from suflfering

2. Pavivekattho —having the characteristic
of being free {rom

disturbance.

—A state where there 1s no
more death or dissolu-
tion.

4. Asankhatattho —having the characteristic
of the Unoriginated

(Nibbana).
Thus any dhamma that has the above four
characteristics i1s called Nirodha-sacca.

Nibbana alone has the above four
characteristics, so it 1s all Nirodha-sacca.

3. Amatattho

The interpretation of Magga-sacca (Noble
Truth of the Path leading to the Cessation of

Suffering)

The four inherent characteristics of
Magga-sacca are:
1. Niyyanattho —having the characteris-

tic of leading to release

or deliverance.

2. Hetuttho —having the characteristic
of being a cause for the
attainment of Arahat-
ship.

3. Dassanattho —having the characteristic

of realization of the four
Noble Truths, which is
not even dreamt of in
the Rounds of Samsara.
4. Adhipatey-

yattho—having the characteristic
of overcoming 3 kinds
of craving and attaining
mastery over oneself.

Thus any dhamma that has the above four
characteristics is called Magga-sacca. Only
the eightfold Noble Path has the above four
characteristics. So it is Magga-sacca.

The exposition of four characteristics of the
Truth of suffering.

Oppression of Dukkha.

The four characteristics are pilanattha,
sankhatattha, santdpattha, and viparinamat-

>

tha. Of these, pilanattha is the main charac-
teristic of Dukkhasacca, and the remaining
three are its adjuncts. Pilanattha means
‘Oppression” and this Oppression can be
formed in the following three ways :—

1. By way of sankhata,
2. By way of santapa,
3. By way of viparindama.

Any causally-conditioned phenomemon
burdens any being who clings to 1t 1n the
following manner:—

In the beginning, it burdens the being by
way of sankhata, in the middle, by way of
santapa,and at the end, by way of viparinama.
These three methods of burden in the begin-
ning, in the middle and at the end, manifest
themselves as the state of pilanattha.

I. The Burden of Dukkha in the Brahma world.

1. By way of sankhata at the beginning
neans.:—

To attain the five khandhas of the brahma
world (i.e. to be born in brahma world), one
has to practise for jhana and samapatti 1n
his previous existence. This endeavour to
attain such states i1s the heavy burden of
sankhata at the beginning. Such attain-
ments can be achieved only by one who lives
in remote places such as in forests and on
mountains, and takes severe austerities un-
bearable for an ordinary man.

2. By way of santdpa in the middle means:—

When a being achieves the khandhas of a
brahma as the resultant effect of his having
reached Samadpatti (attainments) while 1n the
world of men, his body and mind are
incessantly burdened by the Superiority-
Conceit of ‘I am’ ‘I am.” In the same
manner, other evils, sucb as sassataditthi
(Eternalist theory), wuccheda-diithi (Annihi
lationist theory), *mada (intoxication with
sensual pleasures in the brahma plane),
‘vamada’ (negligence of the dhamma) and
the Defilements are burdening him by way of
‘santapa’ (burning; heat; fire). When a
brahma 1s being burdened by the 10 Kinds
of Defilements, he does not perceive the
welght of that burden. He thinks that 1t is
good and to his liking also. Only when there
arise anxiety and repentance, then the weight
of the burden caused by defilements becomes
apparent. Although a person may not be
aware of his being burdened by these kilesas,
all those passions that arz going to defile his
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mind are the means of burdening him. As
long as that brahma lives, the groups
(khandha) which constitute his existence
produce all kinds of dcfilements and will
burden him throughout his life.

3. By way of viparinama at the end means:—

The phrase ““In the end the being 1s burden-
ed by way of viparinama (change)” means the
death or dissolution of the Five Groups of
existence pertaining to that being, and that 1s
his viparinama-dukkha (suffering due to
change). Because there is the dissolution
of that Braham’s body. he will have to be
reborn in a lower plane—ithe Sensuous
plane. Hc¢ mav gradually go down tll he
reaches Avici. He may be reborn as a
dog, a pig, a fowl, a bird, a mosquito a gad-
fly, a louse, a bug and so forth. Thus the
five groups of khandhas belonging to that
brahma burden him by way of viparinama.

Therefore. that brahma’s body 1s known
as Dukkha-sacca inas much as 1t has the
four characteristics— palinattha, sankhatat-
tha, santapattha and viparinamattha.

II Burden of Dukkha in Deva World:—

In the six abodes of devas also, the Five
Groups of existence found 1n any devas will
firstly burden him by way of sankhata, at the
beginning, by way of santapa, in the middls
and finally by way of viparinama.

1. Sankhata dukkha here the burden by
‘sank hata’ may be explained as follows:—

It briefly means almsgiving, restraint of
bodily and verbal actions, and restraint of
mental action. Only when one has performed
these wholesome deeds 1n this present life,
will he be able to arise in the deva-plane in
his next birth and attain the body of a deva.
He will not be able to achieve such a state by
developing his Mental Groups only. By
giving away his property to others in charity,
a person who has wealth of a hundred Kyats
or a thousand Kyats may be reduced to
poverty in a single day morality means
strict observance and restraint. If one does
not practise almsgiving and morality, he 1s
bound to be reborn in the lower worlds in
his next birth. So it is necessary to perform
these wholesome deeds to reach the deva
world.  Even when they arise in the happy
course of existence by virtue of their whole-
some deeds done in the previous existences,
1f they have offered on a small scale in their
past existence, they will have to lead a base

life in their present existence. The more they
practiced dana and sila, the better positions
they will znjoy in their present existence.
So people have to practice almsgiving spend-
ing a lot of money and also observe precepts
with great self-control, because they fear that
they may be low down in lower worlds in
their next existence. When they have to do
this merely because it i1s essential for their
future welfare, 1t 1s dukkha.

Anything that i1s performed compulsorily
1s dukkha. If, without practising dana and
sila, a being were able to arise in the deve-
plane after his death, or if he were able to
arise in the brahma plane without practising
calm, who wouid care to perform such whole-
some deeds as dana, sila and bhavana. 2.
Santapa dukkha ? Once the beings obtain
the bodies of devas in the deva planes,
great firc of passions rise up form the body
and burn that deva throughout his life.
Dosa, moha, Soka Parideva, Dukkha,
Domanassa and Updyasa. arise in his life
in the fullness of time. This 1s how a deva
1s burdened by way of santapa.

3. Viparinama dukkha.

Again, while the devas are thus enjoying
pleasures 1n the deva-plane, their span of life
expires, and just like a big fire suddenly put
out by an external agency, these devas die
suddenly and generally they arise 1n the lower
worlds. In fact. their khandhas cause them
to arise in the lower worlds. This 1s how
the devas arc burdened by way of viparinama
finally.

Out of three ways of burdening at the
beginning, in the middle and at the end, the
burden of sankhata i1s very heavy for brahmas.
Because they are able to bear the heavy
burden of sankhata, the santapa in the middle
becomes a little lighter for them. The
burden of viparinama also comes after a
long time. Their life-span is calculated 1n
terms of kappa (world-cycles).

In the case of devas in the 6 deva-worlds,
the burden of sankhata i1s not heavy. The
practice of dana and sila 1s a thousand times
easier than the practice of jhana and bhavana.
As the burden of sankhata 1s not heavy and
as kilesa have not even faded, the burden of
santapa 1s very heavy when one becomes a
deva. The fire of passion and sensous lust
arisen out of the 6 sense-doors burns those
devas up to the end of their lives. The
remaining fire of defilements also burns when



the time 1s ripe. The burden by way of
viparinama also comes very quickly. Their
span of life 1s calculated in terms of years,
months and days. The life-span of the devas
is like the wink of an eye when compared to
that of brahmas. Though there is said to be
pleasures and enjoyments in the whole of the
6 deva-worlds, all these are fires of kgma and
raga that are burning them.

Thus the khandhas of 6 deva-worlds
burden the devas in four ways and as the
burden is manifest it i1s clearly dukkha-sacca.

III. The Burden of Dukkha in the Human
World :—

In the case of men too, the mental and
physical phenomena in their khandhas a'ways
burden them 1n 3 ways of sankhata, santapa
and viparinama.

1. Sankhata Dukkha.

As they have not to strive very hard in the
field of sankhata, their burden of santapa 1s
very heavy, and is a hundred thousand times
greater than that of a deva. Their time of
destruction too comes to them very quickly,
Their span of life 1s an infinitesimal fraction
of that of a deva.

2. Santapa Dukkha

How heavily the khandhas of men are

burdened by way of santdpa may be explained
as follows:—

The trouble of being conceived in the womb
of a mother, the trouble of having to be
born, the trouble of feeling warm when
residing in a warm regiton during the warm
weather, the trouble of feeling cold when
residing in a cool region during the cold
weather, the trouble of living in the torrd
zone and exposing oneself to the heat of the
scorching sun, the blowing of hot wind and
the biting by flies and fleas, thz immense
trouble to be undertaken by a cultivator to
cultivate his lands amidst those troubles for
the purpose of his livelihood, the trouble of
serving under a government, the trouble of
having to transact civic duties. the trouble
concerning one’s kith and kin, the trouble of
feeding the so-called body moining and
evening so that it may live, the trouble of
changing the postures every now and then as
one is not able to remain for long in any one
posture during one of the four modes of
deportment, the trouble of supplying nutritive
essence to the defilements that arise at the six
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sense-doors and which may be compared to
ogres and demons. These are all suffering
which are the common ways of the weorld.
There are other Kinds of suffering such as the
troubles arising out of the over-enjoyment
of sensuous pleasures, the trouble arising out
of earning a lhivelihood by performing evil
deeds, the trouble of maintaining wife and
children, the trouble of becoming a man
among people who profess a faith involving
wrong views, thus dragging him to the lower
worlds as long as he remains in that clan or
nation, the trubles arising from self-mortifica-
tions by living near the fire during the hot
scason and by remaining in the water during
the cold season etc., which are fruitless and
are the practices of pcople of wrong views,
the trouble connected with diseases, bruises,
wounds and pains, and the immense troubles
caused by external enemies, such as water,
fire, thieves, rulers and those disliked.

Thus the burdens of santapa for human
beings, in the round of samsara are various
and heavy. The body of human beings

burdens them in such a manner by way of
santapda.

3. Viparinama Dukkha

The khandhas of men burden them by
viparinama. To have become a man is one
of the rare opportuinties, and even when a
being arises in the world of men. he is liable
to die at any moment from the time of
conception in the mother’s womb up to the
end to the span of his life.

Thus at the embrycnic stage immediately
formed after conception. a being has the
appcarance of a little drop of butter-oil scum
attached to a fine woolen thread. Then
follows the abbuda (an oval shaped tiny mass),
then the pesi (the lump of flesh). then the
ghana (clot), then the pasakha {off-shoots),
in which later stage, arms, legs etc. are
forming. In the®whole of the Round of
Rebirths, a being arises and perishes countless
times tn any one of the abovementioned
stages of life. Thus khandhas of men burden
them i1n the four ways, and so this 1is
purely Dukkha-sacca.

IV. The burden of Dukkha
lower planes.

The khandhas of beings in the four lower
worlds burden them by four ways.

1. Sankhata Dukkha.

Unwholesome volitional actions cause
beings to arise 1n the four lower worlds.

in the
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There 1s the Declaration: ‘“Piapasmim
ramate mano’’ (The minds of beings take
delight in evil actions). They perform evil
actions according to their wishes and do not
consider 1t as sutfering while they can enjoy
their lives according to their inclinations,
and so 1ts burden of sankhata consequences
may be said to be not very heavy; but by
judging the severity of the resultant effects,
it may be said that its burden of sankhata
consequences 1s very heavy indeed.

2. Santapa Dukkha

As regards the beings that arise in the four
lower worlds, the Buddha Declared that 1t was
not possible to explain 1n full how these
beings are burdencd by santapa, because they
are numerous and 1t would occupy a great
deal of time. They have been discussed
generally in the Samvega-vatthu.

Those who anse in hell will have their
bones, nerves, flesh, hearts, lungs, brains,
etc., all red-hot and tongues of fire will
spring out ot their skins. Thus they will
remain for hundreds of thousands, bullions,
trillions, and decillions of years, experiencing
intolerable heat. So long as their resultant
effects are not exhausted they will not be
free from such misery. In like manner there
are myriads of beings who are arising in the
various lower worlds, and who are suffering
there for decillions and decillions of years.

(The Samvega-vattha also describes the
santapadukkhe relating to the petas, ghosts,
asuras (Demons) and animals.)

3. Viparinama Dukkha

In the case of viparindma at the end which is
the passing away, one may ris¢ in an infernal
region for a singie unwholesome volitional
action; and when resultant effect comes to
an end, one may pass away from there due
to the burden of viparinanma and be reborn
in a lower region which is deeper than that
of one’s previous existence. One may not
have the opportunity to arise in the happy
higher planes even after thousands of exis-
tences.

Here the explanation given by the Sam-
mohavionodani Commentary may be pointed
out. For beings wandering in the samsara
the number of existences in which they live
up to the principles of virtue are comparative-
ly few. Most of the existences are in the
lower worlds where beings prey upon one
another.

Even if they happen to be reborn in the
world of men for many a time, in one out
of a hundred of such existences would they be
able to encounter the Buddha Dhamma and
practise it. They would hold wrong views
or be vicious people in a greater number of
existences. FEvil conduct 1n deeds, words and
thought, done by any being in an existence 1S
incalculable. So,, among worldly beings
cxisting 1n the present life, any one being
possesses myriads of evil actions done by
him i1n the innumerable past existences that
could drag him to hell.

Those beings who are destined to arise in
the hells, in the pera world and in the asura
world also possess myriads of old accumulated
unwholesome volitional actions; and the
same 1S the case with those who arise 1n the
planes of devas and brahmas.

If a being who dies from the world of men,
the deva plane or the brahma plane, happens
to be reborn for a time in hell, all the
unwholesome kammas done by him in his
past existences will have the opportunity to
play thetr parts. One evil kamma after
another would cause him to be reborn con-
tinually in the four lower worlds and he would
not have an opportunity to arise in the happy
course of existence in another one thousand,
ten thousand or a hundred thousand
existences. A being bound to be reborn in
the lower worlds by having performed a
comparatively small amount of evil action,
could arise there continuously for a great
number of aeons due to his successive past
kammas. There are decillions and decillions
of such beings who become ‘rooted in hell’
and who have no opportunity to arise in the
happy course of existence.

Here ends the brief exposition as to how
the beings belonging to the four lower worlds
are burdened by way of santapa and
viparimama.

This also explains how the khandha of a
being In any one existence is burdened by
sankhata, santdpa and viparingma.

A multitude of Dukkha for Cultivators.

The five Groups of existence Corporeality
Group and Mental Groups, of a cultivator
burden him by sankhata, santapa and vipari-
nama, every hour, every day every month
and every year.

1. Sankhata Dukkha.

In cultivating the lands and consuming the
yearly crops, firstly the trouble of tilling the



lands, sowing the seceds and looking after
the plants burden the cultivator by way of
sankhata.

2. Santapa Dukkha.

The trouble of looking after the standing
crop, reaping the harvest, threshing corn,
storing the corn n the granary, guarding the
granary, disposing of the corn thus stored,
living on the sale proceeds of the corn,
sustaining such evil actions as lobha, dosa,
mana, issa and macchariya—all these
burden the cultivaior by santapa.

3. Viparinama Dukkha.

Moreover, he 1s burdened by viparinama
daily, when he has to cosume his wecalth,
thus reducing the amount. Here, one may
argue: “Only the destruction of property by
fire or water should be termed ‘“‘burden”.
The gradual decrease of wealth owing to
expenditure should not be termed a
“burden”. “This 1s an argument advanced
by utterly ignorant persons. If the crop
thus acquired by the cultivator be permanent,
i.e., it can never become less and exhausted,
his cne year’s labour would be sufficient to
maintain himpeacefully for the rest of his life.
Thus he would be free from the trouble of
tilling the ground, again, etc. He would
even have an opportuntty to live his whole
life spending his time in practising the Buddha
Dhamma and thereby attaining a great deal
of supramundane benefit. As i1t 1s, the crop
is not permanent, but impermanent. As the
crop becomes less and exhausted due to
daily usages he is reduced to poverty and
dire straits. For that reason, when the next
rainy season starts, he has to take the trouble
of tilling his land and cultivating 1t. In this
manner he will have to continue from year
to year till he becomes old and dies at last.
Although he has obtained the opportunity
of ‘becoming a man’, which 1s a rare oppor-
tunity, as he has no opportunity to hear the
Buddha Dhamma and practise it, he misses
the chance of reaping supramundane benefits.
There is no way out for those foolish people
who are entangled is such worldly pleasures
as these destructible and impermanent things
which can rever lead one to the state of
permanent happiness.

Wise people regard all these as ‘Unsatis-
factoriness of life’, because one has no chance
to escape from the sphere of suffering; has
not found a way out; has to encounter such
suffering in his future births, has no oppor-
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tunity to practise the Buddha Dhamma in this
present birth and has to take the trouble of
tilling the soil, etc. To these wise people all
are the same, whether one loscs his property
by spending for himself or by it being destroy-
cd by fire or water. Ultimately they regard
the sensuous pleasures found in the world of
men, the planes of devas and brahmas — in

the thirty-one planes of existence as unsatis-
factoriness of life.

Those foolish people who have no such
kind of understanding would feel sorry if
their properties were destroyed by fire or
water, because they could not use them for
themselves, but they would not be sorry if
their property lessened owing to their own
expenditure according to their will and
pleasurc. They would feel quite satisfied
with that. 8o long as one’s heart does not
burn at such wastage and deterioration, onc
will never have a chance of escaping such
suffering. Only when one’s mind is moved at
that, will one have a chance to do so. Then
only will one be able to realise the Groups of
Existence found in the world of men, the
deva plane and the birahma plane as suffering,
and not otherwise. Only if a person clearly
discerns the various grades of advantages
enumerated above., will he be able to rcalise
as suftering all the days, months, years and
world cycles he has wasted in manry of his
past existences without reaping any benecfit.
just like throwing water into the sand.
This 1s the answer to the argument.

The above 1s the exposition how the crops
which are produced and exhausted vearly
burden a cultivator in three ways. sankhata.
santapa and viparinama.

Relying on this principle, discriminate and
understand how a being is burdened by
various kinds of suffering for days und
months continuously. Ponder over the
matter and understand how in this cosmos.
earning wealth for one’s livelihood and
spending money on food and clothing are
burdening in three ways. Extend this to
the cases of men, devas and brahimas who
have enjoyed sensuous pleasures in their
respective planes. by virtue of their having
done wholesome volitional actions in respect
of gifts, morality and mental development in
wandering 12 the sanisara.

Sense object and Suffering:
In perceiving the objects, when the visible

object comes into contact with the eye-organ,
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it 1s pleasurable to the eye. When the
visible object 1s removed, the sense pleasure
to the eye disappears.

When the sound comes into contact with
the car-organ, it i1s pleasurable to the ear.
When the sound, 1s removed, the sense
pleasure to the ear disappears.

The same principle holds good in the
cases of nose and odour, tongue and taste,
body and tangible object, mental element
and mind object-element.

Corresponding to the 6 sensec-objects, there
are 6 kinds of Craving: craving for visible
objects, for sounds, odour, taste bodily-
impressions, mental 1mpressions; and also
6 kinds of feeling: feeling associated with
seeing, hearing, smelling, tasting, bodily-
impression and mental-impression.

To feed the 6 kinds of craving, 6 kinds of
sense-objects have to be kept in readiness.
Those who are following these sensuous
pleasures cannot get rid of them. These
sense objects are also subject to decay. So
feelings such as joy and mentally agreeable
feeling burden the beings in all their existences
by sankhata, santapa and viparinuma.. They
are not able to get out of this pit of suffering
for many existences and world-cycles. Nor
are they able to obtain the opportunity of
practising the dhamma which can lead them
to deliverance. They only deviate from this
course and are tempted to follow the
previously mentioned disadvantageous ways.

The above is the exposition as to how
beings are continuously burdened by the
Five Groups of Existences at every hour and
at every moment. Highly obvious facts
have been sought and set out in the above
exposition. Further exposition of vipari-
nama Dukkha.

[ shall now briefly explain the viparinama
dukkha alone.

In this samsara, sufifering in the four lower
worlds 1s intense. Those who know of 1t
greatly dread to fall there. As for those who
do not know of it, they have to sufier there
for their ignorance.

Unwholesome volitional actions which are
the seeds of birth in the lower worlds cling to
sakkaya-ditthi (the belief 1n a permanent
personality). When this  sakkaya-ditthi
becomes strong, these unwholesome volition-
al actions become powerful. When they fade
away, those bad kammas also fade away.

When this sakkaya-ditthi ceases, those kam-
mas also cease. For example, 1n introduc-
ing a light into a room, the flame may be
compared to evil kamma. When the fire is
strong, the light becomes bright, and when
the fire becomes weak, the light also becomes
dim. When the fire dies out, the light also
disappears.

Although the beings with sakkaya-ditthi
are bound for hell, they may know to some
extent the intensity of sufiering in the lower
worlds, and they may perform evil actions,
simply because they are tempted by their
hellish element. What can be said then of
those people who are either utterly ignorant
of this or who maintain false views? Their
hellish element will play its part completely.

While wandering 1n the samsdra, there are
very few existences where a being can under-
stand what are evil actions and the dangers of
the lower worlds. There are a great number
of existences where they do not know about
1it, or where they maintain false views. A
person in one thousand of his existences
might encounter only one existence where
he could differentiate between good and evil.
The explanation given so far is a point to
judge how much greater a being’s unwhole-
some volitional actions would be, though
there may be many wholesome volitional
actions done by him in his past existences,
and while wandering in this round of
rebirths.

Another point to consider is how much
greater a being’s unwholesome volitional
actions will be though there may be a great
deal of wholesome volitional actions in his
future existeuces, while wandering in this
round of rebirths.

How beings have to wander in the Round of
Rebirths.

Wholesome deeds such as almsgiving,
morality and mental development performed
by worldlings are the actions done by
those who dread the dangers of hell,
so that they may escape from such dangers.
Even though they arise in the planes of men,
devas and brahmas according to the quantity
of wholesome volitional actions, they are
always accompanied by myriads of old
accumulated unwholesome kammas coupled
with sakkaya-ditthi. This sakkdya-dittthi has
accompanied a being thoughout his existences
as man, deva and brahma with the result of



multiplying more evil kammas in whatever
existence he may happen-to arise.

The wholesome kammas such as almsgiving,
morality and mental development performed
by any one being in his past existences are
also subject to change (exhaustion-vipari-
nama). They naturally fade away when they
cannot have any further effect.

The Groups of Existence found in men,
devas and brahmas are also subject to decay.
It is the law of cosmic order that they must
dissolve at the exhaustion of their kammas
and the expiry of their span of life. ‘

The groups of existences of those who are
enjoying sensuous pleasures in the planes of
human beings, devas and brahmas burden
them with death by way of viparinama. As
soon as the vitality element 1s cut off, sakkaya-
ditthi latent in them causes them to be reborn
in the lower worlds. They then have to
sink in the ocean of suffering in hell which
they dread very much. As explained by the
Commentators previously, these beings will
have no chance to escape the hells and arise
in a higher plane even after a lapse of one
thousand or ten thousand existences. Only
after a very great length of time, will some
have the opportunity to arise in a higher
plane, the happy course of existence.

Some will only have a chance to escape
at the end of the world-system i.e. when it is
destroyed. Then they have to arise in the
planes of men, devas and brahmas; and again
they who enjoy the sensual pleasures in these
planes are burdened by the Groups of
Existence by viparinama. As soon as they
die in that state their sakkaya-ditthi causes
them to be reborn in the lower worlds. They
then have to sink in the ocean of suffering in
hell and have no chance to escape In a
thousand or ten thousand existences. The
sequences in this respect are the same as
mentioned above,

The above is the textual explanation as to
how beings wander in the Round of Rebirths.

Here, men, devas and brahmas may be
compared to victims, and the Groups of
Existence to the murderers; the Law of
Change may be compared to a very sharp
sword.

In the khandha-vagga of the Samyurta-
Nikaya,* the Buddha declared: ““Corporeality

11

Ayl My

iIs a murderer, so too are vedana, sanna,
sankhdara and vifiiana”. According to this,
it 1s to be remembered that whenever beings
pass away, their respective khandhas play the
part of murderers. If we examine the causes
of all deaths, we shall find that there can be
no death unless there are dislocation, displa-
cement or change in the body. If there be
no such change, even if lightning were to
strike a person on the head, he would not
die. That shows that the khandhas of a being
are really murdering him.

Another interpretation. As people call
maccu the God of death which itself 1s Death
personified, the Law of Change (Viparinama)
1s again termed a murderer. The inherent
quality of the Law of Change found in men,
devas and brahmas cause their death. Thus
the khandhas of men, devas and brahmas are
alway receiving capital punishments, and
therefore are Dukkhadhamma (Suffering
miserably).

All human beings, who are trying to take
refuge in the world of men because they fear
the dangers of hell are killed and caused to
arise in the lower worlds from time to time
by the Groups of existence and sakkaya-
ditthi. The same holds good in the cases
of devas and brahmas. The khandhas
of beings that are subject to change are
murderers, and the unwholesome kammas
together with soul-belief are constantly
tending to drag them to the lower worlds.

In the cases of men, devas and brahmas who
have already got rid of soul-belief, although
they die through the agencies of their
khandhas, they are never reborn in the lower
planes, but in the higher planes of existence.
This matter will be fully discussed when we
come to the chapter on magga-sacca (the
Noble Truth of the Path leading to the cessa-
tion of suflering).

»

A question may be raised at this point:
“If what has been said be true, there should
be no inhabitants in the planes of men, devas
and brahmas. But that i1s not the case.
There are plenty of men in the world of men,
many devas in the deva-worlds and many
brahmas in the brahma-worlds. So, it may
be said that it 1s an unwarranted threat™.

This is the kind of question raised by those
ignorant people who have not the slightest

e

* Sarhyutta Nikaya, khandhavagga samyutta, (2) Radhasarhyutta, (2) Dutiyavagga,

6th syn, Edition, p. 159.

(1) Marasutta.
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idea ot the vastness therein of the four lower
worlds, and the density of population.

The happy course of existence is very
cxtensive, but the inhabitants are very few.
An abode of a deva or a bralma 1s as big as
five or ten of our town ships. Their bodies
arc about 3 gavuras high. Each of the

plancts we sec high above the sky is of
cnormous dimensions. ‘

The wocetul course of existence 1s also
cxtensive and the inhabitants there are im-
mcnselv numerous too. The number of
pcople 1n the world of men, and the number
of inhabitants in the 6 deva-worlds and the
20 brahma-worlds cannot cven be equal to
the number of a single kind of insect, say
ants. hving 1in our couniry of Burma. In our
country alone, even besides ants there are
countless numbers of aquatic and land
animals. Just imagine how great would be
the number of those aquatic and land animals
restding 1n the big islands, small islands,
oceans, seas. mountains, rivers and lakes of
the world excluding those of Burma. Thus,
it the number of occupants 1n the 27 planes
of the happy course of existence be compared
with those in the ammmal world, it will be
found to be very insignificant.

Crowded in Avici Hell.

[t 15 said 1n the Commentaries as follows:—
“There are 8 kinds of Hells, each of which
15 as big as Jambudipa and 1s about 1000
rojanas in extent. The lowest of these 8
hells 1s Maha Avici where the 1nhabitants are
packed to the full ike mustard seeds 1n a
hbamboo tube. All those beings who have
committed the evils of the deepest dye
usually take rebirth in Avici, the most
frightful of the many hells. It Avici alone
1s packed so much, just consider how many
beings there will be in the 7 other major
hells and many other munor hells. Thus,
if compared with the inhabitants of a single
icll, the number of inhabitants in the other
27 planes of the happy course of existence
1s insignificant.  Extend this to the cases
of Petas (Ghosts) and Asuras (Demons).

Only the three kinds ot wholesome kamma-
almsgiving, morality and mental development
—can causc a being to arise in the happy
cours¢ of existence and only when a being

-, - o —

can objectify a wholesome kamma at the
moment of death, will he be able to take
in the happy course of existence.

On the other hand, if he objectifies an
unwholesome kamma at the moment of
death, he will as a matter of course be reborn
in the four lower worlds.

A countless number of acquatic and land
animals pass away in one day in Burma alone.
Of these very few would be able to objectify a
wholesome kammga at the moment of death.

There will be not even one 1n a hundred
thousand. The same is the case with all
beings in the lower worlds.

How can the beings who do not know
that 1s wholesome kamma, objectify such
kamma at the moment of death ? A being
who 1s reborn in the four lower worlds
usually takes rebirth there for many exist-
ences, and when his old accumulated

kammas wane, the apara-pariya-vedaniya
kamma (kamma ripening in successive births)
comes Into play and he has no chance to
arise 1n the happy course of existence.

Those who are able to use logic and reason
and those who are ignorant, think that there
arc very many people in this world. By
seeing the planets or constellations high
above the sky, they think that there are
many inhabitants in the deva-worlds. They
have not the slightest idea as to how difficult
it is to have become a man. They have heard
the discourses about the blind turtle and the
yoke* and the comparison of the small piece
of earth on the finger-nail and the great
earth itself,** but do not realise their truth.

This 1s the answer to the question raised
by an 1gnorant person as mentioned above.

Here ends the exposition as to how the
beings who wander in this round of rebirths
are burdened by the groups of existence to

show that this is purely dukkha-sacca (the
Noble Truth of Suffering).

Here ends the exposition on dukkha-sacca.

* Samyutta Nikiya, Mahivagea Samyutta, Saccasamyutta,

Papatavagga, Chiggalayuga sutta.
6th svn. Edition. p. 397.

** Samyufta Nikdya, Nidanavaggasamyutta, Opammasamyutta (2) Nakhasikhasutta.

6th syn. Edition. p. 454
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I count 1t a great honour to have
been 1nvited to speak for Buddhism,
the religion of nearly one-third of the
entirc human race—the religion of
the majority of the people of Asia—
in this Congress of distinguished
representatives of the five great
religions of mankind. At the same
time, I am humbly aware of the
magnitude of the task I have before
me of presenting a picture of the
Buddhist out-look and the beliefs
which have shaped it; yet this I must
do to the best of my ability,
because the doctrines of Buddhism
are 1nextricably woven 1nto the
pattern of Buddhist thought; and if
I am to explain to you the Buddhist
attitude to life and to the problems
that confront mankind today, I must
begin by acquainting you, at least
in outline, with the fundamental
tenets of this religion known to the
West as Buddhism, but which we
Buddhists prefer to call the Buddha
Dhamma.

Before I begin, I wish to say that
the sponsors of this Congress are to
be warmly congratulated on their
enterprise and their breadth of vision
in bringing together for mutual un-
derstanding and appreciation the
representatives of the world’s leading
faiths. The exchange of 1deas,
beliefs and aspirations, undertaken
without any proselytising design
but purely for the advancement of
knowledge and spiritual welfare, can-
not fail to be of benefit to all who
take part 1n it, whether as spokesmen
or observers. [ am convinced, also
that in the final summation it will be

seen that those things wherein we
are all agreed far outweigh, both 1n
number and importance, the differ-
ences of theology and doctrine that
too often obscure the real significance
of human faith. We meet here, not
to make converts or to establish
superlorities, but to help one another
towards a better understanding of
certain fundamental principles we
all share, and which are necessary to
the right conduct of human affairs.
It 1s therefore my sincere hope that
by the unfolding of knowledge lead-
ing to wisdom, this object will be
realised as the Conference progresses
to its triumphal conclusion.

In order to place Buddhism 1n its
true perspective 1t 1S necessary to
begin with its historical background.
Just as Christianity, Islam and
Judaism share a common origin 1n
Hebraic thought, so also Buddhism
and Hinduism are to be understood
as having their background in the
Vedic religious thought of India.
Hinduism came into being after the
time of the Buddha, and owes much
of its development to the Buddha’s
teaching. Buddhism, however,
antedates beth Vedic Brahmanism
and Hinduism, because 1t represents
the rediscovery by the Buddha of the
primal spiritual Truth which has
been taught by innumerable Buddhas
in previous world-cycles. The
historical Buddha, Gotama, 1s not a
solitary teacher or prophet; He 1s
one of an endless line of Enlightened
Beings, reaching from remotest times
into immeasurable cycles of futurity.
Buddhist cosmology teaches that
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time 1s beginningless; that universes
arise and pass away 1n an endless
succession, obedient to the cosmic
law of cause and effect, and that, 1n
the several periods of each world-
cycle, certain highly-advanced beings
attain supreme Enlightenment and
Omniscience. They become Buddhas
and teach the Buddha Dhamma,
or Truth, for the welfare of all beings.
For this reason the Buddha Dhamma
1s sometimes called the ‘“‘Sanantana
Dhamma™, that 1s, primordial,
eternal or timeless Doctrine. The
Palt word ““Dhamma’, means Law,
Truth and Doctrine. It has other
significations also, 1n different
contexts, but for our present purpose
the term “Buddha Dhamma™ means
the Doctrine taught by the Enlighten-
ed Ones, and that 1s the title
Buddhists prefer to give to it.

Two thousand five hundred years
ago, when the Buddha-to-be was
born as a prince of a warrior clan in
northern India, religious beliefs had
not hardened into dogma. Religion
was conjoined with speculative philo-
sophy, and there was a spirit of broad
tolerance which embraced many
schools of thought. In common with
most of the ancient world, the
majority of these schools accepted
reincarnation as a basic fact. To
thinking men 1t has always seemed
impossible that life should come to
an end with the disintegration of the
physical body; and if this 1s so it is
equally difficult to imagine that it
comes 1nto being for the first time
with physical birth. Throughout
nature there 1s a principle of con-
tinuity 1in change which we are able
to sense within ourselves, and 1t 1s
this which has given rise to the con-
cept of an immortal soul in man. As
I shall explain later, the Enlighten-
ment of the Buddha modified the

1dea of a transmigrating “‘soul’’, but
the principle of rebirth remains
and 1s one of the central doctrines of
Buddhism. It is this, together with
the law of Kamma: “as ye sow, so
shall ye reap’’—which gives Buddhism
its moral code. These two principles
together explain all the anomalies
of life and the problem of evil and
suffering in the world. In India 1t
was generally believed that the goal
of the religious life was to obtain
ultimate knowledge, or illumination,
which most of the sects conceived
to be an identification of oneself
with the supreme Godhead, the 1m-
personal Absolute, or Brahman.
There were, however, certain schools
which taught nihilism and were
equivalent to our modern agnostic
and materialist systems.

When the Prince Siddhattha

renounced the world to become a
religious ascetic he placed himself
successively under two teachers of
the Vedic and Upanishadic schools
and mastered all that they were able
to teach concerning union with the
Brahman, both in theory and medita-
tional practice. He succeeded, 1n
fact, in obtaining that i1dentification
with the highest consciousness which
was considered to be the final goal
of the religious experience. In after
years, when He was the Buddha, He
was able to tell the Brahmins of his
day that He was to be numbered
among those who had known the
highest spiritual state, that He was a
“knower of the Vedas’ and one who
had ‘“‘seen Brahma face to face”.

But this, he found, was not enough.
Even on the highest spiritual plane
the Brahma gods were not completely
liberated from the processes of life
and death; they were still subject to
change, and hence to uncertainty and



suffering. What he desired was a
state completely outside all the cate-
gories of existence and non-existence,
utterly free from all the bonds ot con-
ditioned being. So, although most
men would have been content to
accept the highest religious norm of
the time, and to have taken a place
as one of the qualified exponents of
those doctrines, he was not satisfied,
but driven by an inner compulsion
he had to seek fresh ways of attain-
ment and a goal beyond that of the
Vedas and Upanishads.

After six years of intense striving
He at last found Himself in pos-
sesston of the great Truth, and 1t was
then that He became the Buddha.
He found that the faith He had enter-
tained all along in a state of absolute
liberation, a state in which the con-
ditions of birth and death, arising
and passing away, could never re-
establish themselves, had been justifi-
ed. This state 1s called ‘““Nibbana”,
and it is attained by the extinction of
all the life-asserting and death-
bringing qualities of selfthood; that
is to say, by the total elimination of
all those craving instincts that bind
us to the life-process and so cause
repeated rebirths in this and other
realms.

Buddhist doctrine i1s summarised
in the Four Noble Truths, which are:
first, the truth that all sentient life
involves suffering; second, the truth
that the cause of repeated rebirth and
suffering 1s Ignorance conjoined with
Craving ; third, the truth that this
process of birth, death and suffering
can be brought to an end only with
the attainment of Nibbana; and
fourth, the truth that Nibbana can
be attained by following the Noble
Eightfold Path to perfection, which

L UL, ©

embraces Sila, Samadhi and Panna

15

i.e., Morality, Meditation and

Insight-Wisdom.

In Buddhism the word “Dukkha’
which we can only translate as
“Suffering”, signifies every kind and
degree of wunpleasant sensation,
mental and physical; 1t 1s in fact the
same as the problem of pain which
we find at the root of all religions and
philosophies. So long as a being
lives he experiences suffering in one
form or another; 1n the words of the
Hebrew prophet: “man 1s born unto
trouble as the sparks fly upward.”
The religious 1nstinct 1tself 1s born of
the sense of sorrow and pain, for
which man has tried throughout
history to find either an antidote or
a compensation. Not only religion
but science also 1s primarily concern-
ed with the amelioration of sufiering.
But in Buddhist philosophy the fact
of suflering assumes cosmological
proportions, for the very life-process
itself, being a process of continual
change and transformation, and
therefore of unrest and uncertainty,
1S seen as 1t really 1s, a process
of suffering. In everyday speech
we talk of ““growing pains’’, and both
growth and decay, to say nothing of
the incidental sicknesses and acci-
dents, deprivations and griefs, that
are met with on the way, are indeed
accompanied at every stage by
suffering. bkrom the moment of his
birth man 1s overshadowed by death.
In taking this view and insisting upon
1t, Buddhism 1s no more pessimistic
than any other religion so far as the
conditions of this world are concern-
ed, for all religions are cognisant
of this great problem of suffering.
And it 1s not man alone who
1s thus afflicted; Buddhism takes
into account the life of all sentient
beings, thereby bringing within the
scope of its philosophy the entire
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realm of living beings, all of whom
are subject to the same iaw of cause
and effect.

The second of the Four Noble
Truths goes down to the cause of this
suffering process, which 1s psycholo-
gical. Mind is the activating factor
in life, and the physical bodies of
living beings are only the material
results of preceding mental forces
which have been generated in past
lives. The Buddha said, ‘“Mind
precedes all phenomena; Mind
dominates them and creates them™.
By some process which we will only
be able to understand fully when we
have ourselves gained Enlightenment,
the invisible force generated by the
mind, when 1t 1s liberated and pro-
jected outwards at death, fastens
upon the elements of the maternal
world and from them, by the natural
processes of generation, moulds a
new form of life. The elements are
always present in the physical world,
and they come together in the requir-
ed order when conception takes
place. Itis, however, the mind—the
unknown, unseen factor—that gives
the new being its individuality. It

may be compared to the law of

gravity, which operates upon
material bodies without any con-
necting material agency, or to the
force of electricity which, travelling
invisibly from its source, produces a
diversity of different results according
to the mode of transformation
its energy undergoes. Both of these
dominating forces 1n the physical
realm are invisible except when they
come to operate on and through
material substance, yet they are in a
sense more real than the matter which
they influence; such i1s the case also
with the mental energy that animates
living beings. And here I wish to
point out, because of the important

present day world context, that
Buddhism i1s the precise antithesis of
materialism, for whereas materialism
maintains that mind 1s only a by-
product of matter, Buddhist philo-
sophy shows beyond dispute that it 1s
the mind which precedes the material
formations and shapes them accord-
ing to 1ts own nature and tendencies.
I wish this point to be very clear,
because 1n 1t lies the answer
Buddhism gives to the materialistic
errors of our age. In Buddhism we
try to avoid the use of the word
“spirit” because this may be taken
to mmply some kind of enduring
entity; but 1f “spirit” 1s understood
to mean the current of psychic
activity, as opposed to the physical
processes, then we can say that In
Buddhism 1t 1s the “spirit” which
1s all-important. Buddhism teaches
the dominance of the mind: and in
the last phase the mind has to
dominate 1tself rather than, as now,
being directed towards dominating
external things.

But the functioning of the mind in
a state of 1gnorance—that is, the
unenlightened state—is 1itself do-
minated by craving. The deeper the
ignorance, the stronger the craving,
as in the case of the lower forms of
life. As we ascend the scale we find
it much the same in primitive man,
but transformed and to a certain
extent controlled 1n the civilised
human being. By “‘craving” I mean
that thirst for life which is manifested
in the seeking for sensual gratification
and the repetition of pleasant
sensations arising from the six bases
of sense cognition, that 1s, the senses
of sight, sound, smell, taste, touch
and mental perception. These gene-
rate a continual thirst for renewed
pleasures. The process of biological
evolution as it is known to science



today is simply the carrying forward
from generation to generation,
through 1immeasurable ages, of this
instinct of craving, and it 1s this
which, working through biological
processes, has produced the entire
range of living creatures from
the single-cell protoplasm to the
most highly-evolved and sensitised
organism we know, the human
being. The craving-instinct, there-
fore, is the very mainspring of the
life-process; it 1s the will-to-live
and the wvital urge, ever secking
fresh 1ntensities of experience, and
for this purpose equipping living
forms with more and more highly
specialised organs through biological
selection. This process 1s 1nsep-
arable from 1its parallel process of
rebirth, for rebirth is not the reincar-
nation of a ‘“‘soul” after death, but
more precisely 1t is the continuation
of a current of cause and efiect
from one life to another. There i1s
nothing in the universe that is not
subject to change, and so there 1s no
static entity which can be called a
“soul” 1n the general acceptance of
that term. This 1dea 1s not peculiar
to Buddhism, for it has been known
to philosophers from the time of
Heraclitus down to the psychologists
and neurologists of our own day; but
it was left for the Buddha, by means
of His enlightened wisdom, to dis-
cover how this could be so and yet to
perceive that this *“soulless™ process
is 1n fact the basis of a continual
rebirth.

A living being 1s the totality of five
factors, one of them being material
and the remaining four psychic.
They are: the physical body, the
sensations, the perceptions, the ten-
dency-formations (volitions) and
the consciousness. All of these
factors are undergoing change

3
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from moment to moment and are
linked together only by the causal law
—the law that ““this having been, that
comes to be”’. Hence, Buddhist
philosophy regards a being not as an
enduring entity but as a dynamic
process, and all phenomenal exis-
tence 1s , In the Pali phrase, ““Anicca,
Dukkha, Anatta”’—impermanent,
subject to suffering and devoid of
any permanent ego-substance. When
one life comes to an end the process
still goes on, carried forward into a
fresh existence. The  volitional
activities, both good and bad, of
the past life then bear their results,
the good deeds producing happiness
and the evil ones misery. Volitional
activity 1in thought, word and deed is
called “Kamma: the results are call-
ed “Vipaka”, and in every life we
are carrying out this dual process:
we are at once the passive subjects of
effects ifrom our past actions, and the
active originators of fresh Kamima
which 1n i1ts turn will bear fruit either
here or hereafter.

As I said at the outset, time i1s be-
ginningless; and this implies that the
act of creation 1s not one that took
place once for all at some particular
moment selected from eternity, for it
would be 1mpossible to isolate any
specific moment from a timeless
eternity without past, present or
future. The acet of creation 1s rather
one that 1s taking place continually,
within ourselves. The 1dea is one
that will be familiar to all
who are acquainted with Bergson’s
theory of ‘“‘creative evolution’; the
Buddha expressed 1t succinctly and
with profound meaning when He said
“Within this fathom-long body,
equipped with mind and sense-percep-
tions, O Monks, I declare unto you
1s the world, the origin of the world
and the cessation thereof”. If the
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human mind with 1ts limitations
cannot envisage an infinity of time,
neither can 1t form any picture of a
state outside its temporal and spatial
situation. Nevertheless, the third
of the Four Noble Truths asserts the
reality of Nibbana, which 1s precisely
thisreleasefrom the bondages of time,
space and conditioned existence.

The state of Nibbana must not be
understood as annihilation, except
in the sense of the annthilation of the
passions of desire, hatred and
ignorance, the factors which produce
rebirth in Samsara, the round of
existences. To the ordinary man
whose understanding 1s obscured by
these imperfections, there appears to
be no alternative to existence on the
one hand and non-existence on the
other; but the absolute, as 1 have
already 1ndicated, lies outside and
beyond both of these 1llusory cate-
gories. In the Christian Scriptures
it 1s written that ““heaven and earth
shal! pass away’’, but that something
remains which does not pass away.
The Buddhist does not call it God
or the Word of God, because these
are definitions and the ultimate goal
cannot be defined 1n relative terms.
Existence on earth, in heaven or n
the states of great suffering 1s only
tempoerary, for beings pass from one
to the other in accordance with their
deeds: beyond all these existences
there lies the ultimate, supreme and
unchanging and indefinable state:
the state of absolute balance,
equanimity and release from the
conflict of opposites.

What man in his ignorance takes
to be positive and real, the world of
phenomenal etlects and of his own
existence, 1s nothing of the kind. It
ts real 1n a certain sense and on one
particular plane of experience, but

its reality 1s only the relative reality

-of a transforming process, a coming-

to-be which never actually reaches
the state of perfect being. When we
acknowledge that this 1s indeed the
case, we must grant that true reality
lies 1n some other dimension, not
only outside of time and space
relationships as we know them, but
also outside all that they contain of
unrealised potentialities.  Nibbana
can not be described because there
is nothing in our mundane expecrience
with which it can be compared, and
nothing that can be used to furnish a
satisfactory analogy. Yet 1t is possi-
ble to attain 1t and to experience it
whilz still Living in the flesh, and in
this way to gain the unshakable
assurance of its reality as a
“dhamma’” that 1s independent of
all the Jiactors of conditioned
existence. That is the state the
Buddha achieved in His lifetime, and
which He enabled others to attain
after Him. He pointed the Way,
with the inwvitation, “Come, and
see for yourself” (Ehipassiko).

That Way, the fourth of the Noble
Truths of Buddhism, i1s called the
Noble Eightfold Path: Right View,
Right Resolution, Right Speech,
Right Action, Right Livelihood,
Right Endeavour, Right Mindfulness
and Right Concentration. For the
lay Buddhist, the moral code consists
of five simple Precepts: to abstain
from taking life, to abstain from
taking what is not one’s own by right,
to abstain from sexual misconduct,
to abstain from untruthfulness and
to abstain from intoxicating drinks
and drugs. In these five voluntarily
undertaken vows the Buddhist lay-
man ¢stablishes himself 1n  basic
morality, the everyday purification
of thought, speech and conduct.
On the Uposatha, or Fast Days, he



takes upon himself three or five
additional Precepts of a more
ascetic character, including absolute
chastity, making eight or ten Precepts
for these regular observances. The
Buddha did not enjoin sevcre
asceticism, but only that which 1s
necessary to free oneself from
inordinate attachments; a simple.
wholesome life 1s the Buddhist ideal,
and the practice of generosity and the
cultivation of universal benevolence
are the cardinal virtves of His
Teaching. For the Buddhist monk,
however, there are 227 rules of
conduct which are very precisely laid
down 1n the Vinaya, or monastic
discipline.

But ethical principles and dis-
cipline, whether for the monk or
layman, are only the beginning of the
Buddhist way of life. Their purpose
1s to make the way clear for spiritual
progress through mental cencentra-
tion which, in Buddhism, 1s a very
exact psychological science. It 1s
called “Bhavana’ or Mental Develop-
ment, and 1s of two kinds: “Samatha-
bhavana”, the cultivation of mental
tranquility, evenness and equ librivm,
and “Vipassana-bhavana’, which 1s
aimed at direct insight into the true
nature of reality. In the first cate-
gory, the development of a mind of
boundless uriversal benevolence
towards all beings, which is called
* Metta-bhavana ™, is of primary
importance. When the Buddhist
prepares for meditation he first puri-
fies his mind by generating thoughts
of love and compassion fer all living
beings without any exception, near
and far, big and small, visible and 1n-
visible, and he directs these thoughts
to all quarters of the universe. He
does so with Compassion and with
Altruism (joy in attainments and
advantages gained by others) and
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then with Equanimity. These are
performed with discursive thoughts
and then with highei states of intellec-
ticn. This practice gives calm and
tranquillity and a more aiert and
poised mind and helps towards higher
practice of Vipassana.

Buddhist Meditation consists 1n
developing the power of concentrat-
ing the mind to what 1s called “‘one-
pointedness” by the excluston of
all extraneous objects or related
concepts. The techniques used to
this end include the practice of con-
centrating attention on *he ingoing
and outgoing breath, and the develop-
ment of mindfuiness fixed on any of
the bodiiy actions such as the move-
ments of the feet in walking. In
this, the object of attention 1s stripp-
ed of all adventitious mental associa-
tions; the arm that 1s lifted ceases to
be “my arm”, the body that 1s stand-
ing, sitting or lying i1s no longer
“my body”. It 1s just the object of
an 1mpersonal contemplation, the
instrument of movements and
attitudes. By this means the mind
1s tamied, brought under complete
controiranddisasscciated fromallfalse
interpretations and the passions they
engend=r. The mind, 1 {act,
becomes de-personalised; 1t contem-
plates the physical and mental sersa-
tions as 1t were from the outside,
detached and uninvolved. 1t i1s only
when this process of mental de-
personalisation 1s complcted that the
mind becomes capable of perceiving
the reality that lies bevond the evar-
changinz forms. It then becomes
a keen instrument, tempered to razor-
edge sharpness, with which to cut
through the bonds of ignorance. To
put the case in another way, the mind,
which up to that point had been
constructing the moment-to-mement
continuum of its illusory con-
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ceptions of selfthood, all at once
breaks the sequence of that activity,
1S no longer tied to 1t, and at once
enters 1nto a fresh realm of know-
ledge. When this happens, the
chain of cause and eflect, which 1s
linked by the emotional and 1n-
tellectual reactions, 1s broken; there
1s then no more Kamma rooted In
desire, and so no further projection
into the future of Samsara. The
incessant round of births and deaths
comes to an end; in the Buddhist
phrase, the fire of the passions 1s
extinguished, and so Nibbana :s
attained. (One who has accomplish-
ed that is called an Arahat.

I should not conclude this short
account of Buddhism  without
mentioning the two complementary
ideals—the Arahatta 1deal and the
Bodhisatta 1deal. In all sects (and
where I mention “‘sects’ in Buddhism
I should pomt out that they are
mostly complementary and not at
all ““warring sects”) there are those
who lay stress on the former, as do
most, though not al!, in my own
country, Burma. They follow the
teaching of the Buddha that it 1s not
possible for one himselt sunk into
mud to pull another out of the mud,
but that it 1s quite possible ior one
himself on firm ground to pull
another person out of the mud.
In all sects also there are those,
including some of rour leading
citizens in Burma, who {ollow the
Bodhisatia ideal. A Bodhisatta 1s a
being who dedicates himself to
becoming a fully Enlightened
Buddha, and for this purpose
renounces or postpones the attamn-
ment of Nibbana for himself for
many aeons, during which time in
successive births he works for the
benefit of all other living beings.
In this doctrine the ideal of compas-

sion and of service to others reaches
its highest level. It has produced a
rich and noble literature embodying
all that 1s most sublime and inspiring
in  human thought. A Buddhist
finds no difhculty 1in 1dentifying many
of the great teachers of other religions
with those ¢reat personalities who
exemplify the virtues of the self-
renouncing Bodhisatta. Whosoever
teaches truths that are good and
enduring, who sacrifices himseif for
mankind and who asserts the divine
potzntialities of man 1n absolute
unselfishness and love, partakes of
the spirit of the Bodhisatta. A
Bodhisatta ts not yet fully enlighten-
ed, so he does not necessarily exhibit
all the characteristics of the highest
perfection, but within him there 1s
above all else the spirit of mercy,
loving-kindness and self-denial. His
love encompasses ali beings without
distinction, and he 1s ready to sufier
every kind of meartyrdom for their
benefit.  He s a teacher and a guide,
a loving father and the servant of all.
Such was Gotama Buddha through
many lives before His final Entighten-
ment, and it 1s He who provides the
great pattern for this ideal.

From what has already been said,
certain aspects of Buddhism, as it
moulds and colours the hfe and
thought of the Buddhist peoples,
must by now be clear. In the first
place, Buddhism inculcates self-
reliance rather than dependence upon
the aid of supernatural powers. It
therefore tends to promote an
individualistic outlook which 1s
characteristic of Buddhists, both 1n
their personal relationships and their
national Jife. The rejection of all
forms of authoritarianism stems from
the Buddha’s insistence upon free-
dom of will and choice, under what is
nothing more than an enlightened



spiritual guidance. In Buddhist
society no individuval 1s encouraged
to impose his will on others; the
ideal for which be must strive is to
perfect his own control over his
desires and impulses. In doctrine,
ex cathedra pronouncements by
religious leaders are unknown, for
the sole authority i1s the text of the
Tipitaka.

Buddhism requires that the-free-
dom of the individual to determine
his own destiny and to choose the
kind of life he lives must never
be subordinated to group interests
which seek to mould him to a
standardised pattern and so deprive
him of the initiative necessary for
his spiritual development. For this
reason the Buddha opposed caste
distinctions, seeing 1n them an
attempt to confine people 1n a rigid
frame-work that would stultify their
growth and prevent the full realisa-
tion of their potentialities. Buddhism
IS democratic, but makes no
attempt to achieve a classless society,
considering this to be an impossible
condition on account of the inherent
inequalities between one man and
another as the result of personal
Kamma but it classifies men accord-
ing to their character and natural
abilities.
the totalitarian concept in which the
individual has only a group-existence
subordinate to the needs of the
State. The State and its laws exist
for the individual, not the individual
for the State. They are merely
the instruments by which men are
enabled to live together 1n just and
liberal relationships with the greatest
amount of freedom consistent with
a disciplined society. The problem
of the exploitation of man by man is
solved in Buddhism by the absolute
condemnation of all forms of greed;

It 1s thus the antithesis of
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of greed for possession, for power
and for the pleasures of the senses.
The worker 1s expected to give of his
best to his emplover, and the em-
ployer’s duty to the worker is to com-
pensate him generously and give him
such care and protection as he would
extend to his own children. The
sick and needy are to be helped,
which in the light of Buddhism is
help not only to the recipient but to
the donor as well, for the law of
Kamma makes a reality of the truth
taught 1n Ecclesiastes : ““Cast thy
bread upon the waters: for thou
shalt find i1t after many days”. A
Buddhist lives knowing that when
he dies the only treasure he will be
able to take with him into his next
birth 1s the treasure he has given
away. This 1s the orly true and
lasting source of worldly happiness.

Buddhism teaches us not to envy
or hate the rich because of their
wealth, and not to despise the poor;
they are what they are because of
their previous deeds, and their des-
tiny can be changed, for better or
worse, by their actions in this present
life. Buddhism therefore offers us the
blueprint of an ideal society; not an
unrealistic Utopia that disregards
the obvious facts of human nature,
but a pract:.cable and attainable
scheme for human improvement. If
there 1s any meaning in the phrase
“enhghtened stlf-interest’ it 1s to be
found 1n this concept of each indivi-
dual doing good for others and for
himself at the same time. [t may
seem paradoxical that self-interest
should ultimately lead to the realisa-
tion that there i1s no reality in Self;
yet such 1s the case when the highest
form of self-interest is seen to be
the denial of self for the welfare of
others. By the conscious cultivation
of compassion and benevolence, the
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Buddhist graduvally weakens the
bonds of self until he reaches the
stage at which they, and the illusion
of selfhood, no lenger exist.

To view the whole of humanity In
terms of rebirth and Kamma must
necessarilv give a feeling of kinship
and universal brotherhood. When
a Buddhist thinks of the rcund of
rebirths 1n Samsara, extending infini-
tely backwards in time and stretching
into an immmeasurable future, he
realises that he has lived 1n many
parts of the world, as a member of
many different races. He may at
present be a Burman but in his past
life he may have been a Eurcpean, &
white or coloured American or an
African tribesman. He cannot there-
fore feel that there is any real distinc-
tion in being what he now 1s, and
ideas of superiority or inferiority
are equally out of place. He has
brought with him 1nto the world
certain individual characteristics of
mind, certain aptitudes and certain
disabilities which are the results of
past thinking and acting, and 1t 1s
these, not his racial or notional
background, that are his real inheri-
tance. He may congratulate himself
on having earned his rebirth in a land
of advanced culture, and be thankful
for his past achievements that have
caused him to be born where the
Buddha Dhamma 1s taught and
practised, but he canndt harbour the
delusion that he has becn specially
singied out for these favours. They
are there for everybody: prizes in the
school of life that each may strive for
and obtain. He cannot rest upon
his laurels, but must either go forward
or hackward 1n the scale of spiritual
evolution: and if he chooses to In-
terpret this as free competition, it 1s
still competition without rivalry, for
victory to oneself does not mean the

defeat of someone else. On the
contrary, every 'personal spiritual
victory 1s one that should and can be
shared with all. The Buddhist finds
no difficulty in conceiving himself as
a citizen of the world, a member of
the great brotherhood of mankind.
He acknowledges his kinship with
all that breathes, lives and hopes.

IFaith 1n spiritual values is part of
the logic of Buddhism. The universe
1s governed by a moral principle
which 1s self-existent In 1ts causal
laws and so forms part of its essential
mechanism. It 1s by living in the
knowledge of those laws and i1n
obedience to them that man reaches
his highest fuliiment. They are not
man-made laws, subject to variations
according to time, place and circum-
stance, but universal principles
which operate so long as life exists,

and whether we are aware of them or
not. To say that we cannot alter or

escape them is superfluous; by scien-
tific means one may resist the law of

gravity.for a time, but it must prevail
in the end because 1t 1s a principle

inherent in the structure of the phys-
ical universe. So 1t 1s with the

moral law of causality. The urgent
problems that confront the world

today can only be solved by applying
these moral and spiritual laws. But

to do that we must first of all have
understanding of them. It 1s not

enough to 1nvent rules to fit our
circumstances and justify our actions,

yet this 1s 1n effect what men have
been doing from time immemorial.

We must approach the great mystery
of life 1n a spirit of reverential

enquiry, choosing the best guides and
seeking to establish to our own

satisfaction the truth behind their
greatness. Only in this way can we



confirm the promptings of instinctive
virtue and arrive at conviction.

Religion for the man of today
must be supported by reason; 1t must
be in conformity with what we know
to be facts; and where 1t goes beyond
mere facts it must have sufhicient
logical probability to invite our
investigation on higher levels. If we
assume too much we risk being in the
realms of imagination; if too’little,
we wilfully restrict ourselves to a
materialistic level from which 1t 1s
difficult to rise. There must be a
just balance between credulity and
scepticism, in order that faith may be
founded on reason. In Buddhism
we start with only one assuniption—
that there is a moral principie in life.
It is a sound assumption because
everything we observe confirms it.
From that primary assumption
everything else follows logically and
we are able to discern the general
pattern from the portions of it that
are known to us. Everywhere we
see natural effects springing
from natural causes; everything
changes, yet the continuity of cause
and effect survives the temporary
forms to which it gives birth. It 1s
the one constant element in an ever-
changing universe. Matter 1s energy
—energy Involved 1n a perpetual
process of transfermation. As our
knowledge of the physical universe
expands we find the same law of
causal continuity prevailing through-
out. Hence 1t 1s reasonable to con-
clude that the animating lite-principle
must belong to the same order of
things. Any hypothzsis beyond this
is an unnecessary elaboration at this
- stage; it does not help us at all to
assume the existence of an enduring
soul when there 1s no evidence what-
ever for such an entity. The energy
of Kamma which forms the hfe-
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continuum can only produce evil if
it 1s used for evil and good if it is
used for good. The energy itself is
neutral; 1t 1s the manner in which it
1s directed by volitional action that
produces the moral resultants. This
energy can never expend itself auto-
matically because 1t 1s continually
being renewed by the generator,
craving. Fresh impulses are con-
tinually being projected to sustain
and cariy 1t forward. All our
mental activities motivated by desire
are peirpetually renewing the current.
171t 1s to be brought to an end it must
be by a conscious effort of will, a
deliberate stopping of the craving
impulses. Buddhism teaches that
LLobha, IDDosa and Moha—Greed,
Hatred and Delusion—must be
neutralised by Alobha, Adosa and
Amoha; Benevolence, Altruism and
Enhightenment. When  this  1s
achieved the current is cut off and
there 1s no more rebirth. Nibbana
1S attained.

The materialism and scepticism
that are rife in the world today have
their roots in the scientific attitude.
Scientriic facts they say can be
proved; but for the most part reli-
gious doctrings cannot. They rest
upon the willingrness to believe, or
the deliberate suspension of unbelief,
in the faithful. In the face of scien-
tific knowledge people are firding it
more and more difficult to maintain
this willingn2ss (o believe; part of
their mind tells them that there 1s a
moral and spiritual purpose in lite,
but they cannot reconcile any of the
accepted beliefs concerning it to
their knowledge and experience.
Theist Religion tells them that there
1s a Supreme Being who regulates the
universe and that there i1s an immor-
tal soul and a life after death: but
there 1s no actual proof of these
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assumptions. On the contrary, the
great mass of scientific evidence
s2ems to point the other way, to a
purely mechanistic explanation of
life. This fact we cannot ignore
when we try to assess the place
of religion in modern thought.
Buddhism answers the challenge by
asserting that spiritual truth can be
proved; that it 1s open for cvery man
to discover and confirm for himself.
The Buddha said that 1t 1s
natural to doubt, until complete
confirmation 1s obtarned through
personal experience. One of the
distinguishing characteristics of the
Buddha Dhamma 1s that 1t 1s
“Ehipassiko”’—that which 1nvites
everyone to conie and see ror himself.
The way to do this is by means of the
Buddhist system of meditation, a
technique of mental development
taught by the Buddha Himself and
expounded in great detail in the
Buddhist texts and commentaries.
Its object is to break through the evils
of ignorance and delusion which
hide the truth from our sight, and
thereby to liberate the mind. One
who has attained even the first stage
of this development receives ab.olute
certainty as to the truth of the
Doctrine. For him it 1s proved, as
a scientific theory 1s proved, by
siuccessful practical experiment. He
sees the truth, not “through a glass
darkly”, but “‘face to face”. When
he attains the fourth stage of
purification he 1s completely hiberated
and enlightened and he can speak
of the Dhamma as one who 1s actual-
ly living and experiencing 1t. His
faith becomes knowledge; and
Nibbana, the state of final liberation
from all sorrow, is for him the only
reality.

The goal of Buddhism is very high,
nothing less than absolute perfection;

but there are stages of attainment
on the way, and it 1s with these that
the ordinary man i1s more immediate-
ly concerned. The ordinary man will
ask: “What will Buddhist Medi-
tation do for me or do to me?”.
The answer 1s given by the many who,
without attaining to the highest path
of Arahatship, have vyet benefitted
in an access of mental alertness and
spiritual awarcness in the wider
sphere. Qur mantfold problems of
worldly life, our soc:al problems and
problems of international relations,
clamour for our attention with an
urgency greater than ever before.
If we do not succeed in resolving
them the consequences threaten to
be disastrous to civilisation, if not to
humanity 1itself. When we look
back on history we cannot say that
religion—any religion—has ever for
any long period, succeeded in preven-
ting war; but the fault lies in human
nature rather than in religion. The
desire for self-preservation, if neces-
sary at the cost of others, is, in all but
the most exceptional people, stronger
than the appeal religion makes to the
nobler side of their nature. The
remedy for this can only lie in a
form of religion which carries the
fullest conviction; one that is impreg-
nable against the cold blast of
scientific knowledge and 15 philoso-
phically comprehensive enough to
include all the elements of human
experience. It 1s only a religion of
this kind which can so dominate the
minds of men as to make them follow
the path of virtue fearlessiy, knowing
that in the end right will triumph, and
that theire 1s a spiritual goal that
makes their sufferings in this world
bearable. Secure in this conviction,
men will strive and live nobly, and
the highest standards of today will
become the average standards of the
future. Despite all the anti-rel-



gious trends of the present day there

1s a growing desire on the part of

great numbers of people to embrace
religion. Fhey are seeking a solid
basis for faith. This 1s the most
encouraging feature of our times,
the one that offers the greatest hope
for the future of mankind.

The sponsors of this Conference,
and the delegates who have attended
it, have 1n their grasp a unique

X4
*
.‘f
kY
o’e

PALI

New Publications :

by E. M. HARE.

Reprints :

W&QW&QWWO00”009#000”0@0““00')'3'?:?

¢

4

TEXT SOCIETY

1. PALI TIPITAKAM CONCORDANCE,

being a Concordance in Pali to the three Baskets of Buddhist
Scriptures in the Indian order of letters.

Listed by F. L. WOODWARD and others, arranged and edited

Part 1. fasc. 1. pp.vi. 38, paper covers,

2. THERAGATHA COMMENTARY, VOL. II,
Edited by F. L. WOODWARD, boards,

1. PALI-ENGLISH DICTIONARY,
Rhys Davids & Stede, 8 parts, sewn, London, 1952.

PALI TEXT SOCIETY
30, Dawson Place, London W. 2

. 0 * L R T . TR T T T T TR T R T T T TR T L I T T T T T TR T T T I O e T e . | P AL
’Q’t"4'Q*4“:"*’:’Q“:"é‘.(%’V'&":"i"f""4“&*'."*"0"-"t"t“i“t”n"c"- %e® %o % %* % 0® "o %% %% %0 % T T L) 0ge 430 020 020 4% o2 R

23

opportunity for promoting spiritual
values all over the world. It 1s my
carnest wish that their labours may
be richly rewarded and that we may
live to see a great moral and spiritual
regeneration of mankind. May the
Triple Gem of the Buddha, the
Dhamma and the Sangha shed light
and tranquillity on all present here.
May they and all beings be happy,
and may peace prevaill 1 the
world.
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TWELVE QUESTIONS

By a lady from the West.
( with replies by U OHN GHINE )

The lady had read a good deal of
Buddhism, mainly by Western writers, and
had lived in neighbouring countrics for
some periods and came to Burma for a
comparatively short stay. Here she enquired
as 1o the method of Buddhist Insight-
Meditation (Vipassanabhavand) and her
questions followed.

Some of these questions are, unconsciously
| presume, what are popularly known as
‘loaded questions’ but I have tried to answer
them all as there are many 1n the West to
whom such questions, or some of them,

will occur.

THE QUESTIONS:

(1) Is it not possible to achieve Nibbana
without practising this type of
bhavana’

(2) How can this type of bhavana, where
concentration is on bodily actions
in slow motion, and involuntary
processes like breathing, be very
helpful in solving the day to day
problems that life presents and in
day to day living?

(3) What concrete results of social value,
if any, can be obtained by the
practice of this bhdavana? or

(4) Is this practice merely done 1n the
hope of escaping from the various
Buddhist hells?

(5) Merely escaping from any hell 1s a
very poor motivation for good
living or any kind of practice, don’t
you think? In this lhife I merely
want to lessen as, much suffering as
possible for self and fellow men.
Is this also a Buddhist practice?

(6) If this kind of concentration leads
to knowledge why is the life of the
masses in ‘Buddhist’ lands often
worse than the dogs in ‘Christian’
lands. Should not true knowledge
produce better living and equality
of economic status?

(7) Instead of concentrating on abstrac-
tion via concrete action-forms 1s 1t
not possible for us to concentrate

more profitably on the four-fold
struggle  annunciated by the
Buddha, i.e. the struggle to preserve
all the good that is, and help new
good to arise; the struggle to rid

life of known evil, and prevent new
forms arising?

(8) What about concentrating on the
simple and very definite practice
for wholesome and happy living
given by the Buddha in the Dham-
mapada? e.g. Be as the bee that in
taking honey does not dispoil but
serves a fundamental need of the

flower, besides producing honey
for self and others.

(9) Why are the very practical and
desparately needed precepts of the
Dhammapada so seldom even men-
tioned by modern Buddhists?

(10) If life is lived in accordance with the
teachings of the Dhammapada will
there be any need to fear the hell,
however fearful it may be?

(I1) I prefer to concentrate on the actual
teachings of the Buddha as express-
ed I1n the practical Dhammapada,
can I do this here?

(12) Is there any monk or layman or
laywoman or nun willing and able
to expound Dhammapada to me,

more fully than is possible by
myself ?

ANSWERS TO THE QUESTIONS

The answers are not given ‘“‘as one having
authority” but merely by a devout layman
who hopes that he can see the very sincere
motivation behind the questions and, from
a httle knowledge of the Scriptures, and a
little knowledge of the “‘way of thought™ of
the questioner, hopes also that the answers
will be found not altozether unsatisfactory.

Question 1. asks: *“Is it not possible to
achieve Nibbana without practising this type
of bhavana?’ and it is Vipassanabhdvand,
cursorily investigated by the questioner, that
1s referred to. The answer is, on the authori-
ty of the Buddha Himself, very certainly in



the negative. In the special Surta on the
practice, the Satipatthana Sutta of the Maj-
Jhima Nikdya and its longer form as the
Mahasatipatthana of the Digha Nikaya, it is
referred to as *‘ekayano”, the only way.

In the great chapter of the Samyutta
Nikaya,* the Buddha explains to a certain
Brahmin that the neglect of this practice
will, after the Passing Away of the Buddha,
be a cause of the decay of the Teaching while
its practicc will be a cause for the long
persistence of the Teaching.

In verse 293 of the Dhammapada, we read:

Yesan ca susamaraddha
niccam kayagata sati,

. akiccam te na sevanti,
kicce sataccakarino,
satanam sampajinanam
attham gacchanti asava.

Those who always earnestly practisc the
meditation of the nature of the body,
who follow not after what ought
not to be done, who pursue per-
severingly what ought to be done,—
of these, the mindful and recollected,
defilements come to an end.

In many other, indeed in most other, Texts
we find the same insistence on this keystona

of the Buddhadhamma.

In questions 8,9 and 10 the questioner
seems to think that the Dhammapada, teach-
ing i1s on¢ thing and Meditation another.
She asks inter alia: “Why are the very

practical and desperately needed precepts of

the Dhammapada so seldom even mentioned
by modern Buddhists?”> She evidently does
not mean the majority of Buddhists living
to-day in Burma and neighbouring countries
where the Dhamma pada is read, studied and,
In many cases, practised.

The whole tone of the Dhammapada is
given by the first two stanzas:

1. Manopubbangama dhamma,
manosetthd manomaya;
manasa ce padutthena
bhasati va karoti va,
tato nam dukkham anveti
cakkam va vahato padam.

All mental states have mind as their
forerunner, mind is their chief, and they
are mind-made. If, with an impure
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mind, one speaks or acts, then suflering
follows one even as the wheel, the hoof
of the ox.

2. Manopubbangama dhamma,
manosetthd manomaya;
manasa ce pasannena
bhasati va karoti va,
tato nam sukham anveti
chaya va anapayini.

Mind is the forecrunner of all mental
states; mind 1s their chief, and they are
mind-made. If, with a pure mind, one
spcaks or acts, happiness follows him
close like his never departing shadow.

Meditation is strongly advised also 1n
stanzas Nos. 23, 27, 35, 110, 111, 181, 282,
299, 301, 326, 362, 371, 372 and 386. and

implied in most others.

In question No. 11 the lady asks whether
she can in Burma, concentrate on the ““Actual
Teachings of the Buddha as expressed 1n the
practical Dhammapada”. This 1s rather
awkwardly phrased as it would tend to give
the impression that she does not regard the
other Teachings of the Buddha or even the
Teaching of Meditation given In a very
considerable number of the stanzas of the
Dhammapada, as ‘‘the actual practical
Teaching”. Of course she would not have
this idea and it is just mentioned as there
may be some who would misread the
question as phrased. From the above it
will be quite clear that the Teaching of
Meditation was given as an eminently
practical teaching, which indeed 1t is, and
that vipassanabhdvana is an integral part
of the Tecachings of the Buddha and,
of course, of the Dhamma pada.

If the lady means could she, as a devout
lavwoman, follow the moral Teachings of the
Buddha without necessarily practising
vi passanabhdavand, the answer is in the athr-
mative. The majority of the people in Burma
follow these moral Teachings, to a greater
or lesser degree, without attempting to
practisc Meditation.

Question 12 asks whether anyone 1n Burma
is able and willing to expound the Damma-
pada more fully than is possible for herself
alone. Yes, the Union Buddha Sasana
Council can find people able and willing to
do this. There are many thousands.

—

* Samyutta Nikaya, Mahivagga samyutta, (3) satipatthina samyutta, (3) Silatthiti vagga, (5) Anna-

tarabrahmana Sutta pg. 151. 6th Synod Edition.
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Question 6 asks: “If this kind of concentra-
tion leads to true knowledge, why i1s the
life of the masses in “Buddhist’ lands often
worse than the dogs in “Christian” lands ?
Should not true knowledge produce better
living and equality of economic status ?

Almost any answer, short of an exhaustive
survey in several volumes, would be an over-
simplification. However, some thoughts on
this might help to clarify the ideas. Firstly
if the majority of people in “Christian”
lands (It 1s the lady who puts the words
above in the verbal quarantine of inverted
commas) were really Christian,

(““Go and sell that thou hast, and give to
the poor,

and thou shalt have treasure in heaven” ¥

“Consider the hilies of the field, how they
grow;

They toil not, neither do they spin:

And yet I say unto you,

That even Solomon in all his glory

Was not arrayed like one of these”’ *¥)

tken there might exist the possibility of
certain non-Christians exploiting them and
their lives would be much less “‘satisfactory”
in material things than the lives of Asians.

Asia generally took ‘‘the long view’” and
saw the array, the awful array, of millions of
lives whirling round in the vortex of infinite
time, and sought a way out, and in some
Asian countries still seeks a way out.

The Buddha showed that way out but few
are brave enough to take 1it. The West
concentrated on one life and gained more
material ‘“‘know-how’ which enabled it to
make bigger and better weapons with which
to subjugate Asia, temporarily, first mil-
itarily and then economically.

Before changing the origntation of mind,
before even discussing ‘“which 1s right”, take
time off to see whether the West 1s satisfied
now that it has gone far enough along that

path to produce a weapon capable of wiping
out all its “civilisation”.

Since the suicidal impulse exists in nations
as well as in individuals, we cannot comfort
ourselves with the thought *‘they won’t dare
to use 1t”’. Already they are working on far

more appalling weapons than the frightening
“H-bomb”.

— L

The questioner’s orientation is that of “‘one
life’. The Buddha did not teach one life
and then a hereafter, nor one life and then
annihilation. He taught the background of
millions of lives, any one of which, especially
1n the human world, 1s like a flash of summer
lightning in duration compared with the
whole horrible phantasmagoria ( one, un-
fortunately, we must hive through and that
is real cnough in pain-production) of life
after life after life after life running through
acons and aeons of time.

This does not at all mean that we should
not concentrate at all on the present life,
which i1s real enough to us. We can and
should, always remembering that unless we
first “‘get wisdom™ we are like drowning men
clutching each other in order to *‘save’ each
other or to ‘“‘help” each other and thereby
perishing the more surely and dragging
others down, since much of our effort *‘to
help and to save” ends in hindering ourselves
and those we would help and save. There 1s
an old and hard saying that “The wise
men of the world spend most of their
time undoing the harm done by the good men
“and in the Sallekhasutta of the Maj-jhima
Nikaya*** the Buddha exhorted Cunda.
““this situation does not occur, Cunda, when
one sunk into mud will by himself pull out
another who is sunk into mud. But this
situation occurs, Cunda, when one not sunk
into mud will by himself pull out another who
is sunk into mud. This situation does not
occur, Cunda, when one who is not tamed,
not trained, not utterly quenched, will by
himself tame, train, make another utterly
quenched ... These Cunda, are the roots of
trees, these are empty places. Meditate,
Cunda: do not be slothful; be not remorseful
later. This is our instruction to you’.

We can now come to the other questions.

In question 4 and 5, the lady asks whether
the *“‘Practice’ 1s followed merely in order to
escape from hells and if this 1s not a very
poor motivation. No, the Practice 1s by no
means motivated by this “merely”, though
that motivation can by no means be termed
““a poor one”’. ‘“Merely” to leave a burning
house is surely a wise thing to do: in addition
to warn others and, in so far as one can, to
guide others out, is a good thing to do.

Those who have come to the human world
through various hells have not always learned

* Matthew XIX: 21.
** Matthew VI; 28 and 29.

*** Majjhima Nikiya, Milapannasa Milapariyiyavagga. Sallekha Sutta., P5. §6: 6th Sya: Edition.



all of their lessons and often bring hellish
thoughts with them, to the detriment
of others. (There 1s, of course, no “‘person
with thoughts’® but rather a continuum).

One who has “‘escaped from the hell worlds™-

has thereby gained in Compassion, gained in
Insight, gained in the wish and the CAPA-
CITY to help others, and lessened his Anger,
Lust and Greed by this practice of vipas-
sanabhdavana even before he has reached the
high stage of the Arahat. The lady has the
very laudable wish “to lessen the suffering
of others 1n this life’” and asks whether it 1s
a Buddhist practice. As is shown, 1t very
certainly 1s.

This answers to some e¢xtent questions 2,3
and 7. To go a little more fully into these.
Just as a burning glass, a magnifying glass,
can concentrate the rays of the sun to a point
where light and heat are both immensely
magnified, so the Practice acts to concentrate
the mind and its faculties, to give light on one
point which, made, clear illumines all of life,
and then to burn out lusts and hatreds and
ignorant selfish motives. It is, quite truly,
“the only way”. The mind struggles and
rationalises and goes its own way unless
completely controlled. This complete control
is the object of the Practice and if this is not
achieved the Practice has not been properly
grasped and persistence 1s called for.
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“What concrete results of social value?”
This for one thing, the greater penetration
of intellect and the greater ‘“handiness’ with
social problems. That 1s how and why the
process 1s certainly ““very helpful in solving
the day to day problems that life presents in
day to day living’’; and that is the beginning
only.

“The struggle to preserve all that is good
and help new good arise” i1s possible only
through the practice of vipassanda,; perhaps it
would be truer to say, 1s possible only
efficiently and with certainty of success
heough this Practice.

To sum up: stanza 75 of the Dhammapada
tells us that the path that leads to worldly
gain 1s one, and the path that leads to
Nibbana 1s another; and read with the stanzas
above quoted, 1t will be seen that this 1s so
whether one’s action is motivated by gain
for oneself or for others. And stanza 282
tells us: “‘Indeed, from Meditation does
wisdom spring; without Meditation, wisdom
wanes ......

Concentration of mind, heightened percep-
tion, keener intellect and lessening of greed
are results of the Practice, as well as greater
tranquillity.

Onlv with these, can one really do good in
the world.

APPENDIX TO ‘ANSWERS TO TWELVE QUESTIONS’

There are several thoughts and facts
that should be mentioned but which are
better placed in an appendix for those who
have the time to consider the matter a little
more deeply. First it should be mentioned
that the assertion that ““the life of the masses
in ‘Buddhist’ lands 1s often worse than the
dogs’ in ‘Christian’ lands’’ is one made on
an emotional base and is a generality and
therefore not strictly factual. From a
Buddhist point of view, 1t 1s particularly
untrue. While 1in materially advanced
Western countries, there are those with a
great deal of money who pet and pamper
certain dogs so that those dogs, with enough
of food and medicine and shelter may well
at times be envied by some of the men and
women In those same countries, who have to
work hard for their food and shelter, often
with a sense of insecurity which the animals
have not; nevertheless there is the possiblity
of the hardships of those in the human

world being turned to good account in the
way those hardships are met. The poorest
man in the poorest country in the world
always has the possibility of using his human
faculties to rise above the world. He has
at least a modicum of intelligence and using
this, to follow the Noble Eightfold Path, he
can rise to the’highest peak of intelligence
and beyond it to Nibbana.

It should be pointed out that the Sdasana,
the Teaching, of the Buddha, falls naturally
into three parts:—

1. Pariyatti—Study of the Teaching.
2. Patiparti—Practice of the Teaching.
3. Pativedha—Realisation of the Truth.

While Pativedha 1s the peak and the

‘jumping-off place’ to reach beyond the
mundane, Patipatti also consists of :—

1. Sila—Morality.
2. Samadhi—Concentration.

Ay Ay

3. Pannd—Wisdom.
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The whole Teaching is based on Emanci-
pation. ‘Just as’ exhorted the Buddha ‘the
great ocean, wherever one contacts it, has
but one taste, the taste of salt, so my Teaching
has, wherever one contacts it, but one taste,

the taste of Emancipation’ (Anguttara
Nikaya Atthaka Nipata Pahardda Sutta).*

The goal of all Buddhists is the attainment
of Magga Phala. (the Paths and their Frui-
tions,) and Nibbana. These cannot be
attained without the practice of Vipassana.

This 1s set out 1n many places in the texts
and we may quote here some further stanzas
from the Dhanimapada.

276. Tumhehi kiccam atappam;
akkhataro Tathdgara.
Patipanna pamokkhanti
Jhayino Marabandhana.

You yourselves should make an effort:
the Buddhas arc only teachers. Those who
are virtuous and practise Meditation escape
from the bonds of Mara.

277. Sabbe sankhara anicea ti

yada panfiava passati,
atha nibbindati dukkhe;
esa maggo visuddhiya.

‘All compounded things are transient’,
when one sees this with wisdom, then
one becomes disgusted with the painful.
This 1s the Path to Purity.

278. Sabbe sankhara dukkha ti
yada panndaya passati,
atha nibbindati dukkhe
esa maggo visuddhiya.

‘All compounded things are fraught with
pain’ when in wisdom one seces this, then he is
disgusted with the painful. This is the
Path to Purity.

279. Sabbe dhamma anattg ti,

iy Ay

yada pahifidya passati,
atha nibbindati dukkhe
esa maggo visuddhiya.

‘All things whatsoever are unsubstantial’
when 1n wisdom one see this, then he is
disgusted with the painful. This is the Path
to Purity.’

We may also quote 1n full a short Sermon
of the Buddha that is most relevant.

Khuddaka Nikaya Patisambhidamagga

(3) Panniavagga, (9) Vipassana Katha.
Discourse on Vipassana**

* Vol I1I. 6th Syn. Edition. pg 40,

Thus I have heard. On one occasion the
Buddha was residing at Savatthi in the
Jetavana monastery of Andthapindika.
There the Buddha addressed the monks
and the monks replhied ‘Revered Sir’. The
Buddha said to them:

1. ANICCA

(a) (1) ‘O monks, there is no possibility
(causc or reason) indeed that a monk
who regards any causally-conditioned
phenomenon as permanent (nicca) will be
replete with Vipassana Nana (Anulomika
Khanti) (Insight wisdom).

(11) There is no possibility (cause or
reason) that he who is not replete with Vipas-
sand Nana will enter the path of Assurance
(Sarmmattaniyama).

(i11)) There is no possibility (cause or
reason) that he who has not entered the Path
of Assurance will realise the fruition of
Sotapatt, Sakadagami, Anagami and
Arahatta.

(b) (1) O monks, there 1s indeed the
possibility (cause or reason) that a monk who
realises that all causally-conditioned pheno-
mena are impermanent (anicca) will be
replete with Vipassana Nana.

(i1) O, monks, there is indeed the
possibility (cause or reason that he who
is replete with such Nadna will enter the
Path of Assurance.

(iii) O monks, there is indeed the
possibility (cause or reason) that he who
enters the Path of Assurance will realise
the fruition of Sotdpatti, Sakadagami,
Andgami and Arahatta.

2. DUKKHA.

(@) (i) O monks, there is no possibility
(cause or reason) that a monk who considers
any causally-conditioned phenomenon as
‘Happiness’ _(Sukha) will be replete with
Vipassana Nana.

(11) There 1s no possibility (cause or
reason) that he who is not replete with Vipas-
sand Nana will enter the Path of Assurance.

(i11) There 1s no possibility that he who
has not entered the Path of Assurance will
realise the fruition of Sota patti, Sakadagami,
Andgami and Arahatta.

(b). (1). O monks, there 1s 1ndeed the
possibility (cause or reason) that a monk

** 6th syn. Edition. p. 409, 411,



who realises all  causally-conditioned
phenomena as suffering (Dukkha) will be
replete with Vipassana Nana.

(ii) O monks, there is indeed the pos-
sibility (cause or _reason) that he who 1s
replete with such Ndna will enter the Path of
Assurance.

(iii) O monks, there is indeed the
possibility that he who enters the Path of
Assurance will realise the fruition of Sotd-
patti, Sakadagami, Anagami and Arahatta.

3. ANATTA

(@) (i). O monks, there is no possibility
(cause or reason) that a monk who considers
‘any phenomenon to be ‘self’ (Arta) will be
replete with Vipassand Nana.

(i) O monks, there is no possibility
(cause or reason) that he who is not replete
with Vipassana Nana will enter the Path of
Assurance.

(ii1) O monks, there is no possibility
(cause or recason) that he who has not entered
the Path of Assurance will realise the fruition
of Sotapatti, Sakadagami Andgami and
Arahatta.

(b) (1) O monks, there is indeed the possi-
bility (cause or reason) that a monk who
realises all phenomena to be ‘not seclf’
(Anattd) will be replete with Vipassana

Nana.

(i1). O monks, there is indeed the possi-
bility (cause or reason) that he who 1s
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replete with such Ndna will enter the Path of
Assurance.

(111) O monks, there is indeced the possi-
bility (cause or reason) that he who enters the
Path of Assurance will realise the fruition
of Sotapatii, Sakaddgami, Andgami and
Arahatta.

4, NIBBANA

(@) (1). O monks, thcre 1S no possibility
(cause or reason) thal a monk who regards
Nibbana as_ ‘suffering’ will be replete w1th
Vipassana Nana.

(1) There 1s no possibility (cause or
reason) that he who 1s not replete with such
Nana will enter the Path of Assurance.

(111) Therc 1s no possibility (cause or
reason) that he who has not entered the Path
of Assurance will realise the fruition of
Sotapatti, Sakadagami, Andagami  and
Arahatta.

(d) (1). O monks, there is indeed the
possibility (cause or reason) that a monk who
realises Nibbdna as happiness (Sukha)
will be replete with Vipassana Nana.

(11) O monks, there 1s indeed the possi-
bility (cause or reasaon) that he who is

replete with such Nana will enter the Path of
Assurance.

(11) O monks, there is indeed the possi-
bility (cause or reason) that he who entcrs the
Path of Assurance will realise the fruition of
Sotapatti. Sakadagami. Andagami and
Arahatta.
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ANGUTTARA NIKAYA, TIKA-NIPATA DUTIYAPANNASAKA,
BRAHMANA VAGGA, NIBBUTA SUTTA 3%

‘“ Discourse on Nibbana’’

Now, the brahmin Janussoni approached
to where the Buddha was. Having approach-
ed, he paid respects, sat at one side and asked
the Buddha:

“O Gotama, it i1s said, ‘Nibbana can be
visualised by oneself; Nibbana can be
visualised by oneself? (1) In what respect,
O Gotama, can Nibbana to be visualised by
oneself? (2) In what respect can Nibbana be
attained simultaneously (with Magga)? (3)
In what respect does Nibbana invite everyone
to come and see 1t? (4) In what respect can
Nibbdna be attained by proper practice?
(5) In what respect can Nibbana be realised
or experienced by the wise?”

‘O brahmin, he who takes delight in lust 1s
overcome by lust, and having lost control
over his mind plans harm to himself to
others and to both. He experiences painful
and unpleasant mental feelings. When lust
is extinguished he does not plan harm to
himself to others or to both. He does not
experience painful and unpleasant mental
feelings. Thus, O brahmin, 1s Nibbana
visualised by oneself.

O brahmin, he who is defiled by ill-will 1s
afflicted by it, having lost control over his
mind he plans harm to himself, to others
and to both. He experiences painful and
unpleasant mental feelings. When 1ll-will 1s
extinguished, he does not plan harm to him-
self to others or to both. He does not
experience painful and unpleasant mental
feelings. Thus, O brahmin, 1s Nibbana
visualised by oneself.

O brahmin, he who 1s bewildered with
delusion is overcome by it, and having lost
control over his mind plans harm to himself
to others and to both. He experiences
painful and wunpleasant mental feelings,
When delusion is extinguished, he does not
plan harm to himself to others or to both.
He does not experience painful and
unpleasant mental feelings. Thus, O
brahmin, is Nibbgna visualised by oneself.

O brahmin, because he enjoys the extinction
of lust without any remainder, the extinction
of 1ll-will without any remainder, the
extinction of delusion without any remainder,
thus O brahmin is Nibbana visualised by
himself, can be attained simultaneously
(with Magga) invites everyone to come and

see 1t, can be realised and experienced by the
wise.”’

Wonderful indeed, O Gotama, delightful
indeed, O Gotama. Just as, O Gotama, one
should set upright that which is upset, or one
should reveal that which 1s covered, or one
should point out the way to one who has
gone astray, or should hold a lamp in the
darkness with the intention, “those who have
eyes may see’’, in the same way, the Buddha
expounds the Dhamma in various ways.

I take refuge in the Buddha, 1n the
Dhamma and 1in the Sangha. May the
Venerable Gotama receive me as a disciple
who has taken refuge .in the Three Jewels

from this day onwards up to the end of my
life.

* Sangayana Edition Vol. I. P, 158.
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THE APPEAL OF BUDDHISM

In the ‘““Buddhist Forum’’ of Radio Ceylon on June 1st 1958, four self-converted Buddhists
were asked to speak on the subject of “*What appeals to me most in Buddhism’’. The following
is the reply given by Anagarika Sugatananda (Frarcis Story)

It was many years ago when I became a
Buddhist and I was quite young, between 14
and 16, but I remember that it was first of all
the two facts of rebirth and Kamma which
convinced me of the truth of the Dhamma.
I say “‘facts’ because even among many non-
Buddhists rebirth 1s now well on the way to
being a proven truth, and once it 1s accepted
the reality of Kamma must be accepted

with 1t.

In the first place, these two doctrines
explain everything in life which is other-
wise inexplicable. They explain the seeming
in justices with which life abounds, and which
no earthly power can remedy. They explain,
too, the apparent futility and lack of a
satisfactory pattern in the individual human
life which, taken as one life out of a measure-
less eternity 18 obviously quite pointless, full
of unresolved problems and incomplete
designs. Take, for instance, a recent and
much publicised example of what appears to
be a cruel freak of chance—the tragically
brief life of a child, Red Skelton’s son, whom
neither human science nor divine mercy
could save. There are, and always have been,
countless millions of such cases, besides the
untold numbers of blind, deaf and dumb,
deformed, mentally deficient and diseased
human beings whose pitiful condition is not
due to any fault of theirs in this present life,
nor to any remediable defect in the organisa-
tion of human society.

Materialists may say what they will, but we
now know enough of the limitations of science
to realise that it will never be able entirely
to abolish these evils. At the same time we
can no longer derive comfort from religions
that science has discredited. While we know
that material progress will never succeed 1n
abolishing suffering, it is equally futile to
suppose that some special compensation for

"unmerited misfortune awaits the victims in
a future life irrespective of any moral issues
that are involved.

The sense of justice, which was very strong
in me, demanded a reason for these things and

3

an 1ntelligible purpose behind them.
I could not accept the theory that there is a
“divine justice’ which is different from
human concepts of justice, for both the word
and the idea can only mean what we take
them to mean by human standards. If condi-
tions are not just in the human sense they are
not just at all: there cannot be two different
meanings to the word. The “‘justice of God”
1s an invention of theologians, the 1" st refuge
of unreason.

But right at the beginning Buddhism gave
me the justice and the purpose which I had
been seeking. I found them both in the
doctrine of Kamma and rebirth. Through
them [ was at last able to understand the
otherwise senseless agglomeration of misery,
futility and blind insensate cruelty which
forms most of the picture human life
presents to a thinking person.

Those who know something about the
subject may say, “Yes, but Buddhism 1s not
alone 1n teaching Kamma and rebirth;
Hinduism has it also’. That is true; but
Buddhism is alone in presenting rebirth as a
sctentific principle. When I say ‘‘scientific”
I mean that 1t 1s a principle which is in accor=
dance with other universal laws which can be
understood scientifically and even investigat-
ed by scientific methods. The principle of
change and serial continuity is one that runs
throughout nature; all scientific principles
are based on it. In Buddhism it is the
principle of “Anatta’ which lifts the concept
of rebirth from the level of primitive animism
to one on which {t becomes acceptable to the
scientifically-trained mind. ’‘A4nart@”’ means
“non-soul”, “non-ego” and “‘non-self’’; it is
the demial of any abiding or constant and
unchanging element in the life-process.
Buddhism does not point to a ‘“‘soul” that
transmigrates; it points to a continuum of
cause and effect that is exactly analogous to
the processes of physics. The personality of
one life 1s the result of the actions of the
preceding current of existences, in precisely
the same way that any physical phenomenon
at any given moment is the end-result of an
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infinite series of events of the same order
that have led up to 1t.

When I came to wunderstand this
thoroughly, which I did by pondering the
profound doctrine of Paticca-samuppada
(Dependent Origination), 1 realised that
the Buddhadhamma is a complete revelation
of a dynamic cosmic order. Complete
scientifically because 1t accounts not
only for human life but for the life of all
sentient beings from lowest to highest;
and complete morally because it includes
all these forms of life in the one moral
order. Nothing 1is left out; nothing
unaccounted for in this all-embracing system.
If we should find sentient beings on other
planets in the remotest of the galactic systems,
we should find them subject to the same laws
of being as ourselves. They might be
physically quite different from any form of
life on this earth, their bodies composed of
different chemical combinations, and they
might be far superior to ourselves or far
below us, yet still they must consist of the
same Five-Khandha aggregates, because these
are the basic elements of all sentient existence.
They must also come into being as the result
of past Kanuna, and pass away again just as
we do. Anicca, Dukkha and Anatta are
universal principles; and this being so, the
four Noble Truths must also be valid
wherever life exists. There is no need for a
special creation or a special plan of
salvation for the inhabitants of this planet or
any other. Buddhism teaches a cosmic law
that obtains everywhere; hence the same
moral law of spiritual evolution must prevail
everywhere. Cosmic law and moral order
in Buddhism are related to one another as
they are not in any other religious system.

Another fact which struck me forcibly
right at the beginning is that Buddhism does
not condemn anybody to eternal hell just
because he happens not o be a Buddhist.
If a being goes to the regions of torment after
death it 1s because his bad deeds have sent
him there, not because he happens to believe
in the wrong set of dogmas. The tdea that
anyone should be eternally damned simply
because he does not go to a certain church
and subscribe to its particular creed 1s repug-
nant to every right-thinking person.
Moral retribution i1s a necessity, but this
vicious doctrine of damnation for not believ-
ing in a certain god and the particular myths
surrounding him has nothing whatever to do
with ethical principles. [t is itself supremely

immoral. It has probably been the cause of

more harm in the world than any other single
factor in history.

Furthermore, Buddhism does not postulate
eternal punishment for temporal sins; that is,
for misdeeds committed within the limiting
framework of time. The Dhamma teaches
that whatever suffering a man may bring
upon himself 1s commensurate with the
gravity of the evil action—neither more nor
less. He may suffer through several lives
because of some very heavy Akusala
Kamma (evil action), but sometime that
suffering must come to an end when the evil
that has been generated has spent itself.
The atrocious idea that a being may be
made to suffer throughout eternity for the
sins committed in one short lifetime does
not exist in Buddhism. Neither does the
equally unjust doctrine that he may wash
out all his sins by formal acts of contrition or
by faith 1n some one particular deity out of
all the gods man has invented.

In Buddhism also, there is no personal
judge who condemns, but only the working
of an impersonal law that is like the law of
gravitation. And this point is supremely
important, because any judge in the act of
judging would have to outrage either justice
or mercy. He could not satisfy the demands
of both at the same time. If he. were
inexorablyjust he could not be called merciful;
if he were merciful to sinners he could not be
absolutely just. The two qualities are utterly
incompatible. Buddhism shows that the
natural law is just. It is for man to be
merciful, and by the cultivation of Meria,
Karuna, Mudita and Upekkhd to make him-
self divine.

Lastly, the truth that rebirth and suffering
are brought about by Ignorance and Craving
conjointly 1s a conclusion that is fully sup-
ported by all we know concerning the life-
urge as 1t works through human and animal
psychology and 1n the processes of biolo-
gical evolution. It supplies the missing
factor which science needs to complete its
picture of the evolution of living organisms.
The motivating force behind the struggle for
existence, for survival and development, is
just this force of Craving which the Buddha
found to be at the root of Samsaric rebirth.
Because 1t 1s conjoined with Ignorance it is a
blind, groping force, yet it is this force which
has been responsible for the development of
complex organisms from simple beginnings.



It 1s also the cause of the incessant round of
rebirths in which beings alternately rise and
fall in the scale of spiritiual evolution.

Realising the nature of this twofold
bondage of Ignorance and Craving we are
fully justified in the rational faith that, as the
Supreme Buddha taught, our ultimate
release, the attainment of the eternal, un-
changing state of Nibbana, 1s something that
we can reach, by eliminating all the factors of
rebirth that are rooted in these two funda-
mental defects. Nibbana, which the Buddha
described as Asankhata, the Uncon-
ditioned, Aiara, the Ageless, Dhuva, the
Permanent and Amata, the Deathless, 1s the
Reality that lies outside the realms of the
conditioned and illusory Samsara, and it
may be reached only by extinguishing the
fires of Lobha, Dosa and Moha.

So we see that Saddha, or faith, 1n
Buddhism is firmly based on. reason and
experience. Ignorance, 1s blind, but Bud-
dhist faith has its eyes wide open and fixed
upon reality. The Dhamma is “*Ehi passiko”
—that which invites all to come and see for

themselves. The Buddha was the only
religious teacher who 1nvited reasoned,
Mo
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critical analysis of His Doctrine. The proof
of its truth—and hence the conclusive proof
of the Buddha’s Enlightenment as well—is
to be found 1n the Doctrine itself. Like any
scientificdiscovery it can be tested empirically.
Everyone can test and verify it for himself,
both by reason and by direct insight. The
Buddhist i1s given a charter of intellectual
hiberty.

These are just a few of the features which
appealed to me when I first started studying
Buddhism 1n my quest for truth. There
were many others which followed later; they
came 1n due course as my own understanding
and practice of the Dhamma made them
manifest to me. As one investigates the
Dhamma new vistas are constantly opening
up before one’s vision; new aspects of the
truth are continually unfolding and fresh
beauties are being disclosed. When so much
of moral beauty can be discerned by merely
intellectual appreciation of the Dhamma,
I leave 1t to you who are listening to imagine
for yourselves the revelations that come with
the practice of Vipassana or direct insight.
There can be nothing in the entire range of
human experience with which it may be
compared.
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DUTIES AND RULES OF TRAINING OF A SAMANERA.

There are two degrees of ordination into
the ‘Noble Order’ of Buddhist monks, the
sangha,that of a samanera, a novice, and that

of a bhikkhu, one who has been fully
ordained. :

[t 1s possible for any male person, even in
early childhood, to become a samanera,
provided he has his parents’ consent, is sane,
1Is not suffering from certain physical
deformities or diseases and i1s not bound by
obligations to the State (e. g. Government
Service) or 1If so can obtain consent, and
provided he 1s accepted by the Order.

Only one who has reached the age of
twenty years can receive full ordination, and
full ordination requires a preliminary period
(which may be a matter of days or may
extend to years depending on circumstances)
as a samanerda.

A samanera, and a bhikkhu, can lcave
the Order at any time as there is no vow of
life-long service.

In addition to certain duties and obser-
vances a samanera has to observe 75 Rules
of Training’ which also form part of the 227
Rules undertaken by a bhikkhu. These
Rules of Training as the name implies are
to train the samanera in the discipline and
deportment befitting his high vocation and
to help him 1n leading the religious life.

Formula for Samanera

Any layman who wishes to be initiated
as a samanera has first to get permission
from has parents or guardians and having
approached a bhikkhu with the 8 requisites
for a bhikkhu,* he informs the bhikkhu of
his desire for initiation. When the Order
agrees to Initiate him, his head i1s to be
shaved by a bhikkhu or a layman.

During this shaving of the head, he
meditates on the first five of the constituent
parts of the body (in the canonical
enumeration) namely hair, body-hair, nails,
teeth and skin and reflects ““These are mere
filth as regards colour, shape, smell and
location. These are not I, not mine, not a
soul or a being, but are impermanent, a cause
of suffering and not self (anicca, dukkha,
anatta).’’

Having his head shaved and washed, he
squatsonthe ground with palms together and
makes request in the following manner:—

“Revered Sir, may you be pleased to take
the yellow robe from me and out of compas-
ston for me, initiate me as a novice so that
I may be able to overcome all the suffering in
the round of rebirths, and attain Nibbana.”
Then he offers his robe to the bhikkhu.

He then recites a formula thrice requesting
that his robe be returned.

“Revered Sir, may you be pleased to give
me the robe and out of compassion for me,
may you initiate me as a novice so that I may
be able to overcome all the suffering in the
round of rebirths and attain Nibbana.

Revered Sir, I ask for initiation in order to
enable me to escape from the troubles of
samsara. For the second time, Revered Sir,
I ask you for initiation. For the third time,
Revered Sir, I ask you for initiation.”

Then he 1s given the yellow robe to wear
and he takes refuge in three Jewels saying:—

“I take refuge in the Buddha,
[ take refuge in the Dhamma,
I take refuge in the Sangha.”™

For the second and third time also he
recites the formula of Refuge. At the end
of the third recitation, he becoimes a novice.
He is received into the Order.

As soon as he becomes a novice he has to
ask one of the monks to be his instructor by
reciting the formula:—

“Revered Sir, may you become my
instructor. For the second time,
Revered Sir, may you become my
instructor. For the third time also,
Revered Sir, may you become my
instructor”

His instructor then advises him to behave
well in order to inspire respect and to fulfill
the three-fold Teaching (i.e. Pariyatti,
Patipatti and Pativedha). The novice
promises to act according to his advice.

In order to enable the novice to learn the
Texts and practise Patiparti the instructor
excuses him from performing certain duties

i

-

* 8 requisites for a bhikkhu :—a full set of robes (3 robes) a gi—rdle, a bowl, a razor, a needle and a filter.



as a disciple. The disciple also requests the
instructor to live according to his own wishes
and not to burden himself with his personal
obligations as a teacher.

Ten Precepts

As a novice, he has to observe ten precepts.
They are.—

(1) Abstaining from taking the life of

sentient beings.

(2) Abstaining from taking what is not
freely given. "

(3) Abstaining from sexual miscon-
duct.

(4) Abstaining from telling les.

(5) Abstaining from partaking of in-
toxicants.

(6) Abstaining from taking food after
midday.

(7) Abstaining from dancing, singing
playing music and witnessing show
or entertainments.

(8) Abstaining from wearing flowers,
using scents and unguents and
beautifying with ointments.

(9) Abstaining from using high and
large beds.

(10) Abstaining from accepting gold and
silver.

Four-fold Reflection.

Besides these ten precepts he has to carry
out certain duties as a novice and reflect
attentively. This reflection is four-fold.

(1) Reflecting attentively will 1 wear the
robe only for the purpose of protection from
cold, heat, from dangers of gadflies, mos-
quitoes, snakes, from wind and sun, for the
purpose of covering the body out of a sense

of decency.

(2) Reflecting attentively will T partake of
food not for the purpose of playing, not for
taking pride in strength, not for the growth
of the parts of the body (to have charm) not
for beautification, but for support and
maintenance of the body, for keeping it
unharmed, for enabling the practice of the
(Brahmacariya) religious life; and thus by
taking food, I may dispell the former painful
feelings and will not cause new ones to arise
There will be for me, support of life; fault-
lessness and living without discomfort.
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(3) Reflecting attentively will I use
lodgings in order to protect from cold, heat,
danger of gad-flies, mosquitoes, snakes, for
the purpose of dispelling the dangers of
season and for retirement for meditation.

(4) Reflecting attentively will 1 use
medicines for removing painful feelings that
have arisen and the purpose of freedom
from illness and disease.

Ten Acts for which A Novice may be Punished.

He should avoid performing ten immoral
acts and 1if he has committed one of them he
should be given penance in the form of car-
rying water and bags of sand, etc.

These ten 1mproper acts for which the
penance 1s imposed are :—

(1) Taking food after midday.

(2) Indulging 1n dancing, singing,
playing music and witnessing
shows.

(3) Wearing flower, using scents and
unguents and beautifying with oint-
ments.

(4) Using high and luxurious beds.

(5) Accepting gold and silver.

(6) Attempting to prevent monks from
getting offerings.

(7) Attempting to cause harm to monks.

(8) Attempting to cause monks to be
without lodgings.

(9) Abusing monks.
(10) Causing disunion among monks.

Ten Acts for which A Novice must be expelled.

There are another 10 immoral acts for
which the novicé is to be defrocked and
expelled from the Order.

(1) Taking the life of sentient beings.
(2) Taking what 1s not freely given.
(3) Leading an unchaste life.
(4) Telling lies.
(5) Partaking of intoxicants.
(6) Speaking in dispraise of the Buddha.
(7) Speaking in dispraise of the Dhamma.
(8) Speaking in dispraise of the Sangha.
(9) Holding false views.

(10) Seducing nuns.



SEKHIYA (RULES FOR TRAINING)

These are the 75 Rules of a Samanera (Novice) which form part of the
227 Rules for a Bhikkhu.

I. ‘T will dress with th2 inner robe
hanging eveanly around me,” is a training
to be observed.

2. ‘I will put on the upper robe hanging
evenly around me,” 1s a training to be
observed.

3. ‘Properly clad will 1 go in the
villages,” is a training to be observed.

4. ‘Properly clad will I sit down in the
villages,” is a training to be observed.

5. ‘Well-controlled will I go in the
villages,’ is a training to be observed.

6. ‘Well-controlled will I sit down 1n the
villages’, is a training to be observed.

7. ‘With the eyes cast down will I go
in the villages,’ is a training to be observed.

8. “With the eyes cast down will [ sit down
1n the villages,” is a training to be observed.

9. ‘Not lifting up the robes will I go
in the villages,’ is a training to be observed.

10. ‘Not lifting up the robes will I sit down
in the villages,” is a training to be observed.

11. ‘Not with loud laughter will T go
in the villages,” is a training to be observed.

12. ‘Not with loud laughter will I sit down
in the villages,” is a training to be observed.

13. “With Iittle noise will I go in the
villages.’ is a training to be observed.

14. ‘With little noise will I sit down
in the villages,’ is a training to be observed.

15. ‘Not swaying the body will I go in the
villages,” 1s a training to be observed.

16. ‘Not swaying the body will I sit down
in the villages,’ isa trainingto be observed.

17. ‘Not swaying the arms will I go in the
villages,’ is a training to be observed.

18. ‘Not swaying the arms will I sit down
in the villages,” is a training to be observed,

19. *Not swaying the head will I go in the
villages,’ is a training to be observed.

20. ‘Not swaying the head will I sit down
1n the villages,’ is a training to be observed.

-21. ‘Not with arms akimbo will I go
in the villages.’ is a training to be observed.

22. ‘Not with arms akimbo will I sit down
in the villages,” is a training to be observed.

23, “Not covering the head will I go in the
villages,’ is a training to be observed.

24, *Not covering the head will T sit down
In the villages,’ is a training to be observed.

25. ‘Not walking on the heels or toes will
I go in the villages,” is a training.to be
observed. -

26. ‘Not with knees raised and clasped
or wound round with the upper robe wiil

I sit down in the villages,’ is a training to be
observed.

27. ‘Attentively will I accept almsfood,’ is
a training to be observed.

28. ‘Mindful of the bowl will I accept
almsfood,’ is a training to be observed.

29. ‘With a proportionate amount of curry
will I accept alms food,’ is a training to be
observed. - -

30. Only up to the inner ring of the bowl
will I accept almsfood’ is a training to be
observed. |

31. ‘Attentively will T eat almsfood’, 1s a
training to be observed.

32. ‘Mindful of the bowl will I eat alms-
food,’ is a training to .be observed.

33. ‘In orderly manner will I eat
almsfood’ 1s a training to be observed.

34. ‘With a proportionate amount of
curry’, will I eat almsfood 1s a training to
be observed.

35. ‘Not pressing down the top will T eat
almsfood’, is a training to be observed.

36. ‘Desiring something more 1 will not
cover up the soup and curry and the
condiment with rice,” 1s a training to be
observed.

37. “If not ill, I will not ask for food for
myself and eat it,” is a training to be
observed. | L

38. ‘Not with a captious mind will I look

at another’s bowl,” 1s a training to be
observed.

39. “I will not make up too lérge a mouth-
ful,” is a training to be observed.

40. ‘I will make each mouthful round,’
is a training to be observed.



41. ‘I will not .open the mouth till the

mouthful is brought close’, is a trammg to be_ )

observed.
42. ‘I will not put the fingers into the

mouth while eating’, 1s a trammg to be

observed.

43. ‘I will not talk with the mouth full’,
is a training to be observed

44, ‘I will not eat tossing the rounds of
food into the mouth’, is a tralnmg to be
observed.

45. I will not eat breaking up the rounds’,
is a training to be observed.

46. ‘I will not eat stuffing the cheeks’; 1is
a training to be observed.

47. ‘I will not eat shaking the hands about’,
is a training to be observed. |

48. ‘I will not eat scattering grains of
rice’, is a training to be observed.

49. ‘I will not eat putting out the tongue’,
is a training to be observed.

50. ‘I will not eat smacking the lips’, is
a training to be observed.

51. ‘I will not eat making a hlssmg sound’
is a training to be observed.

52. ‘I will not eat licking the fingers’, is a
training to be observed.

53. ‘I will not} eat scrapmg the bowl’
a training to be observed.

54. ‘I will not eat licking the lips’, is a
training to be observed.

55. ‘I will not touch a drinking cup, my
hands soiled with food’, is a training to be
observed.

56. ‘I will not throw out in the village
rinsings of the bowl containing rice’; is a
training to be observed.

57. ‘I will not preach Dhamma to one who
is not ill and yet has a sunshade in his hand’,
is a training to be observed.

58. ‘I will not preach Dhamma to one who
is not ill and yet has a staff in his hand’, 1s
~ atraining to be observed.

59. ‘I will not preach Dhamma to one who
is not ill, and yet has a knife in his hand’
is a training to be observed.

60. ‘I will not preach Dhamma to one who
is not ill and yet has a bow in his hand’, is a
training to be observed.
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61. ‘I wil not preach Dhamma to.one

“who is not ill and yet is wearing sandals,’

1s a training to ‘be observed.

62. ‘1 will not preach Dhamma to one
who 1s not ill and yet is wearing shoes’, is
a training to b¢ observed.

63. ‘I will not preach Dhamma to one who

is not ill and yet is in a vehicle’ 1s a training
to be observed.

64. ‘I will not preach Dhamma to one

who 1s not ill and yet ison a bed’, is a training
to be observed.

65. I will not preach Dhamma to one
who is not ill and yet is sitting with knees
raised and clasped or wound round with
the upper robe,’ 1s a training to be observed.

66. ‘I will not preach Dhamma to one
who is not ill and yet is wearmg headgear

(which covers all his head),’ is a training to
be observed.

67. ‘I will not preach Dhamma to one who

1s not 1ll and yet has his head covered up’,
is a training to be observed.

68. ‘While sitting on the ground myself,
[ will not preach Dhamma to one who is not
ill and yet 1s sitting on a seat’, is a training
to be observed.

- 69. ‘I will not preach Dhamma, while
sitting on a low seat myself, to one who is

not ill and yet is sitting on a hlgh seat’, 1s a
training to be observed. |

70. ‘I will not preach Dhamma standing,
to one who 1s not ill and yet is sitting down,’
1S a training to be observed.

71. ‘I will not preach Dhamma following
one who is not ill and yet is going in front,’
i1s a training to be observed.

72. ‘I will not preach Dhamma walking
at one side of a path, to one who i1s not ill
and yet 1s walking along the path’, is a
training to be observed.

73. ‘I will not ease myself standing if not
1ll’, 1s a training to be observed.

74. ‘I will not ease myself or spit on living

plants if not 1’ is a training to be
observed.

75. ‘1 will not ease myself or spit on
potable water, if not 1ll,” 1s a training to be
observed.
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‘““ Pathama-samvdsa Sutta’’*

Discourse on living together as husband and wife.

On one occasion, the Buddha was travelling
between Madhura and Veranja. Many
householders and their wives were also on the
same journey. The Buddha then went and
sat down at the foot of a certain tree by
the side of the road; the householders and
their wives saw the Buddha sitting there,
approached him, paid homage to him and sat
down at one side. The Buddha said to them
while they were sitting there. ‘O household-
ers, there are four ways of men and women
living together. What are the four?

(1) A dead man **lives with a dead woman.
(2) A dead man lives with a devi.***

(3) A deva lives with a dead woman.

(4) A deva lives with a devi.

1. O, householders, how does a dead man
live with a dead woman? In this case, the
husband is one who takes the life of sentient
beings, takes what is not freely given, indulges
in sexual misconduct, tells lies, partakes of
intoxicants, 1s vicious, 1s wicked, lives
the household life with his mind agitated by
the evil of selfishness and abuses and threatens
monks and brahmins.

His wife also is one who takes the life of
sentient beings, takes what is not freely given,
indulges 1n sexual misconduct, tells les,
partakes of intoxicants, 1s vicious, 18 wicked,
lives the household life with mind agitated

by the evil of selfishness, and abuses and
threatens monks and brahmins.

Thus, O householders, a dead man lives
with a dead woman.

2. O householders, how does a dead man
live with a devi? In this case, householders,
the husband is one who takes the life of

* Sangayana Edition, Vol. I. p. 368.

** ‘Dead’ because his or her good qualities are dead.

sentient beings, takes what is not freely given,
indulges 1n sexual misconduct, tells lies,
partakes of intoxicants, is vicious, is wicked,
lives the household life with mind agit-
ated by the evil of selfishness, and abuses
and threatens monks and brahmins.

But his wife refrains from taking the life
of sentient beings, refrains from taking what
1s not freely given, refrains from indulging in
sexual misconduct, refrains from telling lies,
refrains from partaking of intoxicants, is
virtuous and of good conduct, lives the
household life with her mind free from the
evil of selfishness, and does not abuse nor
threaten monks and brahmins.

In this way, householders a dead man lives
with a devi.

3. O householders, how does a deva live
with a dead woman? O householders, 1n
this case, the husband refrains from taking
the life of sentient beings, refrains from taking
what i1s not freely given, refrains from indulg-
ing in sexual misconduct, refrains from telling
lies, refrains from partaking of intoxicants,
is virtuous and of good conduct, lives the
household life with mind free from the
evil of selfishness, and does not abuse nor
threaten monks and brahmins.

But his wife is one who takes the Ilife
of sentient beings, takes what is not freely
given, indulges in sexual misconduct, tells
lies, partakes of intoxicants, 1s vicious, Is
wicked, lives the household life with mind
agitated by the evil of selfishness, and abuses.
and threatens monks and brahmins. In this
way householders, a deva lives with a dead
woman.

**» God or Goddess (because his or her qualities are divine).



4. O householders, how does a deva live
with a devi? In this case, houscholders, the
husband refrains from taking the life of
sentient beings, refrains from taking what
is not freely given, refrains from indulging
in sexual misconduct, refrains from telling
lies, refrains from partaking of intoxicants,
1s virtuous and of good conduct, lives the
household life with mind free from the
evil of selfishness, and does not abuse nor
threaten monks and brahmins.

His wife also refrains from taking the life
of sentient beings, refrains from taking what
1s not freely given, refrains from indulging in
sexual misconduct, refrains from telling lies,
refrains from partaking of intoxicants, 1s
virtuous and of good conduct, lives the
household life with mind free from the
evil of selfishness, and does not abuse nor
threaten monks and brahmins.

In this way householders, a deva lives with
a devi. These are the four ways of living

together.

*
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1. Both are vicious, stingy and abusers.
They are husband and wife living together as
dcad persons.

2. The husband 1s vicious, stingy and
abusive; the wife 1s virtuous, liberal and free
from selfishness. That wife 1s a devi who
lives with a dead husband.

3. The husband 1s virtuous, liberal and
free from selfishness; the wife 1s vicious, stingy
and an abuser; she 1s a dead person who
lives with a deva as her husband.

4. Both have faith and are liberal; they
have self-control, they live righteously and
speak pleasantly to each other. There is so
much prosperity for the couple who are
equally virtuous, and there 1s so much
happiness in their life that people who are
unfriendly to them are displeased.

The couple having morality equally,
practise the Dhamma 1n this world and
rejoice in the deva world enjoying the

pleasures of the senses.
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SATIPATTHANA

THE HEART OF BUDDHIST MEDITATION
APPENDIX A
Bhadanta Nyanaponika Mahdthera

I. INSTRUCTIONS FOR THE METHODICAL PRACTICE OF SATIPATTHANA AS TAUGHT IN BURMA

Preliminary Remarks

In the following pages, information will be
given about a course of strict meditative
practice according to the Satipatthana
method. The course was held at the “Tha-
thana Yeiktha’, at Rangoon (Burma), under
the guidance of the Venerable U Sobhana
Mahathera (Maha S1 Sayadaw).

A course of practice at this meditation cen-
tre lasts usually one to two months. After
that period the meditators are expected to
continue the practice at their own abodes,
in adaptation to their individual conditions
of life. During the course of strict practice
the meditators do not engage themselves 1n
rcading and writing, or any other work
than that of meditation and the routine
activities of the day. Talk is limited to the
minimum. The lay meditators, at that
institution, observe, for the duration of
their stay there, the Eight Precepts (atthanga-
sila) which include, e.g., abstinence from
taking solid food (and certain liquids as, milk,
etc.) after 12 o’ clock, noon.

A brief written statement on practical
meditation, cven if limited to the very first
steps as is done here, cannot replace personal
guidance by an experienced teacher who alone
can give due consideration to the require-
ments and the rate of progress of the indivi-
dual disciple. The following notes are there-
fore meant only for those who have no access
to an experienced meditation master. The
{act that their number will be very great, in
the West as well as in the East, has induced
the writerr to offer these notes with all
their inherent shortcomings, as a practical
supplement to the main body of the book.

[t is a fundamental principle of the Satipat-
thana method that the disciple should take
his very first steps on the firm ground of his
own experience. He should learn to see
things as they are, and he should see them for
himself. He should not be influenced by
others giving him suggestions or hints about

what he may see or 1s expected to see.
Therefore, in the aforementioned course of
practice, no theoretical explanations are given,
but only the bare 1nstructatons about what to
do and not to do, at the start of the practice.
When, after some inttial practice, mindfulness
becomes keener, and the meditator
becomes aware of features in his object of
mindfulness which were hitherto unnoticed,
the meditation master may, in individual
cases, decide not merely to say (as usual),
‘Go on!” but indicate briefly the direction to
which the disciple’s attention may be turned
with benefit. 1t 1s one of the disadvantages
of a written statement that even these indica-
tions cannot be given, as they necessarily
depend on the progress of the individual
mceditator, at the start of his practice. Yet,
if the Instructions given here are closely
followed, the meditator’s own experience will
become his teacher and will lead him safely
onwards, though it has to be admitted that
progress 1s easier under the direction of an
experienced meditation master.

Soberness, self-reliance, and an observant,
watchful attitude are the characeristics
of this meditative practice. A true Satipat-
thina Master will be very reticent in his
relationship with those whom he instructs:
he will avoid secking to ‘tmpress’ them by his
personality and making ‘followers’ of them.
He will not have recourse to any external or
mental devices that are likely to induce self-

hypnotism, trance or a mere emotional
exuitation.

In taking up this practice, one should not
expect ‘mystical experiences’ or cheap emo-
tional satisfaction. After one has made
one’s earnest initial aspiration, one should
no longer indulge i1n thoughts of future
achievements or hanker after quick results.
One should rather attend diligently, soberly,
and exclusively to those very simple exercises
which will be described here. At the outset,
one should even regard them just as purposes
in themselves, i.e. as a technique for streng-



thening mindfulness and concentration.
Any additional significance of these exercises
will naturally unfold itself to the meditator,
in the course of his practice. The faint out-
lines of that significance which appcar at the
horizon of the meditator’s mind will gradual-
ly grow more distinct and finally become like
commanding presences to him who moves
towards them steadily.

As a gencral introduction the following
remarks must suffice here. In part, they will
be elaborated later on. The method
outlined here falls into the catcgory of Bare
Insight (sukkhavipassand), 1.e. thc cxclusive
and direct practice of penctrative Insight,
without the previous attainment of meditative
Absorptions (jhana). The method aims, in
its first stage, at a discernment of bodily and
mental processes (nama-rii pa- pariccheda) in
one’s own personality by one’s own direct
experience. An incrcasingly kecen awarencss
of the nature of these processes, and a streng-
thened concentration (up to the degree of
Access- or Neighbourhood-Concentration
(upasdara-samadhi) will result in a deepening
insight into the Three Characteristics of
Existence—Impermanence, Suffering and
Impersonality—, gradually leading to the
attainment of the Stages of Sanctity (magga-
phala), 1.e. to final Liberation. The
approach to that final goal leads through
the seven Stages of Purity (satta visuddhi)
which are treated in Buddhaghosa’s ‘Path
to Purity’ (Visuddhi Magga).

Posture

As a posture for male meditators, the so-
called ‘sukh’ asana’ (1.e.‘comfortable posture’)
i1s recommended: legs are not crossed, but
both are placed on the ground evenly; the
heel of the left foot rests between the legs, the
toes are between the knee bend of the right
leg which provides, as 1t were, the outer
frame of the left one. For one who is able to
place, without strain, both knees firmly on
the ground, this posture will be the most
comfortable one, and can be maintained
longer than a posture with crossed legs,
because it avoids pressure on the limbs.

Female meditators, in the East, do not sit
in that way, nor crosslegged, but kneel on an
ample-sized, well-stuffed cushion, sitting on
their heels, the hands resting on the knees.

If these postures prove difficult to those
unused to sitting on the ground, they may sit
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in a chair with flat seat and straight back.
One should, 1n any case, choose a comfortable
posture which one is able to maintain long
without change.

Whatever posture one assumes, 1t 1S
important that the entire upper body 1s kept
perfectly straight, but not rigidly stift. One
may lean against a wall or the back of a chair.
Before one starts with the meditation, one
should make sure that the muscles arc relaxed.
e.g. at the shoulders, neck, forchead. etc.
Clothing should be loose, ¢.g. at the waist.

Mental Attitude

The aim of the meditative practice to be
described here, 1s the highest which the
teaching of the Buddha offers. Therefore
the practice should be taken up 1n a mental
attitude befitting such a high purpose. The
Buddhist meditator may begin with the recita-
tion of the Threefold Refuge, kceping 1in
mind the true significance of that act.* But
the non-Buddhist too will do well to considcr
that, in following, even partly, the Way of
Mindfulness, he enters ground that 1s
hallowed to the Buddhist, and therefore
deserving of respect. Such courteous aware-
ness will help him in his own endeavours on
the Way.

One should start the practice with the quiet,
but determined aspiration to attain to the
highest, not in a distant future, but 1n this
very life.

‘I shall be going now the Path trodden by
the Buddhas, the Pacceka-Buddhas, and the
Great Holy Disciples. But an 1ndolent
person cannot follow that Path. May my
energy prevail! May I succeed!’

The Programme of Practice

. Training in general mindfulness.—
During a course of strict meditative training,
the time of practice is the whole day, from
morning to night. Mindfulness of all activi-
ties and perceptions has to be maintained
throughout, to the greatest possible extent:
beginning with the first thought and percep-
tion when awakening, and ending with the
last thought and perception before falling
asleep. This general mindfulness starts with.
and retains as 1ts centre piece, the Awareness
of the Four Postures (irivapathamanasikara),
1.6. going, standing, sitting and lying down.
That means, one has to be fully aware of the
posture presently assumed, of any change of

* See the author’s The Three‘old Refuge (21pp.), Colombo 1949, Servants of the Buddha.
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it (including the preceding intention to change
1t), of any sensation connected with the
posture, €.g. pressure, 1.€. touch-consciousness
(kayaviiinana), and—if strong enough to be
noticeable—of any feelings of pain or ease
(‘Contemplation on Feeling’). For instance,
when lying down for the night and waking up
in the morning, one should be aware of one’s
reclining posture, and of touch(‘l am lying
down, 1 touch’). 1f, after a test, onc feels
unable to cope at once with all-round mind-
fulness, extending to all activities, one may
start with the ‘postures’ alone, and gradually
extend the scope of mindfulness to all routine
activities of the day, as dressing, washing,
eating, etc.

One example may illustrate how mindful-
ness may correctly be applied to a series of
activities: a wish arises to clean the mouth in
the morning, and one 1s aware of that wish
(thought-conscious: he knows mind and
mental objects’); one sces the glass and water
jug, at some distance (visual consciousness);
one goes towards that place (posture-con-
scious); stops there (posture-conscious);
stretches the hand towards the jug (‘acting
with clear comprehension when bending

and stretching’); one grasps the jug (touch-
conscious), etc.

While performing these activities, one
should also notice the arising of any pleasant
or unpleasant feelings (‘Contemplation on
Feeling’) of stray thoughts interrupting the
flow of mindfulness (Mind contemplation:
‘unconcentrated mind’), of lust (e.g. when
eating; Mind Contemplation: ‘mind with
lust’; Mind-object Contemplation: Hindrance
of Sense Desire, or Fetter arising through
tongue and flavours), etc. In brief, one
should be aware of all occurrences, bodily
and mental, as they present themselves. In
that way, one will attend to all four objects,
Contemplations, of Satipatthana, during the
day of practice.

Such a detailed application of Mindfulness
involves a considerable slowing-down of one’s
movements which can be maintained only in
periods of strict practice, and not, or only
rarely, during routine life. The experience,
and the effects, of that slowing-down practice

will, however, prove wholesome and useful
In many ways.

The mitial purpose of this general applica-
tionYof Mindfulness is the strengthening of
awareness and concentration to an extent
enabling the meditator to follow the unceas-

ing flow of variegated mental and bodily
impressions and activities, for an increasingly -
long period, without a break of attention or
without an unnoticed break. It will count
as ‘uninterrupted mindfulness’, if the medi-
tator ts not carried away by his stray thoughts,
but if breaks of attention are noticed at once
when they occur, or soon after. For the
beginner, the standards of ‘general mindful-
ness’ will be satisfied by that procedure.

2. The mainpractice with selected subjects.—
After one has aittended mindfully to the
various routine activities of the morning, one
sits down on the meditation seat, being
aware of one’s preceding intention, the
single phases of the act, and then of ‘touching’
and ‘sitting’. Now one turns one’s attention
to the regular rising and falling movement of
the abdomen, resulting from the process of
breathing. The attention 1s directed to the
slight sensation of touch caused by that move-
ment, and not to visually observing it. This
forms the primary object (mul’ arammana) of
mindfulness, in the course of practice describ-
ed here. It has been introduced into the
practice by the Venerable U Sobhana Maha-
thera as it was found to be very effective.

It should be well understood that one must
not think about the movement of the abdo-
men, but keep to the bare noticing of that
physical process, being aware of its regular
rise and fall, in all its phases. One should
try to retain that awareness without break,
or without wnnoticed break, for as long a
period as possible without strain. The
insight at which the method aims, will present
itself to the mind spontaneously, asthe natural
result, or the maturing fruit, of growing
mindfulness. The Meditation Master said:
‘The knowledge will arise by itselt’ (nanam
sayam eva uppajjissati It will come 1n the
degres in which, through sharpened aware-
ness, features of the observed processes
appear which were hitherto unnoticed.
Insight arrived at in this way will carry the -
conviction conveyed by one’s own indubitable
experience.

The awareness of the movement of the
abdomen has nothing to do with the practice
of ‘Mindfulness on Breathing’ (andpana-sati).
The object of mindfulness is here not the
breath, but just the abdominal movement as
expericnced by touch consciousness.

In the case of beginners, the movement
may not be clearly noticeable at once, and



remain distinct only for short recurring
periods. This is nothing unusual and will
improve in the couse of diligent practice.
As a help in making the movement of the
abdomen perceptible more often and for a
longerstretch,one may lie down; by doing so
it will become more distinct. One may also
place one’s hand on the abdomen for tracing
the movement first in that way; it will then
be easier to keep track of it, even when the
hand 1s removed. If one feels it helpful, one
may well continue the exercise in a reclin-
ing position, provided one can keep off
sleepiness and lassitude. But in between,
one may try it repeatedly in the sitting
posture.

Whenever the awareness of the abdominal
movement ceases, or remains unclear, one
should not strain to ‘catch’ 1it, but should
turn one’s attention to ‘touching’ and ‘sitting’.
This should be done in the following way.
From the many points of contact, or better,
perceptions of touch, that are present in the
apparently uniform act of sitting—e.g. at the
knees, thighs, shoulders, etc.—six or seven
may be chosen. The attention should turn
to them successively, travelling, as 1t were, on
that prescribed route, ending with the aware-
ness of the sitting posture, and starting again
with the same series: touching— touching—
touching —sitting; touching—touching—
touching—sitting. One should dwell on the
single perception just for the length of these
two-syllable words (spoken internally, and
later to be abandoned when one has got into
the time rhythm). It should be noted that
the object of mindfulness is here the respective
sensation, and not the places of contact in
themselves, nor the words‘touching-sitting’,
One may change, from time to time, the
selection of ‘touches’.{§

This awareness of ‘touching-sitting’ is, as
it were, a ‘stand-by ’of the awareness of the
abdominal movement, and 1s one of the
secondary, objects of the main practice. It
has, however, a definite value of its own for
achieving results in the domain of Insight.

., When, while attending to ‘touching-sitting’,
one notices that the abdominal movement has
become clearly perceptible again, one should
return to it, and continue with that primary
object as long as possible.

If one feels tired, or, by sitting long, thellegs
are paiming or benumbed, one should be
aware of these feelings and sensations. One
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should keep to that awareness as long as these
feelings and sensations are strong enough
to force attention upon them and to
disturb the meditation. Just by the act of
noticing them quietly and continuously, 1i.e.
with Bare Attention, these feelings and sensa-
tions may sometimes disappear, enabling one
to continue with the primary object. In
the awarencss of the disturbing sensations
one stops short at the bare statement of
their presence, without “nursing’® these
feelings and thus strengthening them by
what one adds to the bare facts, 1.e. by
one’s mental attitude of self-reference, exces-
sive sensitivity, self-pity, resentment, etc.

If, however, these unpleasant sensations,
or tiredness, persist and disturb the practice,
one may change the posture (noticing the
intention and the act of changing), and resort
to mindfully walking up and down. In doing
s0, one has to be aware of the single phases
of each step. According to the Meditation
Master, the sixfold division of these phases as
given, e.g., in the Commentary to the Dis-
course, will be too elaborate for the beginner.
It 1s sufficient to notice three (A) or two (B)
phases. For fitting into a two-syllable
rhythm 1t was suggested to formulate them as
follows: A. 1. lifting, 2. pushing, 3.
placing; B. 1. lifting, 2. placing, of the foot.
Whenever one wishes to walk somewhat
quicker, one may use the twofold division;
otherwise the threefold one is preferable as
affording a closer sequence of mindfulness.
without a gap.

This practice of mindful walking is, partic-
ularly for certain types of meditators, highly
recommendable both as a method of concen-
tration and as a source of Insight. It may
therefore be practised in 1ts own right, and not
only as a ‘change of posture’ for relieving
fatigue, if one feels it to be helpful. In the
Discourses of the Buddha we meet a frequent-
ly recurring passage, saying: ‘By day, and 1n
the first and third watches of the night, he
purifies his mind from obstructing thoughts,
while walking up and down or sitting’.

[f walking up and down is taken up as a
practice in its own right, it is desirable to
have for that purpose a fairly long stretch of
ground, etther in the house (a corridor or
two adjoining rooms) or outdoors, since
turning around too often, may.cause disturb-
ance in the continuous flow of mindfulness.
One should walk for a fairly long time, even
until one feels tired.
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During the entire day of practice, stray
thoughts, or an unmindful ‘skipping’ of steps
(in walking). phascs or sequences of the
abdominal movements, or of parts of any
other activities. should be clearly noticed.
One should pav a‘tention te the fact whether
these breaks in attention have been noticed at
once after occurring, or whether, and how
long, one was carried away by stray thoughts,
etc., before resuming the original object of
mindfulness. One should aim at noticing
these breaks at on<ce, and then returning
immediately to one’s original object. This
may be taken as a measure of one’s growing
alertness. The frequency of these breaks
will naturally decrease when, 1in the coursc
of the practice, mental qutctude and con-
centration 1mprove. Growing competence
in this practice of immediate awarcness of
breaks of attention will be a valuable help in
the strengthening of one’s self-control, and
in checking mental defilements (kilesa) as
soon as they arise. [Its importance for one’s
progress on th: Path and onc¢’s mental
development in general is evident.

One should not allow oneself to be irritated’
annoyed or discouraged by the occurrence of
distracting or undesirable thoughts, but
should simply take these thoughts themselves
as (temporary) objects of one’s mindfulness,
making them thus a part of the practice (see
the Contemplation on the State of Mind).
Should, however, feelings of irritation about
one’s distracted state of mind arise and
persist, one may deal with them in the very
same way (Contemplation on Mind-objects:
the hindrance of agitation and scruples).
In this context, the Meditation Master said:
Since a multiplicity of thought-objects 1s
unavoidable 1in ordinary life, and such
defilements as lust, aversion, etc., are sure
to arise in all unliberated minds, 1t 1s of
vital inportance to face these variegated
thoughts and defilements ‘squarely, and to
learn how to deal with them. This is,
in 1ts own way, just as 1mportant as
acquiring an increcased measure of con-
centration.  One should, therefore, not
regard 1t as ‘lost time’ when one 1s dealing

with these 1nterruptions to the methodical
practice.

Three 1o four hours of continuous
mindfulness, i.e. without unnoticed breaks,
are regarded as the minimum for a beginner
undergoing a course of strict practice. This
of course, does not mean that three or four
hours are sufficient for the whole day of

practice. If one has ‘lost the thread’ of
mindfulness, be 1t after, or before, that
minimal pcriod, one should take it up again
and again, and continue with the practice of
sustained concentration, as long as possible.

Quiet sustained cffort, without too much
regard to bodily discomfort, is recommended,
particularly during a course of strict practice.
Often, when disregarding the first appearance
of fatigue, one will discover behind it new
resources of energy, a ‘second-wind’. On the
other hand, one should not go to extremes,
and should allow oneself rest when effort
ceases to be useful. These intervals of rest
will also form parts of the practice (with less
intense focussing) 1f one keeps mindful.
The more natural and relaxed the flow of
one’s mindfulness 1s, or becomes, 1n following
the continual arising and disappearing of its
selected or variegated objects, the less fatigue
will be caused by it.

When alertness grows one may also give
particular attention to one’s thoughts or
moods of satisfaction or dissatisfaction, even
if very subtle. They are the seeds of stronger
forms of attraction and aversion, and of
feelings of pride or inferiority, elation or
depression. It 1s therefore important to get
acquainted with them, to notice them and to
stop them early. One should also avoid futile
thoughts of the past or the future, as
Satipatthana 1s concerned with the present
only.

The primary and secondary objects dealt
with here (i.e.abdominal movement, touching-
sitting, walking) are retained throughout the
whole practice, i.e. during a strict course and
afterwards, without anything being added,
in the way of new devices, etc. If there 1s
persistent application to them, these simple
exercises are capable of leading gradually to
the highest results. Main emphasis rests on
the primary object, i.e. the movement of the
abdomen.

Sundry Remarks

In view of its importance, 1t 1s here again
emphasized that the objects of mindfulness
are here the bodily and mental processes’
themselves, as they occur. One should,
during the practice, not be side-tracked into
discursive thoughts or feelings about them.
If such thoughts or feelings arise, one should
deal with them as recommended here, and
should then return to the original object of
mindfulness.



Yet, a certain reservation may be made.
In the successful progress of the practice it
may happen that the meditator’s mind 1s
suddenly flood-lit by a quick succession of
thoughts, illuminating for him strikingly
certain parts of the Dhamma or sayings of the
Master; or strong emotion may arise: happi-
ness and rapture, a deep confidence in, or
veneration for, the Buddha, etc. These will
be experiences of great intellectual and emo-
tional satisfaction (which one should objec-
tively know as such, at least retrospectively).
In such moments, the meditator will judge
for himself how much room he may. allow,
withadvantage, to these thoughts and feelings.
Though they may be of great value to his
general progress, and should certainly not
be suppressed by force, the meditator should
know that they are just by-products of the
practice in which he is engaged. After the
waves of those thoughts and feelings have
subsided, he should return to the primary and
secondary objects, and, with their help, push
on to higher achievement, in the field of
Insight.

As remarked earlier the main exercises
should first be practised for their own
sake, as devices for the strengthening of
mindfulness and concentration. One should
first become thoroughly familiar with the
processes underlying those exercises, and
should not be intent on ‘quick results’, other
than the growth of mindfulness. The other
results, in the field of [nsight, will appear in
due course. Any premature intellectual
straining at achieving them will only interfere
with the quietude and singleness of mind
required for attending successfully to the
primary and secondary objects. At the
beginning of the practice it 1is therefore
advisable to disregard, for the time-being,
the few hints on results in Insight which had
to be included here, but are not given in oral
instruction.

The situation is similar with the practice
of general (all-day) mindfulness, outside the
hours devoted to the primary and secondary
objects. The first purpose of 1t 1s to create
“a generally high level of keen awareness by
which, what we may call the pcak hours’ of
mindfulness (i.e. the attention to the main
exercises) will be greatly benefited. It puts
the mind in proper poise and gives 1t heighten-
ed efficiency for the ‘decisive attack’ to be
launched at those ‘peak hours’. But
beneficlal influence will soon be noticeable
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also 1n the reverse direction: results achieved
in concentration and Insight during the ‘peak
hours’ will strengthen the concentration and
the penetrative power of mindfulness during
the pertods of gencral awarcness. It may
well happen that important results of Insight
will appear first, not in connection with the
primary objcct, but on some other occasion
during the day of practice.

In view of the valuable reciprocal support
of all-day mindfulncss and application to the
matn exerciscs, it is desirable that a determin-
¢d practice of Sutipaitana should start with
a number of weeks exclustvely devoted to it,
In the way described here.  In order to gel
gradually accustomed to such a strict mental
disciphne, one may begin with a day or two
(weekend), extend 1t to a week, and increase
the period up to one’s opportunity to do so.
Such a time of strict training will be a strong
impetus to a regular continuation of the
practice during one’s normal life.

If one’s circumstances of life are such that
even on days of sirict practice, social contact
cannot bc entirely avoided, onc may, for that
ttime, deliberately and mindfully put aside the
practice and be satisiicd with an attitude of
general mindfulness (e.g. Clear Comprchen-
sion In speaking). After one has regained
ong’s privacy, one should, in the same
deliberate and nmundful way. resume the
practice, ‘just as onc takes up again a piece

of luggage that one has temporarily put
down’ (Commentary).

In the living conditions of a modern city,
however. 1t may sometimes be difficult, or
even impossible, to make suitable arrange-
ments for a period of strict practice, even
with the limitations and adjustments suggest-
ed. The question was therefore put to the
Meditation Master whether, and to what
extent, progress may be expected if the
practice 1s restiacted to the short time of
leisure allowed by the daily routine, without a
preceding period of strict training. The reply
was that some of the Meditation Master’s
lay pupils had practised in that manner,
while pursuing their professions and had
partly obtained good results. But progress,
as far as the specific Buddhist aspect of the
practice is concerned, will be slower and more
difhcult. and will also depend on the capac-
ittes and persistence of the individual. Very
regular practice 1s imperative, under such
circumstances, even though the time at one’s
disposal 1s short. Such restricted practice
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too, will, however, in no way lack beneficial
results for a gencral development of mind, as
indicated in the main body of this book; and
these results, again, will be conducive to
further progress.

For such a restricted way of practice, and
also for its continuation after strict training,
the programme outlined here, will have to be
adapted to circumstances. (1) The place of
general (all-day) mindfulness will have to be
taken by aspiring to a maximum level of
mindfulness, circumspection and restraint,
during the whole day, adapted to the demands
of professional and domestic life. Again,
during working hours, one will be able,
even for seconds, to direct one’s attention
to the postures or to breathing; and
the work itself will be benefited by 1it.
(2) To the practice with the primary and
secondary objects one should devote all time
available for privacy, at the early morning
hours and at night. When beginning with
systematic practice, one may, for a short
time and to the extent possible, dispense with
any other private pursuits (including reading,
etc)., and restrict social contact to the
minimum. This may serve as a substitute
for the initial period of strict and exclusive

practice.

When pursuing the practice of Mindfulness
in one’s normal environment, one should do
it as unobtrusively as possible, for spiritual
as well as practical reasons. The practice of
Mindfulness and Clear Comprehension
should show itself in its fruits, and not in
any outward behaviour that may appear
unusual to others. One may make the
choice of one’s regular exercise accordingly,
and reserve other practices for occasions

affording privacy.

II. THE PLACE OF THE METHODICAL PRAC-

TICE OF SATIPATTHANA WITHIN THE SYSTEM
OF BUDDHIST MEDISATION

. The system of Buddhist meditation
divides into two great parts: (a) the Develop-
ment of Tranquillity (samatha-bhavana) and
(b) the Development of Insight (vipassana-
bhavana).

(a) The Development of Tranquillity aims
at the full concentration of mind, attained in
the meditative Absorptions ( jhana). These
Absorptions are gained, in different degrees,
by the systematic practice of any of the 38
traditional ‘subjects of meditation, conducive
to Tranquillity’ (samatha-kammatthana).

Through the high degree of mental unification
and stiliness attained in these Absorptions,
the fivefold sense perception is temporarily
obliterated, and conceptual and discursive
thought, being weak in the first stage of
Absorption, is completely absent in the
following stages. From the latter fact alone
it can be gathered that, in the Buddha’s
teaching, the Development of Tranquillity or
the meditative Absorptions, are only means
to an end, and cannot lead, by themselves, to
the highest goal of liberation which is attain-
able only through Insight. After rising from
these states of Absorption, the meditator is
threrefore advised to continue his meditation
with the Development of Insight.

(b) The Development of Insight—Here the
mental phenomena present in the Absorption
and the bodily processes on which they are
based, are analyzed and viewed in the
light of the Three Characteristics That
procedure, adopted 1in Buddhist meditation,
serves as a safeguard against speculative
or phantastic interpretation of meditative
experience. The degree of concentration,
attainable in, and necessary for, successful
practice of Insight is called Access-or Neigh-
bourhood-Concentration (upacara-samadhi).
Here, thought-conception and discursive
thinking retain their full strength, but owing
to the mental concentration achieved, they
are not easily diverted to a multiplicity of
objects, but pursue steadily and efficiently the
courses set for them.

It 1s the combined practice of Tranquillity
and Insight which is most frequently describ-
ed in the Buddhist scriptures. But we meet
also, and not at all rarely, with a method
which, in later terminology, is called the
practice of Bare Insight (sukkha-vipassana).
i.e. the direct and exclusive meditative
practice of this, without a previous attainment
of the Absorptions. The Satipatthana
Method described here, and the directions of
practice outlined in the preceding pages,
belong to that category of Bare Insight.

One of the classic scriptural references to
the method of Bare Insight is the Susima
sutta (Samyutta Nik. XII, No. 70). There
the monks who, by that method, had attained
to Liberation (arahatta. holiness) speak of
themselves as ‘liberated by wisdom’ ( parifia-
vimutta), explained in the commentary as
‘without the Absorptions, by Bare Insight’.
There are numerous other instances in the
Discourses where the Buddha gives”various



methods of direct attainment to the highest
goal, by Insight alone, without recourse to the

Absorptions (e.g. Samy. Nik XXXV, 152).

Leaving aside characters who, by nature,
strongly incline to that approach of Bare
Insight, there 1s no doubt that the method to
be preferred is that in which the attainment
of the Absorptions precedes the systematic
practice of Insight. In the Absorptions, the
mind attains a very high degree of concentra-
tion, purity and calm, and reaches deep down
into the subconscious sources of intuition.
With such a preparation, the subsequent
period of Insight-practice is likely to bring
quicker and steadier results. Therefore he
who has good reason to believe that he 1s
able to make fairly quick progress on the
road, is certainly well advised to select a
‘primary subject of meditation’ (mila-kam-
matthana) that is conducive also to the attain-
ment of the Absorptions, e.g. the Mindfulness
on Breathing.

Yet, we have to face the fact that, in this
hectic and noisy age of ours, the natural
quietude of mind, the capacity for higher
degrees of concentration, and the requisite
external conditions to cultivate both, have

greatly decreased, compared with the days of

old. This holds good not only for the West,
but also, though in a lesser degree, for the
East, and even for a not inconsiderable
section of Buddhist monkhood. The
principal external conditions required for
cultivating the Absorptions are seclusion
and noiselessness; and these are very rare
commodities nowadays. In  addition,
environment and education have produced
an increasing number of those types who
will naturally be more attaracted by, and
adapted, to the direct Development of Insight.

Under such would

circumstances, it

amount to a neglect of promising roads of

progress if one were to insist rigidly on an
exclusive approach through the Absorptions,
instead of making use of a method emphat-
ically recommended by the Buddha himself:
a method which 1s more easily adaptable to
the current inner and outer conditions, and
yet leads to the aspired goal. To make use
of 1t, will be a practical application of the
Clear Comprehension of Suitability.

While repeated failures to make progress
on the road of Tranquillity (sometimes due
to unfayourable external conditions) will
tend to discourage the meditator, the com-
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paratively quick initial results obtainable
through the Development of Insight will
mean encouragement and a powerful stimulus
to unremitting effort. In addition if Access-
Concentration has once been gained through
the meditative development of Insight,
the chances of attaining to the full con-
centration of the Absorptions are con-
siderably enhanced for those who aspire
after it.

These reasons of practicability referred to
here, will certainly have contributed to the
fact that satipatthana has obtained such a
strong hold on the minds of many in modern
Burma. The singleminded application to the
Way of Mindfulness and the enthusiastic
propagation of it, by Burman devotees, are
based on the conviction conveyed by personal
experience. The emphasis which the prac-
tice of satipatthana receives in Burma, and
in the pages of this book, is however, not
meant to be a discouragement or disparagce-
ment of other methods or devices. satipat-
thana would not be the Only Way if it could
not encompass them all.

X X X X X X

The method described in the preceding
‘Instructions’, is based on the first satipat-
thana, the Contemplation of the Body (kaya-
nupassand). The bodily processes selected
here as principal objects of Mindfulness serve
for the systematic development of Insight
throughout the whole practice, from the first
steps of the beginner up to the summit of the
highest goal. The other three Contempla-
tions of satipatthana (feeling, state of mind,
and mental contents) are not taken up in a
systematic way, but are attended to when-
ever their objects occur, either in connection
with the primary and secondary objects or
within the range of general (all-day) mindful-
ness. In that way the whole field of satipat-
thana 1s covered. .,

When mental objects appear in close con-
nection with one of the bodily objects, 1t will
be less difficult to discern their subtle nature.
Owing to their subtlety, they are not taken
separately as objects for the systematic
development of Insight, as this promises
success only in the case of those meditators
who have attained to the Absorptions

(jhana).

The emphasis on the Contemplation of the
Body 1s supported by utterances of the
Buddha in his Discourses, as well as by the
commentarnal tradition.
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It was said by the Enlightened One:

‘Whosoever, O monks, has developed and
frequently practiced mindfully on the body,
included for him therein are all beneficial
things conducive to wisdom’ (Majjh. 119,
(Kayatatasati Sutta).

‘If the body is unmastered (by meditation;
abhavito), the mind will be unmastered; if
the body is mastered, the mind is mastered’
(Maijh. 36, Maha-Saccaka Sutta).

The ‘Path of Purity’ (Visuddhi Magga) says:

‘If, after having attended to the corporeal
processes, one takes up the mental processes,
and they do not present themselves clearly,
the meditator should not abandon the
practice, but should again and again com-
prehend, consider, take up and define just the
corporeal processes. If the corporeal
becomes to him fully distinct, unconfused
and clear, the mental processes which have
that corporeal process as object, will become
clear by themselves'.

‘Since mental processes will become clear
only to one who has grasped the corporeal
with full clarity, any endeavour 1n grasping
the mental processes should be made only
by thoroughly grasping the corporeal, not
otherwise...... If one proceeds thus, the
practice of one’s subject of meditation
(kammatthana) will come to growth, develop-
ment and maturity’.

X X X X X X

A few explanatory words will be appro-
priate here, concerning the ‘primary object’
(abdominal movement), introduced by the
Venerable U Sobhana Mahathera. It may
be objected that this practice is not found 1n
the Satipatthana Sutta, nor 1n other texts.
But it shares that circumstance with many
other physical and mental processes which
likewise are not expressly ymentioned 1n the
scriptures, but belong nevertheless to the all-
comprehensive domain of mindfulness.
Our ‘primary object’ may, however, well be
included in the passage of the Discourse,
saying, ‘just as his body 1s disposed, so he
understands 1t’, or, alternatively, i1n the
section of the Six Sense Bases, ‘he understands
the organ of touch and tactual objects’.

How that exercise came to be introduced,
together with the spirit in which 1t 1s offered
by the Meditation Master, has been very
aptly expressed by a lay disciple in Burma.
‘This exercise has not been “invented” by the

Meditation Master, it was not arbitrarily or
deliberately “‘devised’”. It was rather so that
the bodily processes concerned did not escape
his attention’. Having found attention to
it helpful, he cultivated it and recommended
it to others. It has no ‘mystic significance’,
but 1s just a simple and sober fact of our
bodily existence like many others. But, by
patient application, one may make it reveal
what 1t has to tell, and give it a chance to
kindle the flame of penetrative Insight. This
exercise has a number of definite advantages
which will find confirmation through actual
practice: the movement of the abdomen, like
breathing, is an automatic process, and is
constantly present; being a movement, it
gives opportunity for many observations
conducive to Insight; it is, and remains, rather
‘coarse,” which is an advantage for the
practice of Insight, while breathing, in the
advanced stages of the practice of Andpdna-

sati, tends to become more and more subtle
and delicate.

APPENDIX B

THE FOUNDATIONS OF MINDFUL-
NESS

Thus have I heard. At one time the
Buddha was living among the Kurus, at
Kammasadamma, a market-town of the Kuru
people.

There the Buddha addressed the monks
thus: ‘Monks’, and they replied to him,
“Venerable Sir’. The Buddha spoke as
follows:—

‘This 1s the only way, monks, for the
purtfication of beings, for the over-
coming of sorrow and misery, for
the destruction of pain and grief, for
reaching the right path, for the
attainment of Nibbana, namely the
four Foundations of Mindfulness’.

What are the four? Here, monks, a
monk lives contemplating the body in the
body, ardent, clearly comprehending and
mindful, having overcome, in this world,
covetousness and grief; he lives contemplat-
ing feelings 1n feelings, ardent, clearly com-
prehending, and mindful, having overcomé,
in this world, covetousness and grief; he lives
contemplating consciousness In conscious-
ness, ardent, clearly comprehending and
mindful, having overcome, in this world,
covetousness and grief; he lives contemplat-
ing mental objects in mental object§, having



overcome, in this world, covetousness and
grief.

I. THE CONTEMPLATION ON THE BODY

1. Mindfulness on Breathing

And how, monks, does a monk live con-
templating the body in the body ?

Here, monks, a monk, having gone to the
forest, to the foot of a tree, or to an empty
place, sits down cross-legged, keeps his body
erect and mindfulness alert.

Mindful he breathes in, and mindful he
breathes out. Breathing in long, he knows,
‘I breathe in long’, breathing out long, he
knows, ‘I breathe out long’; breathing in
short,heknows, ‘I breathe in short’, breathing
out short he knows, ‘I breathe out short’,

‘Experiencing the whole (breath-) body,
I shall breathe in’, thus he trains himself.
‘Experiencing the whole (breath-) body, I
shall breathe out’, thus he trains himself.
‘Calming the activity of the body, I shall
breathe in’, thus he trains himself. ‘Calm-
ing the activity of the body, I shall breathe
out’, thus he trains himself.

Just as a clever turner or turner’s
apprentice, turning long, knows: ‘I turn

long’, or, turning short, knows: ‘I turn-

short’, just so a monk, breathing in long,
knows, ‘I breathe 1n long’, or, breathing out
long, knows, ‘I breathe out Ilong’, or,
breathing 1n short, knows, ‘I breathe in
short’, or, breathing out short, knows, ‘I
breathe out short’. ‘Experiencing the whole
body, I shall breathe in’, thus he trains
himself. ‘Experiencing the whole body, I
shall breathe out; thus he trains himself.
‘Calming the activity of the body, 1 shall
breathe in’, thus he trains himself. ‘Calming
the activity of the body, I shall breathe out’,
thus he trains himself.

Thus he lives contemplating the body in
the bedy internally, or he lives contemplating
the body in the body externally, or he lives
contemplating the body in the body, internal-
ly and externally. He lives contemplating
origination-factors in the body, or he lives
contemplating dissolution-factors 1n the
body, or he lives contemplating origination-
and dissolution-factors7 in the body. Or his
mindfulness is established with the thought:
‘The body exists’, to the extent necessary
just for knowledge and mindfulness, and he
lives independent, and clings to naught in
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the world. Thus also, monks, a monk lives
contemplating the body in the body.

2. The Postures of the Body

And further, monks, a monk knows when
he is going, ‘I am going’, he knows when he
is standing, ‘I am standing’; he knows when
he is sitting, ‘I am sitting’; he knows when he
is lying down, ‘I am lying down’; or just as
his body 1s disposed so he knows it.

Thus he lives contemplating the body 1n
the body internally, or he lives contemplating
the body in the body externally, or he lives
contemplating the body in the body internally:
and externally. He lives contemplating
origination-factors in the body, or he lives
contemplating dissolution-factors in the body,
or he lives contemplating origination- and
dissolution-factors in the body. Or his
mindfulness 1s established with the thought:
‘The body exists’, to the extent necessary
just for knowledze and mindfulness, and he
lives independent, and clings to naught in the
world. Thus also, monks, a monk lives
contemplating the body in the body.

3. Mindfulness with Clear Comprehension

And further, monks, a monk, in going
forwards and in going backwards, applies
clear comprehension; in looking straight on
and in looking away, he applies clear com-
prehension; in bending and in stretching, he
applies clear comprehension; in wearing
robes and bowl, he applies clear com-
prehension; in eating, drinking, chewing
and savouring, he applies clear comprehen-
sion; in defecating and urinating, he
applies clear comprehension; in walking, 1n
standing; in sitting, infallingasleep. in waking,
in speaking and in keeping silence, he applies
clear comprehension.

Thus he lives contemplating the body in
the body interaally, or he lives contemplating
the body in the body externally, or he lives
contemplating the body in the body internally
and externally. He Ilives contemplating
origination-factors in the body, or he lives
contemplating dissolution-factors in the body,
or he lives contemplating origination- and
dissolution-factors in the body. Or his
mindfulness 1s established with the thought.
“The body exists’, to the extent necessary
just for knowledge and mindfulness, and he
lives 1ndependent, and clings to naught in the
world. Thus also, monks, a monk lives
contemplating the body in the body.
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4. The Reflection on the Repulsiveness of the
Body

And further, monks, a monk reflects on this
very body enveloped by the skin and full of
manifold impurity, from the soles up, and
from the top of the head down, thinking
thus: ‘There are in this body: hair of the head,
hair of the body, nails, teeth, skin, flesh;
sinews, bones, marrow, kidney, heart, liver
pleura, spleen, lungs, bowels, intestines,
mesentery, faeces, bile, phlegm, pus, blood,
sweat, solid fat, liquid fat, saliva, mucus,
synoval fluid, urine’.

Just as if, monks, there were a basket with
two openings, full of various kinds of grain,
namely, hill-paddy, paddy, green-gram, cow-
pea, sesamum, rice; and a man with sound
eyes, having opened it, should reflect thus:
‘This s hill-paddy; this is paddy; this is green-
gram; this 1s cow-pea; this 1s sesamum; this is
rice’. In the same way, monks, a monk
reflects on this very body enveloped by the
skin and full of manifold impurity, from the
soles up, and from the top of the hcad
down, thinking thus: ‘There are 1n this body:
hair of the head, hair of the body, nails, teeth,
skin, flesh, sinews, bones, marrow, kidney,
heart, hver, pleura, spleen, lungs, bowels,
intestines, mesentery, faeces, bile, phlegm,
pus, blood, sweat, solid fat, liquid fat, saliva,
mucus, synovial fluid, urine’.

Thus he lives contemplating the body in the
body internally, or he lives contemplating the
body in the body externally, or he lives con-
templating the body 1n the body internally
and externally. He lives contemplating
origination-factors in the body, or he lives
contemplating dissolution-factors in the body,
or he hves contemplating origination- and
dissolution-factors in the body. Or his
mindfulness 1s established with the thought:
‘The body exists’, to the extent necessary just
for knowledge and mindfulngss, and he lives
independent, and clings to naught in the
world. Thus also, monks, a monk lives
contemplating the body in the body.

5. The Reflection on the Material Elements

And further, monks, a monk reflects on
this very body according as it is placed or
disposed, by way of the material elements:
‘There are, 1n this body, the element of earth,
the element of water, the element of fire, the
clement of wind’.

Just as 1f, monks, a clever cow-butcher or a
cow-butcher’s apprentice, having slaughtered

a cow and divided it into portions, shoula pbe
sitting at the junction of four high-roads, in the
same way, a monk reflects on this very body,
according as 1t 1s placed or disposed, by
way of the material elements: ‘There are, in
this body, the element of earth, the element

of water, the element of fire, the element of
wind’.

Thus he lhives contemplating the body in
the body internally, or he lives contemplating
the body 1n the body externally, or he lives
contemplating the body in the body internally
and externally. He lives contemplating
origination-factors in the body, or he lives
contemplating dissolution-factors in the body,
or he lives contemplating origination- and
dissolution-factors in the body. Or his
mindfulness 1s established with the thought:
‘The body exists’, to the extent necessary just
for knowledge and mindfulness, and he lives
independent, and clings to naught in the
world. Thus also, monks, a monk lives
contemplating the body in the body.

6. The nine Cemetery Contemplations

(1) And further, monks, as if a monk sees a
body dead one, two, or three days; swollen,
blue and festering, thrown in the charnel
ground, he then applies this perception to his
own body thus: ‘Verily, this body of mine,
too, 1s of the same nature, it will become like
that and will not escape it’.

Thus he lives contemplating the body in
the body internally, or he lives contemplating
the body 1n the body externally, or he lives
contemplating the body in the body internally
and externally. He lives contem-
plating origination-factors 1n the body,
or he lives contemplating dissolution-factors
in the body, or he lives contemplating dissolu-
tion-factors in the body, or he lives contemp-
plating origination-and dissolution-factors in
the body. Or his mindfulness i1s estab-
lished with the thought: ‘The body exists’,
to the extent necessary just for knowledge
and mindfulness, and he lives independent,
and clings to naught 1n the world. Thus
also, monks, a monk lives contemplating the
body in the body.

(2) And further, monks, as if a monk sees
a body thrown in the charnel ground, being
eaten by crows, hawks, vultures, dogs,
jackals or by different kinds of worms, he
then applies this perception to his own body
thus: ‘Verily, this body of mine, too, 1s of the



same nature, 1t will become like that and will
not escape 1t’.

Thus he lives contemplating the body in the
body internally......

(3) And further, monks, as if a monk sees a
body thrown i1in the charnel ground and
reduced to a skeleton with (some) flesh and
blood (attached to it), held together by the
tendons, he then applies this perception to
his own body thus: ‘Verily, this body of mine,
too, 1s of the same nature. it will become
like that and will not escape it.

Thus he lives contemplating the body in
the body internally ......

(4) And further, monks, as if a monk sees
a body thrown in the charnel ground and
reduced to a skeleton, blood-besmeared and
without flesh, held together by the tendons, he
then applies this perception to his own body
thus: ‘Verily, this body of mine, too, is of the
same nature, 1t will become like that and
will not escape 1t’.

Thus he lives contemplating the body in
the body internally ......

(5) And further, monks, as if a monk sees
a body thrown in the charnel ground and
reduced to a skeleton without flesh and
blood, held together by the tendons, he then
applies this perception to his own body thus:
‘Verlly, this body of mine, too, is of the same
nature, it will become like that and will not
escape 1t’.

Thus he lives contemplating the body in
the body internally ......

(6) And further, monks, as if a monk sees
a body thrown in the charnel ground and
reduced to disconnected bones, scattered in
all directions—here a bone of the hand, there
a bone of the foot, a shin bone, a thigh bone,
the pelvis, spine and skull,—he then applies
this perception to his own body thus: ‘Verily,
this body of mine, too, is of the same nature,
it will become like that and will not escape it’.

Thus he lives contemplating the body i1n
the body internally ......

(7) And further, monks, as if a monk sees a
body thrown in the charnel ground, reduced
to bleached bones of conch-like colour ......

(8) ... reduced to bones, more than a year
old, lying in a heap ......

(9) ... .reduced to bones gone rotten and
become dust, he then applies this perception
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to his own body thus: ‘Verily, this body of
mine, too, 1s of the same nature, it will
become like that and will not escape it’.

Thus he lives contemplating the body in
the body internally, or he lives contemplating
the body in the body externally, or he lives
contemplating the body in the body internally
and externally. He lives contemplating
origination-factors in the body, or he lives
contemplating dissolution-factors in the body
or he lives contemplating origination-and
dissolution-factors in the body. Or his mind-
fulness 1s established with the thought:
‘The body exists’, to the extent necessary just
for knowledge and mindfulness, and he lives
independent, and clings to naught in the
world. Thus also, monks, a monk lives con-
templating the body in the body.

And how, monks, does a monk live con-
templating feelings in feelings?

Here, monks, a monk when experiencing
a pleasant feelling knows, ‘I experience a
pleasant feeling’; when experiencing a painful
feeling he knows, ‘I experience a painful
feeling’; whenexperiencing a neither-pleasant-
nor-painful feeling, he knows, ‘I experience a
neither-pleasant-nor-painful feeling’. When
experiencing a pleasant worldy feeling, he
knows, ‘I experience a pleasant worldly
feelingZ when experiencing a pleasant
spiritual feeling, he knows, ‘I experience a
pleasant spiritual feeling’; when experiencing
a painful worldly feeling, he knows, ‘I ex-
perience a painful worldly feeling’; when ex-
periencing a painful spiritual feeling, he
knows, ‘I experience a painful spiritual
feeling’; when experiencing a neither-pleasant
-nor-painful worldly feeling, he knows, ‘I
experience a neither-pleasant-nor-painful
worldly feeling’ ; when experiencing a neither-
pleasant-nor-painful spiritual feeling, he
knows, ‘I experience a neither-pleasant-nor-
painful spiritual feeling’.

Thus he lives contemplating feelings in
feelings internally, or he lives contemplating
feelings in feelings externally, or he lives con-
templating feelings in feelings internally and
externally. He lives contemplating origina-
tion-factors 1n feelings, or he lives contem-
plating dissolution-factors in feelings, or he
lives contemplating origination-and dissolu-
tion-factors in feelings. Or his mindful-
ness is established with the thought, ‘Feeling
exists’, to the extent necessary just for knowl-
edge and mindfulness, and he lives
independent, and clings to naught in the
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world. Thus, monks, a monk lives con-
templating feelings in feelings.

II1I. THE CONTEMPLATION OF CONSCIOUSNESS

And how, monks, does a monk live con-
templating consciousness 1n consciousness?

Here, monks, a monk knows the conscious-
ness with lust, as with lust: the consciousness
without lust, as without lust; the conscious-
ness with hate, as with hate; the consciousness
without hate, as without hate; the conscious-
ness with ignorance, as with ignorance; the
consciousness without ignorance, as without
ignorance; the shrunken state of conscious-
ness as the shrunken state; the distracted
state of consciousness as the distracted
state; the developed state of consciousness
as the developed state; the undeveloped
state of consciousness as the undeveloped
state: the state of consciousness with some
other mental state superior to it, as the
state with something mentally higher;
the state of consciousness with no other
mental state superior to it, as the state with
nothing mentally higher; the concentrated
state of conscitousness as the concentrated
state; the unconcentrated state of con-
sciousness as the unconcentrated state; the
freed state of consciousness as the freed
state; and the unfreed state of consciousness
as the unfreed.

Thus he lives contemplating consciousness
in consciousness internally, or he lives con-
templating consctousness In consciousness
externally, or he lives contemplating con-
sciousness in consciousness internally and
externally. He lives contemplating origina-
tion-factors in consciousness, or he lives con-
templating dissolution-factors in conscious-
ness, or he lives contemplating origination-
and dissolution-factors in consciousness.
Or his mindfulness 1n established with the
thought, ‘Consciousness eyists’, to the extent
necessary just for knowledge and mindfulness,
and he lives independent, and clings to naught
in the world. Thus, monks, a monk
lives contemplating  consciousness in
CONsciousness.

V. THE CONTEMPLATION ON MENTAL
OBJECTS

1. The five Hindrances

And how, monks, does a monk live con-
templating mental objects in mental objects?

Here, monks, a monk lives contemplating
mental objects in the mental objects of the
five hindrances.

How, monks, does a monk live contemplat-
ing mental objects in the mental objects of the
five hindrances?

Here, monks, when sense-desire 1s present,
a monk knows, ‘There is sense-desire in me’,
or when sense-desire 1s not present, he knows,
‘There 1s no sense-desire in me’. He knows
how the arising of the non-arisen sense-desire
comes to be; he knows how the abandoning
of the arisen sense-desire comes to be; and
he knows how the non-arising in the future of
the abandoned sense-desire comes to be.

When anger is present, he knows, ‘There is
anger 1n me’, or when anger 1s not present, he
knows, ‘There is no anger in me’. He knows
how the arising of the non-arisen anger comes
to be; he knows how the abandoning of the
arisen anger comes to be; and he knows how
the non-arising in the future of the abandoned
anger comes to be.

When sloth and torpor are present, he
knows, ‘There are sloth and torpor 1n me’, or
when sloth and torpor are not present, he
knows, ‘There is no sloth and torpor in me’.
He knows how the arising of the non-arisen
sloth and torpor comes to be; he knows how
the abandoning of the arisen sloth and torpor
comes to be; and he knows how the non-
arising in the future of the abandoned sloth
and torpor comes to be.

When agitation and scruples are present,
he knows, ‘There are agitation and scruples
in me’, or when agitation and scruples are not
present, he knows, ‘There is no agitation and
scruplesin me’. He knows how the arising of
the non-arisen agitation and scruples comes
to be; he knows how the abandoning of the
arisen agitation and scruples comes to be;
and he knows, how the non-arising in the
future of the abandoned agitation and
scruples comes to be.

When doubt 1s present, he knows, ‘There
is doubt in me’. or when doubt 1s not present,
he knows, ‘There is no doubt in me’. He
knows how the arising of the non-arisen
doubt comes to be:; he knows how the
abandoning of the arisen doubt comes to be;
and he knows how the non-arising in the
future of the abandoned doubt comes to be.

Thus he lives contemplating mental objects
in mental objects internally, or he lives con-
templating mental objects in mental objects
externally, or he lives contemplating mental
objects In mental objects interrally and
externally. He lives contemplating origina-



tion-factors in mental objects, or he lives
contemplating origination-and dissolution-
factors in mental objects. Or his mindful-
ness 1s established with the thought,‘Mental
objects exist’, to the extent necessary just for
knowledge and mindfulness, and he lives
independent, and clings to naught in the
world. Thus also, monks, a monk lives
contemplating mental objects in the mental
objects of the five hindrances.

2. The five Aggreates of Clinging

And further, monks, a monk lives contem-
plating mental objects in the mental .objects

of the five aggregates of clinging.

How, monks, does a monk live contemplat-
ing mental objects in the mental objects of

the five aggregates of clinging?

Here, monks, a monk thinks, ‘Thus 1is
material form; thus is the arising of material
form; and thus i1s the disappearance of
material form. Thus is feeling; thus i1s the
arising of feeling; and thus is the disap-
pearance of feeling. Thus is perception; thus
is the arising of perception; and thus is the
disappearance of perception. Thus are the
formations; thus is the arising of the forma-
tions; and thus is the disappearance of the
formations. Thus is consciousness; thus 1s
the arising of consciousness; and thus 1s the

disappearance of consciousness’.

Thus he lives contemplating mental objects
in mental objects internally, or he lives con-
templating mental objects in mental objects
externally, or he lives contemplating mental
objects in mental objects internally and ex-
ternally. He lives contemplating origination
factors in mental objects, or he lives contem-
plating dissolution-factors in mental objects,
or he lives contemplating origination-and
dissolution-factores in mental objects. Or
his mindfulness is established with the
thought, ‘Mental objects exist’, to the extent
necessary just for knowledge and mindful-
ness, and he lives independent, and clings to
naught in the world. Thus also, monks, a
monk lives contemplating mental objects 1n
the mental objects of the five aggregates of

clinging.
3. The six internal and the six external Sense-
bases

And further, monks, a monk lives contem-
plating mental objects in the mental objects
of the six internal and the six external sense-

bases.
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How, monks, does a monk live contem-
plating mental objects in the mental objects of
the six Internal and the six external sense-
bases ?

Here, monks, a monk knows the eye, knows
visual forms, and knows the fetter that arises
dependent no both (eye and forms); he
knows how the arising of the non-arisen fetter
comes to be; he knows how the abandoning
of the arisen fetter comes to be; and he knows
how the non-arising in the future of the
abandoned fetter comes to be.

He knows the ear, knows sounds and
knows the fetter that arises dependent on
both; he knows how the arising of the non-
arisen fetter comes to be; he knows how the
abandoning of the arisen fetter comes to be;
and he knows how the non-arising in the
future of the abandoned fetter comes to be.

He knows the nose and smells, and knows
the fetter that arises dependent on both, he
knows how the arising of the non-arisen fetter
comes to be; he knows how the abandoning
of the arisen fetter comes to be: and he knows
how the non-arising in the future of the aban-
doned fetter comes to be.

He knows the tongue, knows tastes and
knows the fetter that arises dependent on
both; he knows how the arising of the non-
arisen fetter comes to be; he knows how the
abandoning of the arisen fetter comes to be;
and he knows how the non-arising in the
future of the abandoned fetter comes to be.

He knows the body, knows tactual objects,
and knows the fetter that arises dependent on
both; he knows how the arising of the non-
arisen fetter comes to be; he knows how the
abandoning of the arisen fetter comes to be;
and he knows how the non-arising in the
future of the abandoned fetter comes to be.

He knows the mind, knows mental objects,
and knows the fetter that arises dependent on
both; he knows how the arising of the non-
arisen fetter comes to be; he knows how the
abandoning of the arisen fetter comes to be;
and he knows how the non-arising in the
future of the abandoned fetter comes to be.

Thus, monks, the monk lives contemplat-
ing mental objects in mental objects internal-
ly, or he lives contemplating mental objects in
mental objects externally, or he lives contem-
plating mental objects in mental objects
internally and externally. He lives contem-
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plating origination-factors in mental objects,
or he lives contemplating dissolution factors
in mental objects, or lives contemplating
origination-and dissolution-factors in mental
objects. Or his mindfulness 1s established
with the thought, ‘Mental objects exist’, to
the extent necessary just for knowledge and
mindfulness, and he lives independent, and
clings to naught in the world. Thus,
monks, a monk lives contemplating mental
objects in the mental objects of the six
internal and the six external sense-bases.

4. The seven Factors of Enlightenment

And further, monks, a monk lives contem-
plating mental objects in the mental objects
of the seven factors of enlightenment.

How, monks, does a monk live contem-
plating mental objects in the mental objects
of the seven factors of enlightenment ?

Here, monks, when the enlightenment-
factor of mindulness 1§ present, the monk
knows, ‘The enlightenment-factor of mind-
fulness is in me’; or when the enlightenment-
factor of mindfulness i1s absent, he knows,
‘The enlightenment-factor of mindfulness 1s
not in me’; and he knows how the arising of
the non-arisen enlightenment-factor of mind-
fulness comes to be, and how perfection 1n
the development of the arisen enlightenment-
factor of mindfulness comes to be.

When the enlightenment-factor of the
investigation of mental objects 1s present, he
knows, ‘The enlightenment factor of the in-
vestigation of mental objects 1s in me’; when
the enlightenment factor of the investigation
of mental objects is absent, he knows, ‘The
enlightenment-factor of the investigation of
mental cbjects is not in me’; and he knows
how the arising of the non-arisen enlighten-
ment-factor of the investigation of mental
objects comes to be, and how perfection in
the development of the arisen enlightenment-
factor of the investigation of mental objects
comes to be.

When the enlightenment-factor of energy is
present, he knows, ‘The enlightenment-factor
of energy is in me’; when the enlightenment-
factor of energy is absent, he knows,
“The enlightenment-factor of energy is not
in me’; and he knows how the arising of the
non-arisen enlightenment-factor of energy
comes to be, and how perfection in the
development of the arisen enlightenment-
factor of energy comes to be.

When the enlightenment-factor of joy is
present, he knows, ‘The enlightenment-factor
of joy is in me’; when the enlightenment-
factor of joy 1s absent, he knows, ‘The
enlightenment-factor of joy is not in me’; and
he kncws how the arising of the non-arisen
enlightenment-factor of joy comes to be, and
how perfection 1n the development of the

arisen enlightenment-factor of joy comes to
be.

When the enlightenment-factor of tran-
quillity 1s present, he knows ‘The enlighten-
ment-factor of tranquillity is in me’; when
the enlightenment-factor of tranquillity is
absent, he knows, ‘The enlightenment-factor
of tranquillity is not in me’; and he knows
how the arising of the non-arisen enlighten-
ment-factor of tranquillity comes to be, and
how perfection in the development of the
arisen enlightenment-factor of tranquillity
comes to be.

When the enlightenment-factor of concen-
tration 1s present, he knows, ‘The enlighten-
ment-factor of concentration is in me’; when
the enlightenment-factor of concentration is
absent, he knows, ‘The enlightenment-factor
of concentration is not in me’; and he knows
how the arising of the non-arisen enlighten-
ment-factor of concentration comes to be,
and how perfection in the development of the
arisen enlightenment-factor of concentration
comes to be.

When  the enlightenment-factor of
equanimity 1s present, he knows, ‘The
enlightenment-factor of equanimity is in
me’; when the enlightenment-factor of
equanimity 1is absent, h= knows, ‘The
enlightenment-factor of equanimity is not
in me’; and he knows how the arising of
the non-arisen enlightenment-factor of
equanimity comes to be, and how perfection
in the development of the arisen enlighten-

ment-factor of equanimity comes to be.

Thus he lives contemplating mental objects
in mental objects internally, or he lives con-
templating mental objects in mental objects
externally, or he lives contemplating mental
objects 1n mental objects internally and
externally. He lives contemplating origina-
tion-factors in mental objects, or he lives
contemplating dissolution-factors in mental
objects, or he lives contemplating origination-
and dissoution-factors in mental objects.
Or his mindfulness is established with the
thought, ‘Mental objects exist’, to the



extent necessary just for knowdge and mind-
fulness, and he lives independent, and clings
to naught in the world. Thus, monks, a
monk lives contemplating mental objects in

the mental objects cf the seven factors of
enlightenment.

5. The four Truths

And further, monks, a monk lives contem-

plating mental objects in the mental objects
of the four truths.

How, monks, does a monk live contemplat-

ing mental objects in the mental objects of
the four truths?

Here, monks, a monk knows, ‘This 1is
suffering’, according to reality; he knows,
“This 1s the origin of suffering’; according to
reality; he knows, ‘This 1s the cessation of
suffering’, according to re. lity; h=s knows,
“This 1s the road leading to the cessation of
suffering’, according to reality.

Thus he lives contemplating mental objects
In mental objects internally, or he lives con-
templating mental objects in mental objects
extrenally, or he lives contemplating mental
objects in mental objects internally and
externally. He lives contemplating origina-
tion-factors in mental objects, or he lives
contemplating dissolution-factors in mental
objects, or he lives contemplating origination-
and dissolution-factors in mental objects.
Or his mindfulness is established with the
thought, ‘Mental objects exist’ to the extent
necessary just forknowledge and mindfulness,
and he lives independent, and clings to naught
in the world. Thus, monks, a monk hves

contemplating mental objects 1n the mental
objects of the four truths.

Verily, monks, whosoever practises these
four Foundations of Mindfulness in this
manner for seven years, then one of two
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results may be expected by him: Highest
Knowledge (Saintship) here and now, or
it some remainder of clinging is yet present,
the state of Non-returning.

O monks, let alone seven years. Should
any person practise these four Foundations
of Mindfulness in this manner for six years...
for five years... four years... three years...
two years... one year, then one of two results
may be expected by him: Highest knowledge
here and now, or if soma remainder of

clinging 1s yet present, the state of Non-
returning.

O monks, let alone a year. Should any

person practise these four Foundations of
Mindfulness, 1n this manner, for seven
months...for six monks ... five months... four
months ... three months ... two months ... a
month ... half a month, then one of two
results may be expected by him: Highest
Knowledge here and now, or if some remain-

der of clinging i1s yet present, the state of
Non-returning.

O monks, let alone half a month. Should

any person practise these four Foundations
of Mindfulness 1n this manner for a week,

then one of two results may be expected
by him: Highest Knowledge here and now,
or 1f some remainder of clinging 1s yet
present, the state of Non-returning.

Because of this was it said: ‘This is the only
way, monks, for the purification of beings,
for the overcoming of sorrow and misery for
the destruction of pain and grief, for reaching
the right path, for atheattainment of Nibbdna,
namely the four Foundations of Mindfulness.

Thus spoke the Blessed One. Satisfied

the monks approved of his words.

For perishes the deed of none.

Nay! It becomes his taskmaster:
Both dullard and transgressor see |
Themselves hereafter writhe in pain.

Sutta Nipata 666.




NOTES AND NEWS

TOUR OF VEN. SAYADAW U THITTILA, AGGAMAHAPANDITA
TO WESTERN EUROPE

L

In April this year the Buddhist organisa-
tions of Western Europe had the privilege of
welcoming Ven. Sayadaw U Thittila and
Ven. Pannadipa who had travelled together
from Rangoon as representatives of the
Union of Burma Buddha Sasana Council.
They were met at London Airport by
members of the Ven. Sayadaw’s particular
organisation, the Buddha Study Association
of which he i1s President, and escorted to the
London Buddhist Vihara, 10 Ovington
Gardens, S.W. 3, where Ven. Pandit Sad-

dhatissa Mahathera is in charge.

Ven. Sayadaw U Thittila, being already
well-known over a period of many years in
England and on the continent of Europe, had
a full programme awaiting him concerning
both his work amongst the Burmese residents
and the spectfic organisations depending on
his lectures, advice and instructions for the
work to be undertaken during the coming
year. On the day following the Sayadaw’s
arrival, H.E. the Burmese Ambassador and
his wife invited the Ven. Sayadaw and Ven.
Pannadipa to lunch, after which the Ven.
Bhikkhus chanted the Mertta Sutta and the
Ven. Sayadaw discoursed on Metta, while at
ecach week-end during their stay they were
entertained by personnel of the Burmese
Embassy and of the Burmese Section of the
B.B.C. Gatherings were always celebrated
by the chanting of the Metta Sutia and by
short talks. Frequently the Ven. Bhikkhus
were entertained to lunch by Daw Mya Sein,
the proprietress of the Burma Restaurant,
and the Ven. Sayadaw was taken to his
various appointments in the cars of Mr. and
Mrs. R. Iggleden and Mr. G. Cruikshank.

In the period preceding the Wesak Festival,
Ven. U Thittila spoke in Burmese on the
Burmese Section of the B.B.C. His subject was
“Wesak”. He lectured at the Vihara to the
Buddha Study Association on ““What 1s
Happiness?’, “The Laws of Cause and
Effect”’, and “Rebirth”. For the Abhidham-
ma Study Group he held classes on the
Patthana. At the opening ceremony of the
Wesak celebrations at the Vihara when, 1n the
presence of H.E. Mr. Gunasena de Soysa,

A. A. G. Bennett

High Commissioner for Celyon, Ven. Sad-
dhatissa invited H.E. U Aung Soe, the
Burmese Ambassador in London, to hoist
the Buddhist flag over the building, Ven.
U Thittila, heading a list of distinguished
speakers, discoursed on the significance of
Wesak and all that the terms “Buddha’ and
“Buddhism” imply. In May, on the ‘“East
Asia Calling” Section of the B.B.C., he gave
a talk on “Buddhism” and subsequently
answered a number of questions.

Renewing his contact with the University
of Oxford Buddhist Society, the Ven. Sayadaw
spoke to the group on ‘“Meditation’, return-
ing to conduct a discussion relating thereto.
He addressed the World Congress of Faiths-
23 Norfolk Square, W.2, and the Theoso-
phical Society, Tavistock Square, W.C.2;
his subjects were, respectively, ‘““The Practical
Aspect of Buddhism” and ‘““Buddhist Psy-
chology”. He spoke at the Vihara Sunday
Meeting on ““Causes of Unhappiness”, and
on subsequent days continued his lectures to
the Abhidhamma Group on the Patthana.
For the Buddha Study Association he spoke
on ‘“The Origin of Life”” and on the Paticca
Samuppada. Finally, he addressed the
London Buddhist Society, 58 Eccleston
Square, S.W.I. on “Buddhism 1in Burma”’.

In the interval before proceeding to the
Continent he spent more time in reviewing
the overall position of his organisations in
England and centres of activity which have
recently arisen on the Continent.

This review has confirmed the necessity
of greater continuity in the direction and
personal management 1f the Buddhist organ-
isations which have been the Ven. Sayadaw’s
particular care are to expand as healthy
organisations should. Many years of work
have sown the seeds of success in the expan-
sion of Buddhist teachings, but these cannot
mature unless a Burmese centre should be
established in Western Europe—and the
centre would obviously be in London where
the Sayadaw and the assistant bhikkhus
could live and from which they could work.
Three points are outstanding regarding the



review: (1) that a considerable change of
outlook has occurred during the last few
months and that in the present state of flux of
thought there 1s exceptional opportunity to
attract followers to the Buddhist Teachings,
(2) that there are some students who have
already made sufficient progress in their
studies of Buddhism to be of value to the
movement as a whole if they could continue
them for another few years, (3) that the
demand for headquarters is not for palatial
buildings but for a settled genuine place of
work. The last of the three points is, of
course, that most generally apprectated by
Buddhists in England, for they have raised a
certamn sum of money amongst themselves
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A pply—Maha Bodhit Book Agency,
4-A, Bankim Chatterjee Street,

iiiiiiiiiiiiiiiiiiiii

o2 0% %

*

OUTSTANDING NEW BOOK ON BUDDHISM
PHILOSOPHY AND PSYCHOLOGY IN THE ABHIDHAMMA

Prof. H. V. Guenther, P.H.D.

Prof. Lucknow University
Pp. 403 with charts etc.

This work 1s a very important thesis on Buddhism by an eminent

OPINIONS

A notable contribution to the Abhidhamma Philosophy—Prof. S.
Mookerjee, M.A P.H.D., Director, Nalanda Pali Institute.
A very helptul contribution towards the understanding of Buddhism in
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and are disappointed that the Burmese
authorities have not yet been able to give
substantial help.  Moreover, enquiries have
been received from continental cities which
previously showed no interest in Buddhism,
yet without a headquarters it is impossible
even to deal with the letters. The British
Buddhists, and particularly the members of
the Buddha Study Association, while ex-
pressing their heartfelt gratitude for the visit

of the Ven. Sayadaw U Thittila, do also make
an earnest appecal for substantial help from
the Burmese authorities whereby he may
continue to teach them the Dhamma and
help them to spread it to others.
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CHATTHA SANGAYANA SOUVENIR ALBUM:—234 pages art paper, profusely
illustrated 1 halftone—printed 1in Burmese with COMPLETE ENGLISH
TRANSLATION, a full historical documentation of the Sixth Great International
Buddhist Council. Size 151n. x 10 1n. Board covers, cloth bound. Printed at the
Union Buddha Sasana Council Press, Rangoon. K. 15/75.

CHATTHA SANGAYANA 2500TH BUDDHA JAYANTI CELEBRATIONS :—66 pp.
art paper, profusely illustrated 1in halftone—printed in English, a gist of the larger
Album, Size 7in. x 9 1/2 in. Paper Covers. Printed at the Government Printing
Press, Rangoon. K. 1/-.

BRAHMA-JALA SUTTA (DISCOURSE ON THE SUPREME NET):—26 pp., the
English translation of one of the longest and most important Sermons of the Buddha,
the perfect net to catch all *‘views”, translated by the English Editorial Department,
Union Buddha Sasana Council, with copious notes and appendices. Size 7in. X

9 1/2 in. Paper covers. Printed at the Union Buddha Sisana Council Press, Rangoon.
K. 1/-.

SAMANNAPHALA SUTTA (DISCOURSE ON THE ADVANTAGES OF A SAMANA'’S
LIFE) :—19 pp., English translation of a long and very important Sermon, an
explanation of the Jhanas and the higher powers and the way to Arahatship. Size

71n. X9 1n. paper covers. Printed at the Union Buddha Sasana Council Press,
Rangoon, price K. 1/-.

PRACTICAL BASIC EXERCISES IN SATIPATTHANA VIPASSANA MEDITATION :—
by Aggamahdapandita Bhadanta Sobhana, Maha Thera ( Mahasi Sayadaw ). pp 14.
This forms the introductory instructions to those who come for the ‘ Practice’ to the
Thathana Yeikth3, the leading ¢ Meditation’ Monastery subsidised by the Union
Buddha Sasana Council. Of great interest and help to those who wish some
knowledge of Vipassana and to those who wish to undertake the practice. Size 6 1/2 in.

x 8 in. Paper Covers. Printed at the Union Buaddha Sdsana Council Press, Rangoon.
K, -/25.

PAGODAS OF PAGAN : —by Thiripyanchi U Lu Pe Win, M. A. of Archzological Survey
Ministry of Culture, Union of Burma. A short treatise on the subject by an
outstanding worker in this field. 13 full-page halftone illustrations, 7 pages of reading

matter. Size 6 1/2in. x 8in. Paper Covers. Printed at the Union Buddha Sasana
Council Press, Rangoon. K. 1/-.

HISTORIC SITES AND MONUMENTS OF MANDALAY AND ENVIRONS:—by
Thiripyanchi U Lu Pe Win, M.A., of Arch®ological Survey, Ministry of Culture,
Union of Burma, with 17 full-page halftone illustrations, 8 pages of reading matter.

Size6 1/2 in. x 8 in. Paper Covers. Printed at the Union Buddha Sasana Council
Press, Rangoon. K. 1/-.

THE WORD OF THE BUDDHA :—by the late Venerable Nyanatiloka Mahathera; an
authoritative and concise exposition of the Buddha’s Teaching given very largely in the
Buddha’s own words. This is vitally necessary for the earnest student of Buddhism
who 1s not able to read the original Pali or the Burmese translations. Printed in Ceylon,
eleventh edition, revised and enlarged, paper cover, K. 1/- per copy only.

THE HEART OF BUDDHIST MEDITATION :—Here, too, is an authoritative work. By
Venerable Nyanaponika Mahathera, with foreword by Dr. E. Graham Howe. Gives
an account of the Mental Training which is the Buddha’s * Way of Mindfulness’, in

clear and lucid prose. Printed in Ceylon, second edition. Recently published:—In
card covers, K. 2.50 in Paper cover, K. 2/-.

Union of Burma, Buddha Sasana Cour.cil.
B.S.C.P.—No. 115—21-10-58—1,200.



HELP TO 'SPREAD THE BUDDHA DHAMMA

The low subscription rate by no means covers the cost of
production of ““The Light of the Dhamma” and in publishing this
magazine the Union of Burma Buddha Sasana Council has but one sole

and abiding purpose; the propagation of the Buddha’s Teaching. The
Council has no desire whatsoever to profit financially from the
magazine.

You can help in this Dhammaduta work (Propagation of the

Dhamma) by buying copies for your friends here and by sending copies
abroad.

You can earn Merit and at the same time earn the gratitude of your
friends by subscribing for them for one year or for several years.

We shall be happy to send the magazine direct to them with your
compliments.

May we also enrol you as a friend of “The Light of the
Dhamma’, a friend who will gain us more and more subscribers?
We hope to be able eventually to publish a list of such friends.

THE UNION OF BURMA BUDDHA SASANA COUNCIL
KABA AYE P. O., RANGOON.

SUBSCRIPTION FORM
Please enrol me as a subscriber for............... year/s commencing
with your next i1ssue.
Name (in block letters)...ccovvviiiiiiiiii

A QAT oo ov et

........................................................

SIENAtUTE. .ot iieiiiie i

RATES OF ANNUAL SUBSCRIPTION (INCLUDING POSTAGE)

Burma: Kyats 5/-
India and Ceylon: Rupees 6/-
Malaya : Straits dollars 4.00.

Britain and British Commonwealth Countries: sh.9/- (or sterling
equivalent)

United States of America: $ 1.30.

vTHE LIGHT OF THE DHAMMA, A QUARTERLY MAGAZINE
OF BUDDHISM.



Vol. V.

TO OUR REGULAR
READERS

If you know a friend who would be interested in

“THE LIGHT OF THE DHAMMA?”, perhaps you
would send us his name and address? We will

gladly post a copy to him with your -Compliments.

Published by The Union of Burma Buddha Sasana Council,
Kabd Aye P.O., Rangoon. '

Telegram: *‘BUDHSASANA?”, Rangoon.
Printed at the Buddha Sasana Council Press, Yegu.





