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KESAPUTTIYA SUTTA

(KALAMA-SUTTA)
ANGUTTARA-NIKAYA. Part I — MAHAVAGGA (65),
Translated by the Pali Department, University of Rangoon.

Thus I have heard, On onc occaston the
Bhagava while journeying in the districts of
Kosala with a great number of monks reached
Kesaputta, the market town of the Kalamas.
The Kalamas of Kesaputta heard that the
monk Gotama, a scion of the Sakiya clan
who had gonc forth from the Sikiya family
had arrived at Kesaputta. This high reputa-
tion about the Glorious Gotama had sprung
forth—** Thus the Bhagava is an Arahat,
the Perfectly Fnlightened One, endowed with
knowledge and conduct, One who has gone
well, the knower of the world, the unexcelled
charicteer of men to be tamed, the Master
of gods and men, the Awakened and the
Glorious One. Having realised by himself
through super-knowledge, He has made
known this world together with the worlds
of gods, Maras and Brahmas, together with
the communities of monks and brahmins,
gods and men. He preaches the Dhamma
which is good in the beginning, in the middle
as also in the end, rich in meaning and ex-
pression and the holy practice which is
perfect, complete and pure . ** It would be
good ” they said ‘‘if we could pay a visit
to such an Arahat.”

Then the Kilamas of Kesaputta approach-
cd the Bhagava and having approached
Him, some of them made obeisance to the
Bhagava and took their seats, some having
exchanged words of courtesy and of grestings
with the Bhagava sat down, some took
their seats after extending joined palms
(in adoration) towards the Bhagava, some
announced their names and families while
others remained silent and took their seats.
Having taken their seats the Kialamas of
Kesaputta said to the Bhagava:

2. “Lord, some monks and brahmins
come to Kesaputta. They expound and
explain their own views only, but they cast
aspersion on, despise, treat with contempt
and impair the views of others. Lord, some
other monks and brahmins too happen to
come to Kesaputta and they too expound
and explain their own views, but they cast
aspersion on, despise, treat with contempt
and impair the views of others. Lord, we
have doubt and uncertainty about them—who
indeed among these venerable monks, speak
the truth and who speak falsehood ?”

3. *“Kalamas, it is quite possible for you
to be in doubt and uncertainty. In the case
where therc is room for doubt, uncertainty

has arisen in you.

‘““ Come you, O Kilamas, don’t accept
(views) from hearsay, from what you have
been told, because it is mentioned in the
scriptures, by reason of logic, because of its
method in consideration of the reasoning
(being plauqlble), by tolerating thc views
based on speculation, because of its appear-
ance of p0551b111ty and because ‘*‘our monk
is venerable’, When you Kalamas recalize
by yourself that these views are unwhole-
some, faulty, censured by the wisec and
that 1hey jecad to harm and misery when
practised and observed, then Kalimas, you
should reject them.

4, “What do vou think, O Kalamas?
When greed arises subjectively in a person,
docs it arise for his good or for his harm?”
“ For his harm, Lord.”

‘“ Kalamas, this greedy fellow being over-
come by covetousness and with his mind
being totally under the influence of it, takes
life, commits theft, and adultery, tells lies
and also urges others to do so, and this leads
him to harm and misery for a long time”,
“Quite so, Lord”.

5. *“What do you think, O Kaialimas?
When ill-will arises subjectively in a person,
does it arise for his good or for his harm?”
“For his harm, Lord.”

“ Kalamas, this fellow of ill-will being
overcome by hatred and with his mind being
totally under the influence of it, takes life,
commits theft and adultery, tells lies and also
urges othcrs to do so and this leads him to
harm and misery for a long time”. “Quite
so, Lord”.

6. “What do you think, O Kilamas?
When delusion arises. . ... ”  *“For his
harm, Lord .

¢« Kalamas,
overcome by delusion and. .. ..
so, Lord ™.

7. “What do you think. Kalamas?” “Are
these qualities good or bad?’ ** Bad, Lord.”
‘“ Are they faulty or faultless?” * Faulty,
Lord". ‘ Are they censured or praised by

this deluded fellow being
7 Quite
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the wise?” * Censured by the wice, Lord .”’
“ Do these qualities when carried out and
practised lead to harm and misery or not,
otherwise what else is your view on 1t?”
“ Lord, these gualities when practised and
observed lead to harm and misery. This
is just what it occurs to us ™

€. “This indeed, O Kalamas, 1s what
I have said. Come, Kalamas, don’t accept
(views) from hearsay, from what you have
becn told, because it i1s mentioned in the
scriptures, by reason of logic, in consideration
of the reasoning (being plausible), by tolera-
ting the views based on speculation, because
of its appearance of possibility and because
“Our monk is venerable’. When vyou
Kalamas realise by yourselves that these
qualities are unwholesome, faulty, censured
by the wise and that theyv lead to harm and
misery when practised and observed, then
Kalamas, you should reject them. What |
have said was said with reference to this”,

9. *“ Come, Kalamas, don’t accept (views)
from hearsay—and because “*Our monk is
venerable ’. When, you Kalamas, realise
by yourselves that these qualities are good,
faultless, praised by the wise, and when
practised and observed, lead to good and
happiness, then you should abide in after

acquiring them”.

10, “What do you think, Kalamas? When
generosity (alobha) arises subjectively in a
man, does it arise for his good or harm?”
““ For his good, Lord”. |

““ This person free from greed, O Kalamas
not being overcome by covetousness with
his mind totally uninfluenced by it does not
take life, does not commit theft and adultery,
does not tell lies, and does not urge others
to do so, and this lcads him to good and
happiness for a long time”. * Quite so,
Lord ™.

11. ““ What do you think, O Kalamas?
When goodwill arises subjectively in a person,
does it arise for his good or harm 7 *‘ For
his good, Lord ™

“ (O Kalamas, a man who 1is free from
illwill, not being overcome by it, and his
mind not being totally under its influence
does not take life—"". “ Quite so, Lord”.

12. “ What do you think, O Kalamas?
When knowledge arises subjectively in a man,
does it arise for his good or harm?” ** For
his good, Lord ”.

“ QO Kalamas, this perosn, who 1s free
from delusion not being overcome by it

and his mind not being under its influence
does not take life—.” ‘ Quite so, Lord”.

13. *“ What do you think, O Kalamas?
Are these views good or bad 7’ * Good,
Lord . *‘ Faulty or faultless ?”’ ** Faultless,
Lord . * Censured or praised by the wise?”’
‘“Praised by the wise, Lord”. *“ Do these
views when carried out and observed lead
to good and happiness or not, otherwise what
else 1s your view on tt 7 * Lord, these
views when carried out and observed lead
to good and happiness, and this is just what
occurs to us ™’

14. *‘ This indeed, O Kalimas, is what
I have said. Come, Kalamas, don’t accept
(views) from hearsay—and because * Our
monk 1s venerable . When you Kalamas,
realise by yourselves that these views are
good, faultless, praised by the wise and when
carried out and observed lead to good and
happiness, then you should abide in them
after acquiring them. What 1 have said was
sald with reference to this .

15. ¢ Kalamas, this very noble disciple,
being thus free from covetousness and male-
volence, being undeluded, conscious and
mindful (of all his actions) pervades one
direction with the mind accompanied by
universal good-will, compassion—altruistic
joy—and equanimity, and so pervades the
second, the third and the fourth (directions).
Thus he lives pervading the whole world,
above, below, across, everywhere and all
round, with thoughts attended with equani-
mity, abundant, exalted, measureless, bereft
of hostility and malevolence. O Kalamas,
that very noble disciple having his mind thus
free from enmity, malice and impurities and
being thus of pure mind, he atiains to the
fourfold confidences in this very life.

16. “If there is the other world and if
there is the fruit and the result of good and
bad deeds, then there 1s (every) reason that
I shall be reborn into the state of bliss, the
celestial world on the dissolution of the body
after death . ** This is the first confidence
that he attains.”

“ If however there is no other world and
if there is no fruit and result of good and
bad deeds, then I shall myself lead here a
happy life free from enmity, malice and
suffering in this very life”. This 1s the
second confidence that he attains.

“If (the view be correct that) by doing
sin, sin i1s committed, then as I have not
willed evil to any one, how then can suffer-
ings affect me who have not done any evil



deed?”* This is the third item of confidence
attained by him.

“If. on the other hand, (the view be correct
that) by doing sin, sin is not committed,**
there, too, I can look upon mysclf as pure in
both ways:”” ***This 15 the fourth item of

confidence attained by him.

O Kilamas, that very noble discipic having
his mind thus tree from enimity, malice and
impurities and being thus of pur¢ mind, he
attains to the fourfold confidence in this
very life.

17. 1t is indeed so, Lord, it 1s indeed so
Sugata. Lord, that very noble disciple having
his mind thus free from enmity, malice and
impurities and being thus of purc mind,
he attains to the fourfold confidence in this
very life. *“‘If however, there is the other world
and if there 1s the fruit and the result of good
and bad deeds, then there 1s (every) reason
that 1 shall be reborn into the state of bliss,
the celestial world on the dissolution of the
body and after death.” This is the first
confidence that he attains. ““If, however, there
is no other world and if there is no fruit and
result of good and bad deeds, 1 shall lead
a happy life free from enmity, malice and

3

suffering in this very life.”” This is the

sccond confidence that he attains.*

“If (the view be correct that) by doing stn,
sin 1s committed, then as | have not willed
cvil to any one, how then can sufferings
affect me who have not done any cvil deed ?
This is the third item ol confidence attained
by him.

““If, on the other hand, (the view be correct
that) by doing sin, sin is not committed,**
there, too, | can look upon mysell as pure
in both ways.”  ***This is the fourth item of
confidence attained by him.

I+ 1s wonderful ! O Gotama, 1t 1s indeed
wonderful ! Just as, O Gotama one should
turn up that which is upside down or lay bare
that which ts concealed, or tell the way to the
one who has lost his way or hold a lamp in the
dark so that those who have eyes mught sec
things; even so, the Dhamma has been
revealed to me in many ways by the Venerable
Gotama. So | take refuge in the Venerable
Gotama, in the Dhamma and in the Order
of Monks; may the Vencrable Gotama
accept me as a lay disciple who has taken
refuge from today onward as long as my
life lasts.

* See the view of Ajitakesakambali—one of the contemporary heretical teachers

in Dighanikaya Vol: | page 55.

** The view of Purana Kassapa, another contemporary heretical teacher—* Karoto
na kariyati papam™ (D. 1. 52). The Buddha's view and those of two heretical

teachers are mentioned side by side.

"X

According to the first view, I have committed no s and according to the second

view, even by doing evil no sin is committed.
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PRAYER

By FRANCIS STORY

Director-in-Chief of the Burma Buddhist World-Mission, Rangoon.

It seems to be a fundamental instinct in
human beings to turn for help to a higher
power, real or imaginary. No doubt this was
what Voltaire meant when he said thatif
God did not exist it would have been ne-
cessary to invent him. The saying does not
necessarily imply that God does exist, for we
know for a fact that Voltaire did not believe
in God ; what it does imply, most strongly,
is the recognition of a common weakness.

Nor, it would appear, is this weakness con-
fined tomen. Tales have been told of travell-
ers seeing apes at the time of the full moon
performing ritualistic gestures while gazing at
the lunar orb, even clasping their hands and
bending their bodies in a grotesque parody of
the human attitude of genufiection. These
tales may be apocryphal, but 1 personally see
little reason to doubt them. The instinct of
worship, in the sense of placating a superior
intelligence for protection or benefit, is of stich
antiquity in the history of man’s evolution
that it may well have started at a time
when the division between the human and
anthropoid species was very little defined.
The higher apes, indeed, show so many hu-
man characteristics in other aspects of their
lives that it would be rather strange than
otherwise if this one most powerful instinct
were entirely absent.

It would be profitless to enter into any dis-
cussion concerning the existence or non-
existence of God, either in the singular or the
plural. All that can possibly be said, both
pro and con, has already been said. What is
more instructive is the psychology of worship,
and by this I mean the worship of deities for
specific ends, for it was this that provided the
first religious impulse and which still furnishes
the driving force behind the theistic religion of
the average man. In the final analysis all men
worship as they trade—for gain. So did
their earliest forefathers. Their prayer i1s a
respectful attempt to strike a bargain with the
deity, in which they tender so much faith, or so
much self-denial (a mild form of asceticism)
in the hope of receiving a substantial benefit
in kind, And just as the wily trader flatters
his prospective customer to make his mood

malleable and receptive, so the worshipper
sings or chants the praises of his god, hoping
thereby to induce a favourable reception to
his petition,

But though the general purpose of prayer
may be the same in all, the things for which
individual men pray are many and varied.
The lower types pray for material gain or vic-
tory over their rivals, for success in business
or in politics, while the more spiritual pray
for higher wisdom, for contact with their God,
for forgiveness of their sins or for the welfare
of humanity., This is the higher type of
religious feeling, which we find manifested
among some comparatively rare devotees of
every creed, and the form of prayer it produ-
ces is more akin to the Buddhist meditations
than to the petitions of those who seek for
immediate worldly benefit. All the same,
behind it all is a personal wish; the longing
for immortality and salvation.

In Buddhism there can be no question of
calling upon a deity for external aid. Not so
much because there is no such deity ( Bud-
dhists are as capable of inventing one as are
any other people.) but because Buddhism is
not concerned with the life of this world in the
same way as are other creeds which teach the
existence of a creator-god who is presumed 10
be actively concerned with the welfare of his
creation. The Buddhist knows that he is
responsible for his own creation and Buddh-
ism reveals the way to attain Nibbana, not
the way to increase worldly attachments, and
for this purpose each man has to strive for
himself. ‘““ Appamiadena sampadetha:
‘“ Strive with diligence: ”” is the watchword.
Liberation is to be fought for and won;
it does not come in answer to prayer, for even
the Devas themselves are longing for it.
This, then is one form of prayer that is denied
the Buddhist. No prayers to the Buddha can
bring about the desired result, since the All-
Enlightened One 1s not a creator, protector nor
destroyer of the universe——neither the dis-
penser of favours nor the tyrant god of Semi-
tic imagination. He is worshipped as one
worships a teacher, the greatest Teacher of all
beings; and such devotion is a spiritual
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exercise free entirely from the baser elements
of self-seeking.

But still, Buddhists are human. To be a
Buddhist is not the same thing as to be a
Buddha, as | have had occasion to point out
to some European friends who set too high a
standard for what they expect from a tollower
of the Tathagata. Buddhism, like any reals-
tic system of psychology,recognises two torms
of aspiration, the spiritual and the worldly,
Lokiya and Lokuttara.  He who wishes to
be wholly spiritual in his aims must of necessi-
ty give up all worldly concerns, yet it docs
not follow that one remaining in the world
rejects the higher life completely. The path lies
through actions bearing eflect to the renun-
ciation of all kammically potent actions, the
good equally with the bad. And so the lay
Buddhist, just as much as the Christian or the
Muslim, feels the need for someone to pray to
for help in his worldly aftairs. The Mahayan-
ists did not have to invent a god for this pur-
posc ; they had the Bodhisattas who, unlike
the Buddhas. are still active in Samsara. But
the very early Buddhists, before the time of
Mahayana, resorted to the gods of the Hindu
pantheon, and the Buddha did not specifically
condemn this. He simply disregarded it,
as being irrelevant to the purpose of His
teaching. 1t was onc of the Devas themscel-
ves who asked the Buddha what was the high-
est observance to ensure happy results, and
the Buddha replied in the great Man gala Sutta
that the observance most certain to bring fchi-
city was to live righteously. By this He meant
that 2 man’'s good Kamma is his best and
most certain protection from the ills of the
world, not the observance of religious cere-
monies undertaken in a spirit of grovelling
superstition or the interpreting of good or
bad omens, counting of mystic numbers and
such like vanities.

In the quest for liberation, then, prayer 1is
definitelv  ** Silabbataparamédsa "—it can-
not give results. But prayer accompanicd by
a particular deed, such as a minor act of
renunciation, can serve to focus the will upon
a desired obiective. It then becomes linked to
Kamma and reinforcesit. There is a story of
a Christian Missionary who found a Chinese
priest chanting prayers in a Temple. When
the Chinese had finished the Missionary asked,
““ To whom were you praying ?”  The Chin-
cse looked faintly surprised. “ To no one, ™
he replied. ** Well, what were you praying
for?” the Missionary insisted. *“Nothing,”
said the Chinese, The Missionary turned
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away, baffled. As he was leaving the Temple,
the Chinese added, kindly, * And there was
no one praying, you know. ™

The Chinese understood perfectly the psy-
chology of prayer as a reinforcement of the
spirit. I it were understood in this sense by
people who can no longer believe in the exist-
ence of any god to pray 1o, they could still
contact sources of power within themselves
that have become closed to them by reason of
their scepticism. Prayer can be an instru-
ment of potency in itself, and this has nothing
to do with the reality or otherwise of the
power which it seeks to invoke.

Craving 1s the strongest factor in life, and it
may be that prayer is effective in precisely the
proportion to which it serves as a focussing
agent for craving. Hence the people whose
cravings take them to Church every Sunday
morning really do stand a chance of having
their desires gratified, in the company of others
actuated by similar motives. [t may seem that
there is something a little esoteric about this,
but thc process of cause and effect is simple
enough when its mechanism is understood
from the inside. Those who have realised its
truth are to be found in the ranks of the most
unhikely people; hard-headed business-men
retirecd Army types and even members of
Embassy stalls arc not lacking to testify to the
cffectiveness of this kKind of piety. Their
mere presence also attracts many others into
the "“fold” who perhaps otherwise would not
find their way there.  This in itself would Pro-
vide a highly interesting field for anthropolo-

gical research, were anyone inclined to take
it oup.

In times of war all nations resort to prayer.
['ven Russia did this when invaded by Hitler
forgetting temporarily the stern tenets of
Dialectical Materialism in a recrudescence of
bourgeois picty. In the heart of Leningrad
Churches were reported to be crammed l'oF
services of intercession and High Mass was
performed in the citadel of unbelief. The
accounts of this produced a deep impression
on the British publiic which, in the simplicity
of 1ts heart was from that moment inclined to
welcome the Russian ally as a worthy brother
It is one of the peculiarities of the Briton that.
although not particularly pious himself. no.
thing alienates him more than open an}ago-
nism to religion. Conversely, the most
agnostic Englishman cannot pass by one of
the stmple wayside shrines found all over the
Continent, where the devout villagers stop

to pray or repeat a few Ave Marias, withoyt
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being moved in some recess of his being at the
sight of their touching faith. I have observed
this trait among my countrymen very often.

Apropos national prayer in imes of crisis,
I cannot help recalling the story of the English
Bishop who was conducting a service for
French troops just before they left for the
front line in World War I. He concluded
with the words “Dieu vous blesse.” intending
to say, ** God bless you.” It was only the
excellence of French military discipline that
prevented a riot among the outraged Poilus.
The story 1s altogether too good not to be true,
and in any case tales hardly less likely are told
about the adventures of Sir Winston Church-

ill with the French language.

Faith in prayer is very strong among some
Americans. 1 was told the following story by
an American friend—of course from Califor-
nia. Califorma is a place which abounds in
weird religious cults and it harbours one parti-
cular sect under a leader who teaches that
everything may be obtained by asking for 1,
provided the asking is done regularly and

* x

according to a set formula. It appears that a
certain lady had set her heart on acquiring
riches by this means. My friend lost sight
of her for about two years, and when he met
her again he found her grown extremely fat.
She was so fat she could hardly walk.  Being
a gentleman, he made no comment on this
fact, but asked her whether her petitions had
borne fruit. Sadly she told him that they
had, but not in the way she wanted. She had
been asking for “abundance,’ and instead of
acquiring wealth had received embonpoint.
IFrom this it.is clear that even prayers, to be
safe, must be expressed unambiguously,

Personally.l do not believe that any amount
of praying can bring results unless effort is put
forth at the same time. The prayer is uselul
only as an adjunct to determination and act-
ion. Seen in this light, praying to God or to
Nats is one and the same thing. [t is useful
if we believe 1t to be so and if we do not make
it a substitute for striving., It seems probable
that the Nats, like “God”, will help those
who help themselves.

.%(
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ANAPANA SATI

MEDITATION BASED ON MINDFULNESS WITH REGARD
TO BREATHING

By
DR. CASSIUS PEREIRA L.R.C.P. (LOND.) M.R.CS.

(ENG.)

(Ven. Kassapa Bhikkhu)

PRELIMINARY REMARKS
Subjects of meditation

The Supreme Buddha gave forty subjects
of meditation in which the mind may be set
to work for developing calm through absorp-
tion (jhana).

These are called kammatt{hanas, a term
formed of the words kamma-work, action
or exercise, and thanam-place, basis or
station. The particular work intended here
is concentration-work (samadhi-kamma).

Absorption.

Absorption is not the same thing as auto-
hypnosis. The subject, in the latter state,
is in an artificial sleep with more or less
unconsciousness, whereas, in absorption,
the mind attains the acme of awareness, In
keen concentration.

Prerequisite for success in meditation,

As a preliminary to the successful practice
of these kammatthanas, whatever the basis,
it is essential that the yogavacara or practiser
of meditation, be a very virtuous person.
Purity of virtue (sila visuddhi) is absolutely
necessary for profitable, or indeed safe
practice of a kammat thana.

One must needs shave the periderm and
so forth before one can begin to polish the
heartwood. And there is danger. The path
leads to sublime heights, where the rarefied

atmosphere will only support a rcfined mind
and body.

Those dizzy heights can be trod with
equanimity only by aspirants in perfect
training, by persons firmly established in
virtue (sila). Without a measure of this
equipment, 1t is imprudent to begin the
Fractice of meditation, for that way madness
1es.

Turning away from and renunciation of the
world.

_But when the world appals, when one is
disgusted with life’s fickleness and uncertainty,
and wants to escape, one must perforce

tread this path of meditation (bhavana),
and concentration (samadhi). For the more
ardent one’s belief is, in the absolute truth
of the Buddha’s Norm, the more quick 1is
one’s sense of the futility of the ways of this
world, with its mad intoxication and 1ts
desperate this-worldliness.

One realizes the uselessness of behaving,
as most men do, using up time in running
behind transient sense-stimuli, with vain
monkey-like restlessness. A time comes
when one becomes impossibly other-worldly.
Then comes renunciation. And the man-
of-the-world quizzes another * failure,”
another ““ disordered ” intellect.

The seeker remembers that the Buddha,
the Christ, and all great seekers of the past,
were themselves spoken of as eccentrics,
fools, and madmen, by the hypocritical and
the worldly-minded of their time, and these
gibes become terms of praise ; one ceases
to heed them, and soon understands that
they are cheap, puerile and irrelevant—as
boorish facetiousness and rude personalities
usually are. The fool’s censure is the wise
man’s vindication. So one turns the more
readily and resolutely toward the high
search,

Defilement and purification.

The Norm (dhamma) tells us that mind
is clean at birth, and is only soiled later, by
thoughts of craving, hatred and delusion.
These soiling thoughts defile a body, and the
taint remains even after those 1ll thoughts
have passed away, just as putrid flesh soils
a wrapper, and the wrapper is polluted and
stinks even after the contents are thrown away.
Rain, wind and sun will cleanse that wrapper,
liberality (dana), virtue (sila,) and meditation
(bhavana) will punfy that body. The fruit of
concentration (samadhi) is wisdom (pafiiia),
but the seed for concentration 1is virtue.

Virtue and its potencies.

So one first determines to attain purity of
virtue. One remembers what the Holy
of all time have said anent virtue, and strives
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for it. One remembers that concentration
without virtue 1s as incapable of subsisting
as a headless trunk.

It would be like a beautiful-seeming house
that, foundationless, will topple with the
first strong wind that blows. For virtue
is the basis for rearing all skilful action
(kusala kamma), and is the root of good.

But by virtue 1s not meant merely the
repeating, nor even the observing of precepts.
Virtue is a resultant volitional mind-colouring
(cetana-cetasika) that comes from guarding
deed and word *‘ doors’; that withdraws
one from defilement and urges one on toward
passionless mental states. This, the true
virtue, is the ship that traverses life’s ocean.
1t 1s the rain that puts out the flames of life’s
pain. It is the golden ladder to the heavens.
It is the seal that stamps the Hypercosmic
Treasures of the Saints. It is the incompar-
able mantra to protect. 1t is the firm rock
from which issue the unfailing springs
of compassion and love. It is the aeon-
living tree that bears the fruit of high honour
and honours. It is the bouquet of flowers
that attracts the bees of respect and reverence.
Of ornaments, the most ornamental, of
sweet scents, the sweetest — 1t is the great {air
lotus that adorns the Buddha-lake. He who
has virtue goes to higher, never to lower
states, for he lives in a fortress unassailable
by enemy corruptions (kilesa); and, as the
wide earth gives a victor all those uncertain
troublous treasures that men prize so much,
so shall the Virtue-mother, fertilized by
victorious Meditation, yield one the ambro-
sial power of Concentration. With virtue
for shield, the yogavacara thrusts back
covetousness, cravings, hatreds, cruelty,
harshness and vanity. Dissociating from the
light-headed and the vain and unmindful,
remembering that he seeks samadhi — sam
-good and dhi-standing — or skilful one-
pointedness of mind (kusala citt’ekaggata),

he associates only with steady and mindful
folk.

Divisions of the subjects of meditation

Of the forty kammatthanas ten are the
artifices or devices (kasina); ten are the
impurities (asubha), or corpses in various
stages of decomposition ; the Recollections
(anussati) constitute a group of ten, of which
Anapana Sati is the last ; then there are the
four Subhme States (brahmavihﬁra) of love
(metta), compassion (karund@), appreciative
joy (muditd), and equanimity (upekkha);

the four formless states (aruppa); the one
idea, that is, the perception of the loath-
someness of food (&hare patikila sanna);
and last, the one analysis of any compound
into the four elements (catudhatuvavat t hana)

Unifying of consciousness

The practice of any of these will yield a
measure of concentration, more or less.
Ashes are dispersed by the wind, but if one
sprays water over the ashes, the wet ash is
no more scattered about. The yogavacara
sprays the mind-ash with the water of a
chosen kammatthana attains a degree of
concentration on one clean thought, accord-
ing to the water, the skilfulness of 1ts use
and the quality of the ash.

The simile of the wild calf

The ordinary mind that, for a long time,
has been attached to the senses and sense-
objects, is not easily controlled by any kam-
matthana. It is to use the ancient simile,
like the training of wild cattle. One removes
the wild calf from its wild mother, the
wilderncss and its rank pasture.  One
secures this calf. Turbulent, it struggles
to escape, tires and, with the rope ever
drawn closcr, it eventually lies down, near
by the post to which it is tethered. In like
manner, the yogavacara severs himself from
home, and indulgent life and the sense-
objects thereof. He goes to a retired spot.
He binds himself, with the rope of mindful-
ness (sati), to a chosen kammatthana post,
till the distracted thoughts calm down and
become capable of control. Gradually
exerting meore mindfulness, pure concentra-
tion is attained.

How Hindu practices differ from the Buddhist

It must be understood that the Buddhist
Meditation of Anipana Sati, based on the
breaths, is not a °*‘ breathing exercise.”
The object is not chest-expansion or physical
vigour. Neither is this med:tatlon 1n any
way similar to the breathing * gymnastics
advocated in Prinayama exercises of Hindu
Yoga systems.

The exhausting practices of Raja and
Hatha Yoga aim at the suppression of the
breath, clairvoyance, supposed union with
an alleged Supreme Being and so forth. For
successful accomplishment in these, the
frenum linguae — the fold of mucous
membrane under the tongue — must be cut;
the tongue has to be “miltked,”” and otherwise



physically treated, and “purgatory’” process-
es, some of a loathsome character, are neces-
sary preliminaries.

The results gained by the Hindu yog;,
obsessed as he is with the delusions of Indivi-
dual and Supreme *‘Soul’ ji vatman and para-
matman or brahman), however high they may
be, must always necessarily remain mundane.

The same results as to supernormal facul-
ties and the production of phenomena, are
gained by the Buddhist, as incidental and
non-prized ‘ gifts by the way,” even at the
close of the fourth stage of his ** Meditation
on the Breaths.” And this, without any
resort to torture or repulsive asceticism,.

But the Buddhist is taught to turn his back
on these trifles, for his Goal lies beyond, and
comes with the successful termination of
four more stages, when the Ultramundane

(lokuttara) is reached, when :

‘*“ Greater than Kings, than Gods more
glad ;

The aching craze to live ends.

The Buddhist practice forbids any sort of
abnormal breathing. Indeed the normal
breathing is not in any way to be forced or
voluntarily suspended. One is only required
to * watch the breaths,”” and, noting their
variations, closely, attain to one-pointedness
of mind (citass’ ekaggata).

For whom this meditation is recommended.

Anapana Sati, or ** Mindfulness on breath-
ing in and breathing out,” 1s a process
recommended for dull (moha) and imagina-
tive (vitakka) temperaments (carita).

But by * dull temperament >’ here i1s meant
the mind that is unable to appreciate the
working of cause and effect in the moral plane.
Such *“ dull ” minds might otherwise be of
much more than average intelligence. For the
Blessed One has said N aham bhikkhave
mut t ha’assatissa asampadanassa ana pana sati
bhavanam vadami.
claim the meditation of mindfulness on in-and
out-breathing to the clouded mind, the
foolish.”

Indeed, no kammat thana whatever might
be practised, with success, without some mea-
sure of intelligence and penetration, and Ana-
pana Satiis said to be the favourite practice
of the Buddhas. It would appear to have
been also the cherished exercise of all those
who were enlightened solitarily (pacceka-
buddha) and the Great Saints (maha

““ Monks, I do not pro-
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arahanta), who called it their special

‘“support”’ and ‘‘ oasis. ”’

As it is true that without concentration
(samadhi) there is no wisdom (panna), so
also, without a modicum of wisdom there can
be no concentration worth the name.

Especially is this so in the practice of this
particular bhavana, where the object of con-
centration is inconstant and evanescent. The
more one advances the more difficult it be-
comes, for respiration becomes fine almost to
vanishing point, and the ** object  of medita-
tion is thus lost, to the bewilderment of the
inexperienced practiser.

Here, a fine silken fabric is to be sewed; the
needle must be fine, and keen the needle’s
point. Anapana Sati being the fabric, mind
is the needle, and intelligent penetration its
point.

SPECIFIC HINTS AND A
SYNOPSIS.

The place suited for the practice of this medita-
tion.

NOISES are inimical to this Ana pina Sati
practice, even more so than to the other.kam-.
matthanas. Noise is said to be to absorpt-
ion what a thorn-prick is to a wild-calf, It
irritates and renders restive all the controlled
and repressed wayward thoughts. So move
off from the usual hunting-ground of the
corruptions. A retired spotina jungle is the
best sort of place for meditation: 1. The
jungle : about a thousand paces within its
depth. 2. Under asecluded shady tree. 3.
Some quiet spot : mountain, shelrered vailey
rock-cave, cemetery, virgin forest, open
plain and so forth.

[t is said that the jungle is most suitable for
the hot season, phlegmatic folk and for those
of dull temperament: those who are ignorant
anent cause and effect in the moral sphere.

For the cold season (hemanta), for irritable
(bilious) people, and for those of angry tem-
perament (dosa carita), the foot of a tree is
considered best. And a fitting “quiet spot”
is thought-advantageous for the rains ; for the-
nervously unstable and sensitive —aerial-
humoured—folk; and for the passionate
character or temperament (raga carita),

Position to.adopt in the prazctice of this
meditation,

~Left foot crossed on to right thigh, and.
right foot on left thigh, the sitting down of
one-with the thighs bent by way of interlock-
ing (Grubaddha &sana), was the favoured:
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position of the ancients in meditation
because, being used to it, they found 1t
comfortable: the back was maintained crect,
and respiration unimpaired.

Whatever sitting position one adopts must
fulfil these three conditions : comfort, a
straight back, and easy breathing. Lying down
is unsuitable as it favours drowsiness. Stand-
ing and walking are postures with a bias
towards restlessness, or flurry,

How to overcome the difficulties of the practice
of this meditation,

Difficulties of the practice of this medita-
tion are to be overcome by : 1. Study
(uggaha). 2. Questioning about what 1is
not understood (paripuccha). 3. Contempla-
tion on the “sign’ or * object” of medita-
tion (upatthana) 4. Experience of full ab-
sorption (appand) 3. Reflecting on thc na-
ture of the subject of meditation, and recogni-
zing the various phases of the practice as
actually experienced (lakkhana).

In all these ways the subject of meditation
should be pursued and mastered.

A summary of the practice,
The practice comprises eight stages :-

1. Counting the inhalations and exhala-
tions (ganana).

2. Following the
(anubandhana).

3. Mindfulness on breath-contact at the
“nose-door,” or the upper lip (phusana).

‘4, Placing the mind well, concentrating,
on the “object ”’ of meditation(thapana.)

5. Realizing the transitoriness and so
forth of the breaths (sallakkhana).

6. Realizing the Path(vivattan3).
7. Realizing the Fruit (parisuddhi).

8. The seeing again and again of these,
reflection (patipassana).

It is not proposed to deal with the last four
steps, or stages, of the practice. One stage
leads on to the next, and, when the fourth
stage is reached, and perfected, the yogavacara
is a highly accomplished person, having
attained lofty states of absorption (jhana), and
capable of producing powerful phenomena
at will. Further progress leads along the re-
maining four stages to Sainthood and Nibba3-
na’s Peace. The last four stages appertain
to the path (magga),—the purely Ultramun-
dane (lokuttara)—and one feels that their
study would be more fruitful, were one to

breaths mentally

blossom first into the very flower, and attain
the utmost heights, of the mundane. And
it 1s precisely this pre-eminence that is
attained by the practice of but the first four
stages, and perfection therein.

The master ot the much pursued, but
baffling, fourth dimensional powers will, with
diligence, achieve the Ultramundane, if
the Way i1s shewn, and the futility of the
mundane, even in such surpassing degree, is
explained and understood.

SETTING TO WORK.
How to begin,

So, having taken one’s food, and rested
awhile to get rid of subsequent drowsiness
and so forth ; having washed, trimmed hair,
beard and nails ; in clean comfortable cloth-
ing ; thrusting back the distracting thoughts
of business, disease, relatives, worry and
doubt, one retires to the chosen place of
meditation.

Facing east, one sits down on the prepared
seat. Then, wishing well towards all beings,
lofty or lowly, great and small, near or far,
visible and invisible, putting aside pride and
self-delusion, with compassionate, calm,
trustful and devoted mind, one reflects on the
incomparable virtues of the Triple Gem:
The Blessed One, the Hypercosmic Law, and
the Hierarchy of Saints, and goes for refuge
(sarana) to These.

Thinking over the details,

Now one calls to mind all that has been
studied of this An3pana Sati kammat thana,

its glory, greatness, stages, and the outcome
thereof.

Remembering the Master’s extolling of this
practice.

One remembers that, of it, the Blessed One
has said : “O Monks! if one who is
ordained in this Order but for a short while
practises An3pana Sati, because of fear of
the life-process, he, O Monks ! dwells with
concentration. He is behaving in conformity
with the ancient good teaching and the prac-
tice of the Well-farer (Tathsgata). He ‘eats
good fruit.’ 1If such be its value, when
practised for a short time, how great would
its value be if practised for a long time !

The preliminary object of meditation.

Although one concentrates on the breath-
ing, noting whether the breaths be long or
short, rapid or slow, the ** preliminary object



of concentration” (parikamma nimitta) is
the entrance to the nose, or * nose-door, ” In
the long-nosed, and the upper lip, against
which the breath ‘‘ strikes,’ i1n the short-
nosed, for breathing itself gradually becomes
quick, short, delicate and finally apparently
ceases.

COUNTING THE BREATHS—THE
FIRST STAGLE

THIS is the stage where the practice i1s
associated with counting. One counts *“One”,
for inspiration—‘‘ Two,” for expiration, and
so forth. One does not count less than five,
or more than ten. The yogavacara fixeson a
terminal number : five or any other up to ten,
and having chosen, he sticks to the one count.
When he reaches his terminal number, he
begins again, from * One.”

Farmer’s count.

Less than a five count, disturbs; there
1s insufficient count-space—"‘Like counting
many cattle in a small pen.” A greater
than ten count might divert attention from
breaths to counts. Non-adherence to one
kind of count: a fixed terminal number,
might arouse the superstitious doubt whether

this or that terminal number 1s best.

AT FIRST, let the count be at the close of
the breaths : register *“ One,” at the end
of an inspiration, “Two”, at the end of an
expiration, and so forth, as a farmer would
count his measures of grain.

Cowherd’s count.

LATER, when famthar with the first meth-
od, let the count be at the start of an inspira-
tion, and the start of an expiration, as a cow-
herd counts his cattle, just as they get to the
enclosure entrance,when going forth or return-
ing. For this, one must concentrate at the
nostrils, the ** doorway’ (dvara) of the
breaths, counting the breaths there. Why ?
Because if, at this stage, one follows the
breaths too far, internally, the mind is apt to
be distracted with speculation as to internal
air processes of a physiological nature, and
the practice fails. If followed, externally, the
attention is diverted to what happens outside:
““The out-going breath strikes my skin,”
and so forth, and the practice fails, So, at
this stage, one concentrates at the ‘““nose-door,
and stops there till perfect, for this is the pre-
lude to the elimination of the count.

Duration of counting.

How long should one count ? Till such
time: minutes, hours, days, months or years,
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as,without the aid ot any counting, concentra-
tion can be focussed on breath alone.

Breathing should not be interfered with,

[n this, as in the remaining stages, no forced
breathing of any sort is to be practised, nor
artificial suspension of the breath. The res-
piration naturally has a tendency to become
rapid, when counting by this second method.
This should neither be slowed voluntarily nor
hastened. Merely note that such acceleration
has normally occurred.

FOLLOWING THE BREATH — THE
SECOND STAGE.

In the track of the breath.

WHEN one can dispense with counting
the second stage 1s reached. Rejecting
counts, one now concendrates on breath alone,
But because the mind is apt to wander, now
that counting is omitted, the mind is, in this
stage, to follow the breath from the nose-
door limit through the middle : the breast, to
the end of its course, the level of the navel,
and back again.

The nostrils and the level of the navel
are the limits (sima), and are not to be
overstepped. Onc does this till perfect.
This stage corresponds with the first period
of the counting stage, where the breath is
followed as here; but now a count is not
registered at either end.

Simile of the lame man and the swing,

Hlustration :—A lame man has made a
swing, with a square seat, for his child.
Squatting by the seat he swings the child,
As it passes to and fro, he easily sees the
back, then the middle, and then the front
of the seat. Thus, he follows the full swing

In this way, easily, should one, seated
immovable in meditation, follow the full
swing of the breath: starting-point, middle,
end, and then, through the middle to starting
point again. When this stage is accomplished,
the observation becomes automatic.

CONCENTRATING ON BREATH-CON-
TACT—THE THIRD STAGE

Watching at the gate.

THIS stage corresponds to the second
period of the counting stage. Mindfulness
1s focussed on the contact of breath at the
nose-door, and once again one concentrates
on the breath just as i1t 1s entering or leaving
this *“ door,” like a watchman at a city gate,
who examines those entering or departing,
but worries not about those inside or out.
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nor the Saint in
Cessation ( nirodha

states do not breaghe,
the Attainment of
samapatti)”.

Then one charges oneself thus @ *' You
are not now in any of these states. There-

fore you do have breathing. Only, because
of your want ol refinement, you arc not
aware of 1t.”

Getting to a single thought.

The thought of inspiration is one, of
expiration another, and of the nose-door a
third. The help of all three i1s needed for
the attainment of neighbourhood concen-
tration (upacara samadhi), or partial absorp-
tion, and for full concentration (appana
samadhi) or complete absorption.

But three thoughts do not tend to ** con-
centration,”” and one thought cannot be ana,
inbreathing, and apana, outbreathing, which
constitute this meditation. So, now that
breathing has apparently ceased, the three
thoughts are merged into one, ull the
meditation leads to the acquirement of what
is called the reflex-image (patibhaga nimitta).

Therefore one reflects thus : *° Where does
the breath strike 77 ** At the nose-door.”
Then one adopts that place of striking as
*“object >’ and reinstates the meditation,

Simile of the tired ploughman,.

Hlustration ;- A ploughman who, tired,
has loosened his oxen and lain down to rest,
wakes to find the oxen strayed. He does
not vainly waste time in tracing their tracks,
but goes straight to the water-hole, where he
knows they will be. There he nooses them.

So, the yogavacara goes to the nose-door
for his ‘“ object,” of meditation. He con-
centrates on that, to the exclusion of all else.
Then, with mindfulness for rein, and pene-
tration for goad, he resolutely gets his purpose
out of the apparently missing breaths.

Accuired sign.

Thus, at this point. there iIs no absolutely
suspended breath, as in the Fourth Absorp-
tion. Only the breathing i1s so delicate and
refined, that 1t is imperceptible to our coarse
senses, and we are unaware of 1t. This
condition, of seemingly suspended breaths,
is equivalent to the *‘acquired sign™ or

‘““object” (uggaha nimitta) of the other
kammat t hanas.

The practiser 1s still at ** preliminary
concentration’ (parikamma samadhi) though
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he has risen above his * original sign”
(parkamma nimitta), the breaths. The
*“ acquired sign * is thus attained, and soon,
perchance beforec many days elapse, the
reflex-image, sign or object (patibhaga

nimitta) 1s also attained. But the latter
acquirement begins the next stage, the
fourth.

PLACING THE MIND ON THE

OBIJECT OR THE STATE OF ABSORP-
TION IN BREATHING — THE FOURTH
STAGL.

Varieties of the vetlex-image,

THE reflex-image with the gain of which
the fourth stage begins, has not the same
appcarance to every one. The phenomenon
comes to some with a finc sense of comfort

and an ease of silken softness, or as balmy
winds.

Commentators have compared the pheno-
menon of the Anapana Sati reflex-image to
star-shine, a round jewel or pearl, to a silver
girdle-chain, a garland of flowers, a lotus, a
column of smoke, a sprcading cloud, a cart-
whecl, the full-moon, the sun and so forth.

The aspect of the phenomenon depends
entirely on the ideas and cognizing powers
of the practiser, for it 1s the cognizing faculty
that gives rise to these various semblances
taken by the reflex-image.

The discourse-simile.

ILLUSTRATION :- Many monks listen
to a sermon or discourse, and are afterwards
asked for individual opinions about it. One
remembers 1t fully, and says it is like a
mountain torrent, because of its unceasing
flow and its giving rise to thought afresh and
afresh. A sccond, who is struck with the
meaning and beauty of the words used,
describes the discourse as a charming grove,
with beautiful trees. lovely fruit and sweet
flowers. A third notes the various avenues
which the discourse led : charity, virtue, to
meditation, and the like, and he compares
the discourse to a grand tree-trunk whose
spreading branches are loaded with valuable

fruits and flowers. So do people cognize,
each according to his own light.

When the reflex-image, with neighbourhood
concentration  (upacara samadhi) that
accompanies it, is gained, the yogivacara
has passed the * preliminary concentration »’
stage, but 1s still in the Sensuous Sphere
(kamavacara). He is advised to go to his
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teacher in meditation and report what has
been experienced.

What a teacher should say

Preachers of the Long Collection of
Scripture (digha bhanaka) hold that the
teacher shou!d not straightaway say: ““This
is the reflex-image.”” But that he should
say : ‘‘ Yes, this occurs ; go on with the
meditation.” Why ? Because if the
teacher were to say : “ This is the reflex-
image that you have attained,” the yoga-
vacara might possibly think, “ Ah! I've
gained somewhat !’ and his exertion might
relax, Again, if the teacher says : * This,
that you have seen, is not the reflex-image,”
the yogavacara might lose heart, and thereby
too relax exertion.

Preachers of the Middle Collection of
Scripture {(majjkima bhanaka), on the other
hand, do not agree with this. They hold
that the teacher should say: * Friend,
you have gained the reflex-image, strive on
now and the rest will follow.” And this
kindly encouragement gives zest to the
yogavacara’s future practice.

It would appear that both attitudes might
be correct. Only the teacher should reply
according to his understanding of the tem-
perament of the yogavacara.

At the stage of absorption,

Now the practiser is in the full swing of
the last of the four lower stages of this medita-
-tion. The reflex-image itselfis the “object”
of concentration, and not the breaths or the
“ nose-door.” With this acquirement, and
its associated neighbourhood concentration,
the five hindrances (njvarana) are temporarily
suppressed, as also all craving, and the mind
is calmed. These events are simultaneous.

How the reflex-image should be protecied:

The yogavacara must not reflect on colour,
shape, transience and so forth of this reflex-
image that he has gained. He must constan-
tly keep it before the mind’s eye, but is not
to go into the minutiae of it. As a queen
great with a child destined to be a world-
ruler, takes all precautions, though she
knows not the shape, colour and so forth of
her child, just in this way 1s the practiser to
cherish the reflex-image.

Going into ahsorption
Now all obstacles and worldly cares
(palibodha) being put aside, sitting on the

prepared seat, the reflex-image must be
fostered and advanced. It must be made
to grow at will even till it seems to fill all
space. And, as concentration progresses,
full concentration (appana samadhi ) or
the First Absorption (pathamajjhana) is
attained with its limbs (anga) of initial
and sustained application (vitakka vicara),
joy (piti), happiness (sukha), and focussed
thought (ekaggat3). This complete absorp-
tion (appana jhana) transcending the Sen-
suous Sphere (kamavacara,), brings the
yogavacara to the Form Sphere (rtpavacara).

Why absorption should be developed

Complete absorption is to be cultivated
with  reference to perfecting five special
accomplishments :-,

1. For power of instant reflection.
2. For power of instant attainment.

3. For power of instant emergence from
an attainment.

4. For power of making any desired thing
to come to pass, by sheer will-force.

5. For the power of contemplation or
reviewing and investigation.

How to safeguard one’s skill for absorption

When the meditation is thus perfected,
one does not need to start at counting, and
go through all the stages, to aftain absorp-
tion. One can go about one’s other business,
and slip into full absorption whenever
desired. Only, and this essential, one’s
absolute purity of virtue (sila visuddhi)
must be maintained intact ; there must be
no killing, dishonesty, lusting, falsehood,
addiction to intoxicants, cruelty, anger,
harshness or envy, on the part of one who
desires to preserve these powers unimpaired.

Duration of absorption

One can prolong the stage of absorption
(jhana samzpatti) as long as desired though
the Buddhist sees no real use in extending
the absorption for more than seven days.
One needs all along to maintain a perfect
equalizing of the mental forces (indriya sama-
tta patipadanata). The mental forces: con-
fidence, energy, mindfulness, concentration
and wisdom (sadha, viriya, sati, samadhi,
paiifta). These 'must be well-balanced.

Reaching the formless sphere

Thus pursuing the practice, and gradually
transcending the absorption-factors of initial
and sustained application, joy, and happiness,



till, retaining only perfectly focussed thought
and equanimity, one gains the higher absorp-
tions, up to the Fourth. Should the yogava-
cara so desire, he can—prior to practising
the remaining four stages of this kamma-
tthana, that lead to the Hypercosmic—
attain also the four yet higher absorptions of
the Formless Sphere (ar{i pavacara), though
that road leads to a profitless cul-de-sac.

THE PATH OF INSIGHT
Penetration

Now the explanation of the first four
stages of this kammatthana is complete,
up to the attainment of absorption. This,
if still only mundane, i1s yet supernormal.
One can switch on this keen absorption-mind
to penetratc the nature of * things as
they really are,” by means of the meditations
on transience, suffering and non-self (anicca,
dukkha, anatta), and in a fleeting moment
of Insight (vipassan3), the yogavacara gains
his first glhimpse into the ultramundane
(lokuttara) in the Knowledge of Him who
has entered the stream (sotapatti maggan ana)

Stream-winner’s state

Thereafter gone for ever are false views,
doubts, belief in rule and rite (sakkayaditt hi,
vicikiccha, silabbataparamasa) ; no more
will hell-states (apaya) yawn for this
Saint, whose onward path i1s now open and
free. As the books sing :

*“ Greater than emperorship, than god-state
than overlordship of all the worlds, is the
Fruit of this first step of Sainthood.™

But just now, something, never in this life
even imagined as possible, has been actually
experienced. For in truth, while yet on
earth, even 1n the First Absorption, one has
tasted the high happiness of a Brahma god.
For the attainment of the Ultramundane,
by the Insight Method, the yogavacara has
to come back, out of f{ull concentration
(appana samadhi), to neighbourhood con-
centration (upacara samadhi).

What is insighi ?

What is this Insight (vipassana) that the
Buddhist 1s urged to strive for, and whose
achievement 1s so difficult 7 It 1s the
Threshold of the Hypercosmic (lokuttara),

for it leads out of the cosmic (lokiya) to
the changeless Peace.

Unreality of life

In dreams therc occur occasional flashes
of what is, in waking life, called * reality,”
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or what is, in waking life, deemed useful or
of intellectual moment. This does not
prove that dream life, as a whole, 1s real.
No more does this solid-seeming waking
life deserve the name, ¢ real,”” when judged
from the view-point of Buddhist psychology,
though Flashes of Value (vipassana), for
the appreciation and realisation of that view-
point, can and do occur, in this truly unreal
waking life.

It means that notwithstanding the fact that
the instrument. or the medium, is unreal in
both dream and waking life, intuitive flashes
can illume each, which are not of them,
though their internal development, on correct
lines, can call forth these *‘ flowers of
thought. ™

Life fantastic to the wake

Those grotesque dreams, real-seeming
enough whilst being experienced, are fantastic
orly to the wake. The Buddha tells us that,
when the ‘ Great Awakening” comes, all
this seeming reality about us shall prove to
be but of much the same stuff as dreams are
madc of.

Intuition

Four flashes of intuition precede the
“ Great Awakening.” This 1s what the
Buddhist calls ** Insight > --- the seeing of
existence as it really is. Much of these
ostensible  forms, sensations,  percep-
tions, experiences, and consciousness
itself, we even now reject, and refute as
immediate witness of actuality, in the light
of truth as revealed by mere mundane science.
The intense illumination of penetrant Insight
dissipates the whole lllusion. To attain
that Light a Buddha shows the Way.

So the yogavacara, wisely realizing the
transitory nature of all phenomena, even
the highest, determines to attain the Perma-
nent. He progresses then, by the four higher

stages of this meditation, to his sublime
Goal.

Stages of purification

He has already cultivated to perfection
two visuddhis, or states of purity — those
of virtue (sila), and of mind (citta). Five
more states are consummated 1 n the course
of the last four stages of this practice. These
are: the purity of views (ditthi), of the
transcending of doubt (kankh@ vitarana),
of discernment of the true path (maggamagga
nanadassana), progressive discernment (pati-
pada-nanadassana), and of insight itself
(i anadassana).
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Awakening Still, still, he sits — nor does he turn a

Step by step the yogavacara rises, even to hair
the Light of the Great Awakening, and the Tho® lightnings flash, and thunders
destruction, once for all, of craving Thirst. crash aloud : ’

Attainment of the Bliss of Cessation For now the mind has won that conquest
He passes on to the enjoyment, at will, of rare—
the Attainment of Cessation {nirodha sama-

patti) *and experiences the Bliss of Nibbana’s And Ignorance shall ne’er again

Absolute Freedom, thc Unconditioned, the enshroud
Hypercosmic, while vet a Man who breathes Where insight frees from changeful
Earth’s atmosphere. Fetters fair.

- - —
- L]

* Total suspension of mind, mentaj propertie; and material qualities born of mind
(Comp. of Phil. Intr. page 71).

8 <&

L B ] —

“He takes but one meal a day, never eating at night or after hours. Herefrains from
looking on at shows of dancing, singing, and music. He eschews all use and employment |
of smart garlands, scents and perfumes. Hesleeps on notall or broad beds., He refuses
to accept gold or coins of silver,—uncooked grain or meat.’

Cila-Hatthi-Padopama-Sutta,

New Publications:
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
by E. M. HARE.
Part 1. fasc. 1. pp.vi. 58, paper covers, London, 1952.. £1-10-0
2. THERAGATHA COMMENTARY, VOL. I1I,
Edited by F. L. WOODWARD, boards, P.T.S. 1952.. £2- 5-0

Reprints :
1. PALI-ENGLISH DICTIONARY,

Rhys Davids & Stede, 8 parts, sewn, London, 1952.
Complete £6-10-0

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

§ PALI TEXT SOCIETY




= f._\'?‘_\ht N

Image of the Buddha donated by Culasirimasoka, King of Thaton,
Circa 235 B.E.(378 B.C))
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The Government of the Union of Burma
sanctioned an amount of K 3,000,000 for the
reconstruction of the Pagoda and the Union
Buddha Sisana Council was entrusted with
the task. A committee was formed with
Thado Thiri Thudhamma Sir U Thwin, Presi-
dent of the Union Buddha Sasana Council,
The Hon. (Henzada) U Mya and U San Thein,
now Commissioner of Income Tax, represent-
ing the Council and Thado Thiri Thudhamma
Pr. U E Maung, lustice of the High Court,
and Thray Sithu U Hla Gyaw, Director

of Fire Services nominated by Government,
This Committee successfully completed its
great work ahead of target date with the able
supervision of U Ba Sine, resident engineer

The Shway Mawdaw has risen again by the
common will and energy of the common
people of Burma.

Today towers again an impressive edifice
that still reminds us of that impressive Teach-
ing given to a suffering world by the Omnisci-
ent Buddha so many centuries ago.

Our pictures show some of the ancient images found in excavating for the rebuilding

of the Shway Mawdaw.

Kalavani inscriptions found in the ruins attribute an ancient

image of the Buddha to the king Calasirimastka, of Suvappabhimi who presented it to
the people during his reign (circa 235 B.E. (308 B.C.) in order to take away their fears of

evil spirits.

“ But, if really and truly there is to be found neither Self nor anything of the nature
of Self, is it not mere absolute folly to hold the speculative view that the world around
me is ¢ the Self ’, into which | shall pass hereafter, — eternal and permanent, everlasting
and unchangeable, standing fast like heaven and earth *

How, sir, could it not be mere absolute folly?"

Alagaddd pama-Sutia.

the
to the world

Propagating

pure Buddha-Dhamma

Buddhist World

The only international newspaper.
Issued fortnightly.

Annual Subscription
Ceylon : Rs. 10

Foreign: Rs. I5 =K I5 = £] = §5,
Payments to Grindlays Bank Ltd.
Colombo, London, Rangoon.

BUDDHIST WORLD PUBLICATIONS

« Buddhist Book Bureau”

P. O. Box 1076,

Colombo, CEYLON.,
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The Vipassana Dipani or the Manual of Insight
By
MAHA-THERA LEDI SAYADAW, Aggamalapandita, D. Litt.
Translated into English by U Nyana, Patamagyaw of Masoyein Monastery, Mandalay.
(Concluded from previous issuc)

The Two Abhinnanas or THE TWO
SUPER-KNOWLEDGES

Abhiinana means super-knowledge, or the
faculty of knowing pre-eminently beyond that
of ordinary mankind. Itis of two kinds,
Samatha-abhinaana  and  Dhamma-abhi-

naana.

Samatha-abitit 3n¢ means super-knowledge
acquired through the carrying out of the
exercises in Calm (Samatha). It is of five
different kinds :-

1. Iddhividha-abhinn ana.
2. Dibbasota-abhinnana.
3. Cetopariyva-abhinaana.

4. Pubbenivasa-abhinnana.
5. Yathakammupaga-abhinnana.

The first is the supernormal powers of
passing through the air, sinking into the earth,
by oneself crecating wonderful things, trans-
forming oneself into different personalitics.

The second is extreme sensitiveness of
heaning such as i1s possessed by Celestial
beings.

The third is the supernormal knowledge of
others’ thought.

The tourth 1s the supernormal knowledge
of previous existences.

The fifth i1s the supernormal knowledge of
living beings and ol the kanmmnas in accordance
with which they are thrown down into the
various spheres of existence ; 1t resembles
such supernormal vision as 1s possessed by
Celestial beings.

Dhamma-abhinn nana means the msight by
which are discerned all the things of ultimate
truth mentioned in the section on the Truths,
together with their respective characteristics
beyond the range of conventional truth,
It 1s divided into three kinds:-

1. Swramaya-fidna, knowledge acquired
by learning. |
2. Cintamaya-nana, knowledge acqui-
red by reasoning.

3. Bhavanamaya-iana, knowledge ac-
quired by contemplation.

The last of the three is again subdivided
into two :—

|. Anubodhan ana.
2. Pativeda-nina,

Of these last two, the former is the triple
insight into Impermanence, Inlelicity, and
No-soul, or it is the insight into things with
all their characteristics as they truly are.
The latter i1s the transcendental knowledge
of the Four Paths. By this knowledge, which
can dispel the darkness of the defilements
(kilesa) such as crror, perplexity, and so
forth, those who have attained the Paths are
brought into the light.

The Three Parinnas
Parinna means profound knowledge.
ol three kinds, viz :-

. Nata-parinna  (Autological know-
lcdge).

2. Tirana-parinna  (Analytical
fedge).

3. Palgna-pariani (Dispelling know-
ledge).

Niata-parinna means a profound and accu-
rate  discernment ol mental and material
phenomena with all their proximate causcs,
and also of Nibbana, as shown in the previous
sections on the Truths and the Causcs.
It discerns things deeply by means of Dha-
mma-abhinn ana  (philosophical knowledge)
in their ultimate aspects, dispelling all merely
pictorial ideas or representations (santhana-
panaatti) such as hair, hair of the body, and
so forth. Even if all of these are not dis-
cerned, if only the Four Great Essentials
out of the twenty-eight material phenomena
are discerned accurately i the aforesaid
manner, it may be said that the function of
Nata-parinnna as regards Riipa (form), is
accomplished. As regards Nama, the mental
side, if only four of the mental things, i.c.,
mind, feeling, perception, and volition, arc
thoroughlv  discerned 1n the aforesaid
manner, it may also be said that the function
of Naraparinfia as regards Nama is fulfilled.
If Nibbana can also be discerned as shown
above the function of Niarg-parinna would
be fully realized.

It 1s

know-
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Tirana-parinna means a profound and
accurate discernment of momentary pheno-
mena (both mental and maternial) with insight
into waxing and waning, by skilfully dissec-
ting the continuity of mentals and materials
(Nama and Kiipa) into momentary ultimates.
It i1s of three kinds -

. Anicca-parmna. 2. Dukkha-pari-
3. Anatta-parinna.

W gl A

nnal

Of these three, Anicca-parinn a means either
a perfect or a qualified knowledge of the law
of death (marana). Here by death 1s meant
the two kinds of the same, conventional
death (sammutimarana) and ultimate death
(paramatthamarana). Of these two terms,
by conventional death we mean that kind of
death concerning which we are accustomed
to say, according to the conventional truth,
that ** to die some time is unavoidable for
cvery living person or every living creature.”
By ultimate death we mean the momentary
death of mental and material phenomena
which occurs innumerable times even 1n one
day. The former neither posscsses the real
salient fecature of Impermanence, nor does it
lic properly within the domain of anicea-
parmna, but only of the recollection of
death (marananussati). In fact, it is only
the latter, ultimate death, which exlibits the
salient feature of Impermanence, and hes
within the domain ol Anicca-parinn i.

Dukkha-pariniia means either a perfect or
a qualified knowledge ol the intrinsic charac-
teristic Il or infelicity.  Here I is of two
kKinds :-

1. Vedayita-dukkha (Pain-feeling ill).

2. Bhayattha-dukkha (Fear-producing
1il).

Of these two, by 'edayvita-dukkha, bodily
and mental pains are meant:; and by bodily
pain is meant the unbearable, unpleasant
pain that comes to the various parts of the
body ; while mental pain means such pains
as Soka (sorrow), Parideva (lamentation),
Domanassa (grief), Upzyasa (despair), which
arc expertenced by mind. Bhayaitha-dukk-
has are those pains which fall within
the sphere of Bhaya-nana (knowledge of
things as fearful), and of the Adinava-nana

(knowledge of things as dangerous) : Jari-
dukkha (il of birth), Jara-dukkha (il of
decay), Marana-dukkha (1l of death).

Sankhara-dukkha (11l of conditionality), and
Viparinama-dukkha Ol of changeability),
which will be explained afterwards.

Herc is an illustration to show the
difference between the vedayira-dukkha and
bhayattha-dukkha. A man has a dangerous
disease. He has to live on a simple diet, such
as vegetables and fruit, so"as to keep himself
healthy and the disease in a subdued
condition. If he takes rich diet, such as
poultry, fish, meat, and confectionery, even
though a sense of comlfort and enjoyment
may accompany such a dainty meal, after
partaking of it he will suffer almost deadly
pain for the whole of that day or maybe for
many days from indigestion, which will
cause to arise again 1n full force the disease
that was subsiding. The more dainty the
meal was, the longer will he suffer., Now
suppose that a friend of his, with a view
to acquiring merit, brings him some nicely
cooked, buttered rice, fowl, fish, and meat.
The man, fearing the agony of pain which
he will have to undergo if he should eat
of the meal so well prepared, though only
for a few moments, has to thank his friend
but decline tt, telling him that the meal is too
rich for him, and that should he partake of it
he would be sure to suffer. In this instance,
the richly prepared food i1s, ol course, the
pleasurable object (veduyitasuk ha-vatthu), for
it will probably furnish a nice savour to the
palate while it is being caten, which feeling of
pleasure is called Vedayirasukha. But to
him who foresees that 1t will cause him such
pain as may break down his health, this same
food 1s really an unpleasurable object. He
shrinks from and fears i1t, for he knows that
the better the savour the longer he must suffer;
hence the pleasure his palate will derive from
the food 1s to him a real fear-producing ll.

In the world, he who has not got rid of the
crror ol Ego and become safe against the
danger of the dispersion of life (viniparanau-
bhava), and its passage to realms of misery, is
like the aforesaid man who has the dangerous
disease. The existences of men, Devas and
Brahmas, and the pleasures experienced there-
in, are like the richly prepared food and the
feeling of pleasure derived (rom it. The
state of being reborn n different existences
after death i1s like the agony which the man
has to suffer after the enjoyment of the food.

Here Vedayita-dukkha is synonymous with
Dukkha-vedar.a which 1s present in the
Vedana Triad of Sukhaya-vedanaya-sampa-
yuita-dhamma, Dukkhayva - vedanaya-sampa-
yuna - dhamma, and  Adukkhamasukhaya-
vedanaya-sampayutta - dhamma. Bhayattha-



dukkha is synonymous with Dukkhu-saccam
and with Dukkham, which is preseifi in the
three salient features, Anicca, Dukkha, and
Anatta.

Hence, the perfect as well as the qualified
knowledge ol the intrinsic nature ol the ill
of the existences of men, Devas and Brahmas,
as of the pleasures experienced therein, is
called the Dukkha-parinna.

Anatta-parinna means the perfect or the
qualified knowledge of things mental and
material as possessing the characteristic
of ** No-soul.” By this knowledge of things
as no-soul, the Anatta-iana, all the mental
and material phenomena that beclong
to the ultimate truths are discerncd as having
no-soul. By it also is discerned the non-
personality of the * person ™ of conventional
truth. Neither are persons and creatures
discerned as the soul or personality of mental
and material phenomena ; nor is 1t discerned
that there exists, apart from these, a soul or
personality  which never dies but transmi-
grates from one existence to another. It this
knowledge attains to its highest degree,
it is called Anatta-pariiiva. The triple Pari-
nha (of Anicca, Dukkha, and Anaita), 1s
called Tirana-parinna.

Pahina-pariniia means the perfect or the
qualified knowledge which dispels hallucina-
tions. It dispels the three Nicca-vippallasas
by means of the insight acquired through the
contemplation of Impermanence, the three
Sukha-vippallasas and the three Subha-vippall-
asas, by means of the insight acquired through
the contemplation of lll, and the three
Anta-vippallasas by means of the insight
acquired through the contemplation of
No-soul.

(Note by Translator.---Here the three
Nicca-vippallasas are :-

1. Anicce niccanti sannavippallaso,

2. Anicce niccamti cittavippallaso

3. Anicce niccanti dihttivippallaso

That 1s to say : Impermanence is crro-

neously perceived, thought and viewed as
permanence.

The

V. Dukkhe sukhanti saivn avippallaso,
2. Dukkhe sukhanti citiavippallaso,
3. Dukkhe sukhanti ditthivippallfaso.

three Swkha-vippallasas are :-
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That is to say : 1l is erroncously percerv-
cd, thought, and viewed as pleasure.

The three Subha-vippallusas  are :-

{V

[. Asubhe subhanti sannavippallaso,
2. Asubhe subhanti cittavippallaso,
3. Asubhe subhanti  ditt hivippallaso.

That 1s to say : Impurity is erroncously
perceived, thought, and viewed as purity,

The three Arta-vippallasas are :-

L. Anattani aftiti saivinavippallaso,
2. Anattani atari cittavippallaso,
3. Anqutani avati ditthivippallaso.

That ts to say : No-soul is erroncously
percetved, thought, and viewed as soul.--
End of Notc By Translator.)

Here Atta or soul is the supposed under-
[ving essence of a pictorial idea (santhana-
painarri), and jiva or life is the supposed
underlying  essence  of  an  aggregate-idea
(santati-pan Nalti)

Of these two delusions, the former may
be got rid of by a knowledge of the two kinds
of truth, the ultimate and the conventional ;
but the latter can be got rid of only when the
Anicca-parinna reaches its  summit.

Here, by Sanrari 1s meant the continum ot
aggregates ofthe same kind, and by Nana-
santati 1s meant the continua of aggregates
of diftferent kinds.

This samtati s of two kinds mental and
material. And the continan of the material
variety of aggregate is again sub-divided
into lour classes, namely, into those pro-
duced by Kamma, by mind, by temperature,
by food. Each of these four kinds of
continua 1s lable to change if the respective
causes of ecach changes. When changes
take place, the change of the continuum,
of the Kamma-produced class is not apparent
but that of the mind-produced class is very
apparent. In the one single act of sitting
down only, many movements of the different
parts of the body are to be observed. These
movements and actions are nothing but the
changes in the continua of aggregates. In
cach aggregate there are three periods :
birth, growth-and-decay, and death. Birth
1s called Jarn, growth-and-decay is called
Jara, and death is called Marany. In each
step taken in the act of walking posture,
there are beginning, middle, and end. These



22

are respectively birth, growth-and-decay,
and death. Though we say *“a step,” this
connotes the whole body ; that 1s to say,
the whole body undergoes change ; the
aggregates of the whole body undergo new
births, new growth-and-decays, and new de-
aths. If a hundred steps or a thousand steps
are taken in the course of a walk, then, a
hundred or a thousand new births, new growth
-and-decays, and new deaths take place in the
whole body. A step may also be divided
into two, as, the hifing-up aggregate and the
laying-down aggregate of the foot. And
in each single step, birth, growth-and-decay,
and death must be noted. The same holds
good with regard to all the postures of the
body, such as standing, sitting, sleeping,
stretching out, drawing in. Only, what is
to be understood here is that all tired,
wearied, mflammatory, irritative, inflictive,
painful states are changes in the continua
of aggregates produced by temperature.
Both in exhaling and inhaling, beginnings,
middles and ends are all discernible. The
phase of continuance, of stability in the
cxistence of the aggregates, is immediately
followed by decay which, in connection with
such matter, i1s called exhaustion or weariness.
Jt is produced by inflammatory and irritative
matter, and through 1t unbearably painful
feelings arise. Then, through these painful
feelings, people become aware that exhaus-
tion 1s present; but they do not apprehend
the perpetual growths-and-decays of the
continua. Weariness 1s indeed the name
applied to the growth-and-decay of the
continua of aggregates which at first spring
up strongly and cheerfully; while the end of
each of these aggregates is the death of the
continuum (santati-marana). In the same
manner it 1s to be understood that there arc
beginnings, middles, and ends 1n every
aggregatc produced by laughter, smiling,
gladness, joy, grief, sorrow, lamentation,
groans, sobs, greed, hate, faith, love, and so
forth. In speaking also it 1s obvious that
every word has its beginning, its middle, and
its end, which are respectively the momentary
birth, growth-and-decay, and death of
speech.

With regard to matter produced by tem-
pcrature, aggregates arise and cease al
cvery stroke of our fan when, in hot weather,
we fan ourselves. In exactly the same way,
while we are bathing there arise and ceasc
cool aggregates cach time we pour water over
ourselves. Tired, fatigued, atling aggre-
gates, generally speaking, are changes in the

temperature-produced continua.  Through
hot and cold foods we observe diflerent
changes in the body which are sometimes
due to temperature (utu). The arising, the
increasing, and the curing of diseases by
unsuitable or suitable food and medicines,
are also due to temperature. Even in the
mind-produced aggregates, there may also
be many changes which are due to tempera-
ture. With regard to the aggregates pro-
duced by nutritive essence, poverty or
abundance of flesh, vigorousness or defect
of vital force must be taken into account.
By vigorousness of vital force, we mean that
as soon as the food taken has entered the
stomach, the vital force which pervades the
whole body becomes vigorous and is streng-
thened. Therefore, the most necessary thing
for all creatures 1s to prevent the vital
force from failing, and to promote Iit.
What we call getting a hving in the world
is nothing else but getting regular supplies
of food for the maintenance of the vital
forces. If people hold that it is of great
importance to remain in life, it will bc
obvious to them that a suflicient supply of
suitable food is also a matter of great impor-
tance. It i1s more necessary to supply food
than to increase the blood ; for if the supply
of food to the stomach is reduced, all blood
and flesh in the body will gradually decrease.
The life of the Kamma-produced matenal
qualities, such as the eye, the ear, and so
forth, i1s the javita-riipa, or the vital force
which depends upon the supply of food.
I{” the supply of food fails, the whole body,
together with the vital force, fails. If the
supply of fresh food is suspended for six or
seven days, the vital force and all the Kamma-
produced materials, come to their ends.
Then it is said that a being dies. Now it i1s
not necessary to indicate the changes (i.e.,
the birth, the growth,-and-decay, the decath)
of the aggregates of the food-produced
materials, for they are apparent to every onc
of themselves.

What has been shown is the growth-and-
decay and the death of the continua of
material aggregates.

Now come the continua of mental pheno-
mena. They are also very numerous. Every
one knows his own mind. There are continua
of various kinds of greed, of various kinds
of hate, of wvarious kinds of dullness, of
various kinds of faith, of various kinds of
love. In the single act of sitting only, the
arising of various kinds of countless thoughts



is recognised by everyone. Each process of
thought has its birth, decay, and death,.
Everyone knows oneself thus : ** Greed is
rising in me now,” or ‘“Hate is rising in
me now’,: or ' Greed has ceased in me”’;
or ** Hate has ceased in me.” But it cannot
be satd that it has ceased forever or that it
has come to its final end, for this is only
the temporary cessation or death of the
process or continuwm of thoughts. If circum-
stances are favourable, they will rise again
instantly. What has just been said 1s in
exposition of the decay and death of the
mental continuum,

Nata-pariaina is relevant to Tjrana-
parinina, which in turn 1s relevant to Paliana-
irapiifna the one sole nccessary thing.

Exposition of Tirana-parinna,
The three salient marks or features are :

1. Anicca-lakkhana: The Mark of

Impermanence.

2. Dukkha-lakkhana : The Mark of
I11.

3. Anatta-lakkhana : The Mark of
No-soul.

Anicca-lakkhana or the Mark of Imper-
manence, is the characteristic of the sphere
of Viparinama and of Annauhabhava.

Viparinama means mctastasis, that is, a
radical change in nature ; a change from the
present state into that which is not the present
state Ann athiabhava means subsequent change
of mode. If the spheres of Viparinama and
Aqnathabhava are exposed to the view of the
mind’s eye, it will be distinctly discerned that
the mental and material phenomena which
are within the spheres of these two, Vipar-
inama and Annathabhava, are really imper-
manent things. Therefore we have said :
“The anicca-lakkhana or the mark of
impermanence, is the characteristic of the
sphere of Viparinama and of Annathabhava.
When we closely observe and analyze In
mind the flame of a lamp burning at nmght,
we take note of the flame together with its
five salient features, 1.e. birth, growth,
continuance, decay, and death. We note
that the fire is momentarily arising. This 1s
the birth of a material phenomenon: but
it is not fire. We observe that the flame
after arising, is constantly developing. This
1s the growth of the material phenomenon;
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but it is not fire. We observe that the flame
is uninterruptedly continuing in its normal
state. This 1s the continuance of the
material phenomenon; but it is not fire,. We
observe that the flame is dying down. This
is the decay of the material phenomenon;
but it is not fire. We observe that the flame
is dying away. This is the death of the
material phenomenon ; but it is not fire.
The property of hotness is, of course, fire.
The flame quivers merely on account of the
presence of these five salient features.
Sometimes it may quiver when the lamp is
removed, and in that case it may be said that
the quivering is due to wind. These five
saltent features are therefore the sub-
sequent changes (afinathabhava) of the flame,
called the Marks of I[Impermanence. By
observing and taking note of these five
salient features, it can be undersiood that
the flame 1s an impermanent thing. Simi-
larly it should be understood that all moving
things are impermanent things.

The mobile appearances of the most
delicate atoms of matter which are not
discernible by the human eye, are discovered
by the help of that clever revealer of nature’s
secrets, the microscope. Through the dis-
covery of these moving appearances, it i1s be-
lieved nowadays by certain Western people—
Leibnitz and Fechner, for example — that
these material phenomena are living cratures.
But in truth they are not living creatures,
and the moving appearances are due only to
the reproduction of the material phenomena
through the function of the physical change
(ut). By reproduction we here mean the
Acaya-rupa. In some organisms, of course,
there may be living creatures i1n existence.

When we look at the flowing water of a
river or a stream, or at the boiling water in
the kettle, we discern moving appearances.
These are the reproductions of material
phenomena produced by physical change.
And in water which seems still or quiet to
the naked eye, moving appearances will also
be seen with the help of a miscroscope.
These two are reproductions of material
phenomena produced by physical change,
Here, * reproductions” mean the constant
integrations of new phenomena which are
called acaya-ripas. By discerning the in-
tegrations of new phenomena, the subsequent
deaths or disappearances of the old pheno-
mena which are called the Aniccara-ripas,
ar¢ also discernible. When the integration
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of new matter and the death of the old matter
take place side by side, the Santati-ripa 1s
discernible.  When the reproduction is ex-
cessive, the Apacaya-ripa is discernible.
When the death of old matter 1s excessive,
the Jarara-rupa is discernible. We have shown
above that in every tree, root, branch, leaf,
sprout, flower, and fruit there are these five
salient marks. So, when we look at them
with the aid of a microscope, we see that they
are full of very infinitesimal organisms moving
about as if they were living creatures ; but
in fact these are mere reproductions of
matter produced by physical change.

As regards the bodies of creatures or
persons, these five salient marks are also
discernible in every member of the body,
such as, hair, hair of the body, finger-nails,
toe-nails, teeth, the 1nner skin, the outer
skin, muscles, nerves, veins big bones, small
bones, marrow, kidney, heart, liver,
membrane, lungs, intestines, entrails, undig-
ested food, digested food, and the brain.
So, when we look at them with the help of
a microscope, moving organisms like very
small creatures are seen. These are thc
reproductions of matter produced by Kamma,
mind, food, and physical change. There may
of course be microbes in some cases. Thus,
if we look with the mind’s eye, the mark of
impermanence 1n all the matter of the whole
body will clearly be discerned.

What has just been expounded is the mark
of impermanence in the matter,

In mental phenomena, i.e., mind and 1ts
concomitants, the mark of impermanence
which has two distinct features, the radical
change (viparinama) and the subsequent
change (annarhabhava), 1s no less clearly to
be seen. In the world. we all know that
there are many different terms and expressions
which are apphed to the different modes and
manners of the elements of mind and body
which are incessantly rising and ceasing.
For instance, there are two expressions,
“seeing ” and ** not-seemg,” which are used
in describing the function of the eye. Seeing
is the term assigned to the element of sight-
consciousness ; or, when we say ‘' one sees,”’
this is the term applied in describing the
arising of sight-consciousness from the
conjuncture of four causes, namely, eye-basis,
visual-form, light, and attention. And when
we say, ‘“one does not see,”’ this 1s the
p hrase we use 1n describing the non-existence
of sight-consciousness.  When, at night in

the dark, no source of light is present,
sight-consciousness does not arise upon the
cye-basis; it is temporarily suspended. But
it will arise when the light from a fire, for
instance, 1s introduced. And when the light
is put out, sight-consciousness also again will
cecase. As there are five salient marks present
in the the flame, il the light comes 10 be,
seeing also comes to be, sight also arises.
If the light develops, seeing also develops.
If the light continugs, seeing also continues.
If the light decays, seeing also decays. And
if the light ceases, then seeing also ceases. In
the day-time also, these twin terms “‘seeing ”’
“not-seeing”’ may be made use of. If
there is no obstruction, one sees ; and if
there is obstruction, one does not see. AS
regards eye-lids, if they are opened, one
sees ; and if they are shut, one does not see.
What has just been expounded in the Vipa-
rinama and Annarhabhiva of sight-conscious-
ness through the occasioning cause, light.
In cases where the destruction of the eye-
basis occurs after conception, sight conscious-
ness also is lost for ever.  If the visual form
is taken away out of view, sight-consciousness
also ceases. While sleeping, as there is no
attention, so sight-consciousness subsides
for some time. The genesis of all classes of
consciousness that take part in the process
of eye-door is to be understood by the term
““seeing’’; and the subsidence of the same
1S 10 be understood by the term ** not-seeing.”

Similarly in each function of hecaring,
smelling, tasting, and touching, a pair of
expressions (existing or otherwise) is obtain-
able, and these must bc dealt with as to
their impermanency, i.e., Viparinama and
Annarhabhiava, in the same way as sight-
consciousness. With regard to mind-cogm-
tion, it has many different modes, and each
is apparent in its nature of Viparinzma and
Annarhabhavae through the changes of the
different kinds of thought. Among the
mental concomitants, taking feeling for
example, the changes of pleasure, pain, joy,
grief, and hedonic indifference, are very
evident. So also, the changes of perception,
initial  application, sustained application,
from good to bad and vice versa, are very
obvious. It may be easily noticed by anyone
that in the single posture of sitting alone,
greed, disinterestedness, hate, and amity,
are each rising by turns.

What has just been expounded 1s the
impermanence of mental phenomena. So
much for the Mark of Impermanence,



Of The Mark Of Il

Briefly speaking, thc marks of imper-
manence in Viparinama and Annarhabhava
may also be called the Mark of [, for they
are to be feared by the wise in Samsara, the
evolution of lifc. Why are they to be feared
by the wise 7 Because, in the world, the
dangers of decay and death arc the dangers
most to be feared. Viparinama is nothing but
momentary decay and death; 1t 1s the road (o
death, and to Vinapatana (the dispersion of
life into different spheres).  All creatures
remain  alive without removing to another
cxistence only because they are sustained by
various methods of preservation.  Viparinama
is also to be feared on account ol the dis-
advantages which may fall on ourselves.
Acaya, Upacayva and Santati which are the
fcatures of Aanathabhzva, may also bring
many disadvantages. They may establish
in the physical body many kinds of disease
and ailments.  They may establish in the
mental contnuum many kinds of atlthctions
(Kilesa), many kinds of hallucination, and
many other disadvantages. Every matenal
phenomenon possesses these two marks ol
impermanence; and  also cvery  mental
phenomenon  pertuning  to Kama-loka
R pa-loka and ArG pa-foka has the same two
marks of Impermanence. Thercfore the
existences, or thce bodies ((comprising the
mentals and matenals) of men, Devas, and
Brahmas arc all subject to Il The two
marks of impermancence being always present
therc are approximately three diffcrent marks
ol W, to wit: Dukkhadukkhara, Sank-
haradukkhata, and Viparinamadukkhats.,

Dukkhadukkhara means both  bodily
(kavika) and mental (cetasila)y pans.  San-
khara-dukkhata i1s the state of things (i.c.
material and  mental phenomena)  which
exists only il they are always determined,
conditioned, and maintained with a great
deal of exertion in every existence. The
existences or the bodies (Khandas or the sum
total of a being) of Brahmas have a great
amount of Sankharadukkha. Hardly one
out of a hundred, who has abandoned all
sensual pleasures, renounced the world, and
practised the * Stations” without regard
to his own life, hereafter attains the existence
of a Brahma. Though people know that
such existence 1s a very good thing, they do
not venture to practise them, for they take
them to be very hard, difficult and pain-
giving. When Jhanadhammas and super-
normal intellections arc attained, they must
be maintained with great care and trouble,
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for if not, they are liable to recession in a
moment upon the most trifling occasion.

Viparinamadukkhata is the state of destruc-
tion, or the state of death after conception,
if circumstances are favourable to the same
at any time, day or hour. The existences,
or the bodies, of men, Devas and Brahmas
are the real Ills, since they are severally
subject to the said threc marks of Il

Speaking broadly, there are eleven marks
of I :-

Jati-dukkha : 1l of birth.
Jara-dukkha : 111 of decay.
Maraga-dukkha - 1l of death.
Soka-dulkhha : 11l of sorrow,

Parideva-dukkha: 11l of lamentation.

Kayvika-dukkha : Bodily (ll.

Cetasika-dukkha : Mental 111,

Upavasa-dukkha - 111 of despair,

Apivasampayoga-dukkha ;111 due
to association with encmies.

10.  Piyavippayvoga-dukkha : 11 due to

separation from loved ones.

11. [lechaviehata-dukkha : 111 duc to

nonfulfilment of wishes,

Of these, Jari means birth or reproduction.
It is of threc kinds, to wit ;- Kilesajati :
birth ol defilements, Kammajati : birth of
actions, and Vipakajati : birth of eflects.

Of these three, Kilesajati is the birth or
the veproduction of defilements such as,
erced, hate, duliness, error, conceit, and so
forth.

Vipakajati is the birth or reproduction of
different kinds of diseases, difficrent kinds of
ailments, and different kinds of painful fee-
lings in the body, or the reproduction of
mean and low cxistence such as those of
birds and animals, and so forth. Among
the Kilesajatis, greed is very fierce and violent.,
It will risec at any time 1t finds favourable
circumstance, like fire fed with gunpowder.
When it rises it can with difficulty be sup-
pressed by any means whatever ; 1t will
develop in volumes 1n an instant. Hence,
it is a real ** I, since 1t 1s very much to be
feared by all Ariyas. The like should be
understood in connection with hate, dullness,
and so forth, which ethically are one thousand
and five hundred in number. Just as a hill
which 1s the abode of very poisonous ser-
pents i1s feared and no one dares to approach
it, so also the existences of men, Devas and
Brahmas are feared ; and no Ariva dare
approach them with the views :  ** Mysell >’
and ** My body,” for they arc the birth-places
of the said decfilements. Therefore they
are rcal “Ills ” that are to be feared.
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Of the Kamumajari, immoral actions of
body, speech, and thought are the develop-
ments ol the defilements. Therefore they
arc equally as fierce as the deflements.
Hence this Kammajati 1s also a real * 1™
to be feared by all Ariyas. Just as the
villages where thieves and robbers take up
their quarters are feared, and good people
do not venture to approach them, so also the
existences of men, Devas and Brahmas are
feared, and no Ariya dare approach them
with such views as * Myself  and ** My
body,” for they are the¢ birth-places of the
sald Kammajati.

Of the Vipakajati, owing to the dreadful-
ness of Kilesajati and Kammajati, Vipakajati
the rebirth into the planes of misery s
jtkewise always a terrible thing in the revolu-
ylon of existences.

Therelore the existences ol men, and so
forth, to which the Vipakajati together with
the Kilesajari and the Kamajati arc joined,
arc real “Ill.” The moral actions and
the tfortunate realms furnish food for the
dehilements, fuel for the flames of the defile-
ments, so that the birth of moral actions
and the birth of results therefrom, are all

obtainable in the Kilesajati. So much for the
Jatidukkha.

Concerning the Jaradukkha and Marana-
dukkha : these are the momentary decays
and deaths which follow a being from the
moment of conception, and are at all times
ready to cause him to fall in decay, death, or
unfortunate realms whenever opportunities
tor the same occur. They also obtain 1n
connection with  Viparimamadukkha ; and
since they dog the steps of all living beings in
every existence from the moment of concep-
tion, the existences of men, Devas and
Brahmas are real *“ Il 7. So much for the
Jaradukkha and Maranadukkha.

Sokadukkha, Paridevadukkha, Kayikacdu-
kkha, Cetasikadukkha, and Upayasadukkha,
always follow the existences of men and
Devas, ready to arise whenever an opportu-
nity occurs. The realms of the Niraya and
the Peta worlds are the realms ol sorrow.,
lamentation, pain, grief and despair.

So much for the fve kinds of Dukkha.

To come Iinto union with persons, creatures,
things, objects with which one does not wish
to unite or does not wish even to see, 1s
Apivasampayoga Dukkha.

Separation from persons, creatures, things
and objects which one always wishes to meet
or be united with, from which one never
wishes to be parted in life or by death—
this is Piyavippayogadukkha.

To strive hard, but all in vain, to obtain
anything is Jechavighatadukkha.

These ¢ s ™ or Dukkhas are very numer-
ous and very evident, and are also frequently
met with in the world. Hence the existences,
or the bodies of men, Devas and Brahmas
are real < Ills.””  Of these eleven varieties of
Duklha, birth, decay and death, are the most
important.

So much for the Mark of “ 1.

Anatta.

The mark by which mental and material
phenomena are to be understood as No-soul
is called the Anatta-lakkhana or the Mark
of No-soul. In considering the word Anatia,
the meaning of Atra ought first to be under-
stood. Alta in ordinary sense means essence,
or substantiality. By essence or substantia-
lity is meant, as we have already explained in
connection with Ultimate Truth, the earth
which is the essence or the substantiality of
pot. The werd “ pot ™ 1s merely the name
by which is indicated a certain pictorial
idea (santhanapaeninnaiti); it 1s not a name for
earth. And a pictorial 1dea possesses no
essence or substantiality as an ultimate thing ;
herec ecarth alone is ultimate thing and
possesses essence or substantiality. I the
question is asked : ** Does such a thing as pot
exist in the world 7 those who are unable
to differentiate between the two kinds of
truth, wltimate and conventional, would
answer that the pot exists. These should
then be asked to point out the pot. They will
now point to an earthen pot near at hand,
saying : ** Is not that a pot 7 But it 1s not
correct of them thus to allege that earth 1s
pot; it is a false allegation.  Why is it a false
allegation ?  Simply because earth 1s an
ultimate thing and has essence or substan-
tiality; while pot is 4 mere conception
having no essence or substantiality, and
thus, like space, is void. To allege of earth
that it is pot, is in effect to try to make
out that essential earth constitutes the essence
or substantiality of pot, which is actual fact,
seeing that pot as a mere representation of
the mind, possesses no substantial essence
whatever. Here, what actually 1s non-exis-
tent pot becomes existent pot, and earth also
becomes Arta of the earth, so that earth and
pot become one and the same thing, the
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identity of the one is confused with the
identity of the other. T-or this reason it is
that we call this a false allegation., In this
illustration, *“ carth ™ corresponds with the
Five Aggregates or thelr constituents, mate-
rial and mental phenomena ; while ** pot ™
corresponds with persons and living creatures.
Just as earth becomes the essence of pot In
the statement that the earth 1s the pot ; so
also the Five Aggregates or their constituents
become the Atra or the essence of persons
and creatures, when it is said that the Aggre-
gates are persons and creatures.  This 1s the
meaning of Ara.

Now for Anarta. In the expression
“carthern pot’; if one is able to discern that
earth is one thing, and pot another, and
that earth is an ultimate thimg and pol a
mere conception of the mind; and again,
that earth i1s not pot, and pot 1s not carth ;
and also that it is false to call earth a
pot, and to call pot, earth : then the earth
becomes not the essence or Arta of the pot,
but becomes Anarra; while at the same time
also, pot is seen to be void like space, since
it is a mere conception of torm. A like
result is obtained if one 1s able to discern the
Five Aggregates and the material and mental
phenomena thus : The Fivefold set of
Aggregates arc ultimate things ; persons and
creatures are ideas derived from the forms
and the continua ; hence the phenomena are
not persons and creatures ; and persons and
creatures are not the phenomena. If the
phenomena are called persons and creatures,
this is a false naming of them: and if persons
and creatures are called the phenomena, this
is false too. Accordingly the phenomena
become, not the essence of persons and
creatures, but become Anatra, or the reverse
of substantial essence. And also, persons
and creatures become quite evidently void
and empty, inasmuch as they are mere ideas
derived from the forms and continua of the
phenomena.

What has just been said is in exposition
of the meaning of Anatta.

The marks of Impermanence and Il
expounded in the foregoing pages are also
the marks of No-soul (Anatta). How ?
It is supposed that the ideas (painatti) of
persons and creatures are eternal and immor-
tal both in this existence and in those that
follow, and i1t has been explained that the
phenomena are not eternal since they are
subject to momentary decays and deaths
which are the marks of impermanence ; and
also because they are constantly ceasing and
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being reproduced many times beyond possi-
bility of being numbered, even in one day, the
which is the mark of that kind of imperman-
ence known as Annathabhava.

In Buddhist philosophy there are three
things which are ** c¢ternal and immortal ™,
in the sense in which that phrase 1s here used
in the text. These three things are called in
the Pali, painn atti (plural, pafin attiyo), akasa,
and nibbana ; that is : Concepts (or 1deas),
Space and that which supervenes when
Craving, Hate and Delusion are completely
wiped out. Of these three things it is held
that their existence is something which has
nothing whatever to do with time, never
enters time, is never limited by time The
law of Rise-and-fall, of arising and ceusing,
which applies to all things else, does not
apply to them. They exist independent of
whether any particular being thinks them or
not. In other words : they are eternal and
immortal and the independent of time, not
in any sense of being unbrokenly continuous
in time. Nibbana is distinguished from
the two other “‘cternal and immortal” things
in  that 1t has Santilakkhana or 1t 1s
Santibhdava, a word which may be rendered
quite accurately in English (f not literally,
at least in accord with its spirit) as ** The
Great Peace’ and all that this implies, (Trb,)
But in the 1dcas (pannatti) of persons and
creatures no marks of Viparinama and
Annathabhava arc to be seen. if such marks
were to be found in the ideas (parif atti) of
persons and creatures, then, of course, the
idcas of Pannattiyo would also be subject
to births, decays, and deaths, and would be
reborn and decay and die many times even
in one day. But these marks are not to be
found in the Pannatti or i1deas : we discern
these marks only in the mental and material
phenomena. Therefore it comes to this,that
the mental and matenal phenomena, that is,
Nama-ru pa-dhamma are not to be regarded
as the essence or substantiality of persons
and creatures. It is in this way that the
mark of * No-soul’ becomes the mark of
impermanence, in accordance with the Text :
““ Asarakatthena anatta,” or, ** On account of
being without a core, the word Anatta is
used.”

How does the mark of Il become the mark
of Impermanence ? The marks of 1l are
very evil, very disadvantageous, and very
unsatisfactory ; and ali creatures desire to be
in good states, to be prosperous, and to be
satished. If mental and material phenomena
are the true cssence of persons and creatures
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the phenomena and the person must be one
and the same. And if this be so, their desires
must also he one and the same ; that 1s, the
person’s desire must also be that of the pheno-
mena, and vice-versa. But if this is not! so,
then each must be a thing separate from the
other. Here by “ person’s desire ™ we mean
Greed (lobha) and Desire-to-do {chanda) :
and by * the desire of phenomena,™ the
happening of things in accordance with their
cause. A main characteristic ol persons inc
creatures 1s the craving for happiness of mind
and bodv : and an outstanding feature of
phenomena is their uniformity with their
causes or conditioning things : that is, the
arising and the cecasing of phcnomena are
subject to causes, and never entirely in accord-
ance with the desires of persons in dcfiance
of causes. Forexample: if warmness is wanted
the cause that produces warmness must be
sought out ; or if coldness 1s wanted, the
cause that produces coldness must be sought
out. If long life 1s wanted, the conditioning
cause, a supply of suitable food daily, must be
sought out; for no mancan live long merely by
wishing to live long. And if rebirth in the
worlds of the Fortunate 1s wanted, then the
cause of this, moral or virtuous deeds, must be
sought out, for no one can get to the worlds of
the IFortunate merely by wishing to be reborn
there. It is sometimes erroneously thought
or believed that onc can be whatever one
wishes to be, upon occasions when some-
thing one has wished for is later on fulfilled,
although the actual fact i1s that 1t has come
about only in accordance with a cause that
has previously been sought out and brought
into play. 1tis falsely thought or believed by
many people that onc can maintain oneselfl
according to one s wish when 1n sound health
or at easc 1n any ol the four bodily postures,
ignoring the fact that the cause, the partaking
of food on previous days, was sought out by
them and brought into play. They also
mistakenly think that their wishes are always
fulfitled, when they find themselves hving
happily 1n buildings previously n existence,
But in truth, il one looks about him in this
world and sees how great and how numerous
are the businesses aflairs, occupations and so
forth, of men in all their extent and variety,
he will soon discern with the mind’s eve that
the Sankhiradukkiha, the Dukkhe associated
with the Sankharas, is great and manifold
in precisely the same measure as men’s
activities. And this Duklkha 1s due to the
begetting or the establishing of the causes
necessary to the acquiring of the effects de-

sired : for the phenomena can never become
exactly all that beings may wish them o be,
or may give orders that they are (o be,
Thus simply in beholding the marks of
Sankharaduhhhara all about us, it becomes
evident that phenomena do not conform them-
selves to the desires ¢f persons and creatures,
and hence they are not their esseince or sub-
stance.

[n addition to this it is also to be noted well
how conspicuous i1s non-substantiality with
regard 1o Dukkhadukkhata, Viparinama-
dulkkhata, Jatidukkha, Jaradukhkha, Marana-
duklha, and so forth.

So much for the mark of Anatta from the
standpoint of Dukkha.

The three knowledges pertaining to the
Insight which fully grasps the meaning of the
Three Marks, are called 7{rana-parinna.

These three knowledges pertaming to
Insight are ;-
1.  Aniccavipassananin ana: Insight-
knowledge in contemplating “Impermanence”
2. Dukkhavipassanan anas Insight know-
ledge in contemplating ** HL"
3. Anarntavipassanzinana: insight knowl-
edge i contemplating ““No-soul.”

Of these three Knowiedges the last-men-
tioned must be acquired firsg, as 1t must also
be acquired in fullness, in order to dispel
the error of soul doctrine. And in order to
obtain full acquisitton of this last-mentioned
Knowledee, the first must primarily be introd-
uced for, if the first 1s well discerned, the lastis
easily acquired. As for the second, 1t does not
culminate through the acquisition of the first.
It is owing to imperfection in obtaining the
seccond Knowledge that the transcendental
Path has four grades, and that lust and conceit
are left undispelled. Hence the most import-
ant thing for Buddhists 1o do 1s to free them-
selves entirely from the Apavadukkha, the
Ills of the Realms of Misery. There Is no way
of escaping from the Apayadukkha open to
men when the Teaching of the Buddha vanish
from the world. And to escape Apayadukk-
lre means to put away all immoral actions and
erroncous views. And to put away all
Crroneous vicws means to put away utterly
the view of “* Soul.”” Therefore in that life
in which we are so furtunate as 1o encounter
the Religion of the Buddha, we should strive
sO 1o contemplate or meditate upon the
impermanence of things, as to bring to {fuli-
ness the Insight-knowledge of No-soul. In
confirmation of this, here is a quotation from
the Text :-



“ Aniccasanii ino  Meghiva  anattasanna
santhati anattasenn ino samugehitam papuniati
ditthe’va dhamma Nibbanam.”  ** To him, O
Meghiya, who comprehends Impermanence.
the comprehension of No-soul manifests
itself.  And to him who comprchends No-
soul, the fantasy of an* 1~ prestding over the
Five Aggregates is brought to destruction ;
and even in this present life he attains
Nibbana.” There 1s no nced for us to
expatiate upon the truth of this text for we
have already shown how the mark of Imper-
manence can become the mark also  of
No-soul.

The Insight excrcises can be practised not
only in solitude as is necessary in the case of
the exercise of Calm or Samatha, but they
can be practised everywhere. Maturity of
knowledge is the main, the one thing required.
For, if knowledge is ripe, the Insight of
Impermanence may casily be accomplished
while listening to a discourse, or while living a
householder’s ordinary ife.  To those whose
knowledge is developed, everyting within and
without onesell, within and without one’s
house, within and without one’s willage or
town, is an object at the sight of which the
Insight of Ipermanence may spring up
and develop. But those whose knowledge
1S yet, so to speak, in its intancy, can accom-
plish this only if they practise assiduously the
exercise 1 Calm.

The consideration of the momentary deaths
which occur iInnumerable times even during
the wink of an eye, are only required in dis-
cussion upon Abhidhiamma.  But in meditat-
ing or practising the exercises m Insight, all
that 1s needed is consideration of the San-
tativiparinama and the Sanratiaag athabhava,
that is, of the radical change and of the sequ-
ent change of the coatinua, things which are
visibly evident to, and personally experienced,
by, every man :live.

The exercises in Insight that ought to be
taken up are first,  the Four Great
Elements from among the material qualities,
and the six classes of cognmition from among
the mental qualities. I one can discern the
arisings and ceasings of the Four Elements in-
numecrabe times in one day alone, the changes,
or the nisings and ceasings of the rest (i.e.,
upadarapas: the dertvative material qualities)
are also discerned. Of the mental qualities
also, if the changes of consciousncss are
discerned, those of the mental concomitants
arc simultancously discerned. In particular,
feclings, perceptions, volitions, and so f{orth,
from among the mental qualities, and forms,
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cdours, and so forth from among the material
qualitics, which are extraordinary may be
laken as objects for the cxercise. as they wil
auickly enable a meditator to acquire wiih
case the Insight ol Impermanence.

However, trom the philosphical point ol
view, the Insight is acquired in order to dispel
such notions as ‘‘creatures,” ** persons,”
“soul,” *life 7, ** permanence, — ** pleasures,
and to get rid of hallucinations.  I'he acquisi-
tion of Insight also mainly depends ona
sound grasp of the Triple Marks, which have
been sufliciently dealt with already.

So much for the exposition ol Tiranapari-

nn:
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PAHANA-PARINNA

In Buddhist philosophy there are five kinds
ol Pahana which 1t 1s necessary to deal with:-
1. Tadangapahana,
2. Vikkhamabhanapalhana,
3. Samucchedapaliana,
4. Patipassaddhipahana,
5. Nissaranapahana,

In order make them clear, the three
periods of the Defilements which are called
Bhitimi must here be mentioned.

Thev are :-

. Anusavabhumi,
2. Pariyutthanabhiim
3. Vitikkamabhami,

OF these three, Anusavabhiinii means the
period during which the Detilements do not
come into existence as mental properties re-
presenting themselves in the three phases of
ume. 1. e., nascent, staug, and arrested, but he
Jatent surrounding the hte-continuum.

Parivutthanabhitomi - means the period at
which the Dehlements come into exastence
(rom the latent state as mental properties at
the mund-door when any object which huas
power to wake them up produces perturbance
at one ol the six doors.

5y tikkamabhiinmi means the period at which
the Dechilements become so ferce and un-
governable that they produce sinful actions
in deed and word. Thus, in the revolution of
existences that have no known beginning,
every Greed that follows a creature’s  life-
contiuum has three hhamis. Swmilarly, the
rest of the Decfilements, crror, dullness,
conceit, and so forth, have three periods cach,

In Buddhlsl cthics. there are three Sikhhis,
namely, Stlasikkha, the training of morality;
Samadhi-sikkha, the training ol ecstatic
thought; and Pana-sikkha, the traning of
Insight. Of these three, the first training, that
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is the training of morahty, is able to dispel
or put away only the third (Vi tikkamabhumi)
of the Decfilements. As there remam  two
Bhunus undispelled, the Defilements which are
got rid of by Siie would again arise and soon
fill up ull they reached the Vyvikkamabhini,
Therefore, the putting away by Silu is called
the Tadangapahana, which means the tempo-
rary putuing away,

The second traming, that is, the training of

ecstatic thought in the first Jhana, the second
Jhd na, and so forth, is able to dispel or put
away only the second, the Parivutithana-bhiimi
of the Defilements which have been left undis-
pelled by Silu. As there still remains the
Anusava-bhami undispelled, the Defilements
which were put away by Jhana would soon
arise and fill up ull theyreach the Vitikkama-
bhuamiif obstacles to the Jhana were encoun-
tered. Therefore the putting away by Sama
dhi is called Vikkhamphana-pahana, which
means the putting away to a distance. Here
Jhana can dispose ol the Defilements for a
considerable time so that they do arise
again soon, lor it 1s ecstatic moral culture and
more powerful than the sj/lu.

The third training, that is, the training in
the Knowledge that belongs to Insight and in
the Knowledge that pertains to the Trans-
cendental Path, is able to dispel or put away
the first Anusava-bhtmi of the Defilements
that have been left undispelled by Sj/a and
Samadhi. The Defilements that are entirely
got rid of through the said knowledge, leaving
nothing behind, will never nise again. There-
fore the putting away by Paniia is called the
Sumucchedapahana, which means, hterally,
the **Cutting-off, Putting-away.”” The know-
ledge that pertains to Transcendental Fruit-
ion puts the Defilements away by tranquilliz-
ing the same Defilements that have been put
away by the knowledge that pertains to the
Transcendental Path, and this putting away
1s called the Patipassaddhi-pahana. The putt-
g away by entering Nibbhana is called the
Nissarana-pahana,which means the utter re-
linquishment of an escaping from, the ties of
existences for ever and ever. Now we have
seen that knowledge 1s of three kinds, Know-
ledge of Insight, Knowledge pertaining to the
Transcendental Path and Knowledge pertain-
ing to Transcendental Fruition. Of these,
though the Knowledge of Insight is able to put
away the Anusaya-bhimi, 11 1s not able to put
it away completely. Only the knowledges
pertaining to the Paths are able to put away

all the Defilements that respectively belong
to each Path. The knowledge pertaining to
the Sorapaitimagga, the First Path, dispels
utterly and eradicates all erroneous views and
perplexities. It also dispels all 1mmoral
actions which would result in life in the real-
ms of misery, so that they do not rise again,
The knowledge that pertains to Sakadagami-
magga, the second path, dispels all coarse
lust and hate. The knowledge pertaining
to Anagami-magga, the Third Path, dispels
all subtle lust and 1ll-will which have been
left undispelled by the Second Path. To him
(the Anagami-puggalo, Never-Returner) the
link of kinship with the world is broken, and
the Brahma-loka is the only sphere where he
may take rebirth. The knowledge pertaining
10 the Arahatta-magga, the Fourth Path,
dispels the Defilements which are left undis-
pelled by the lower paths. And he (the
Arahatta-puggalo, one who kills all Detle-
ments), becomes the Arahanr, and escapes
from the three Lokas or worlds. In our
Buddhist Religion. this Samnccheda-pahana
1s the chief thing to be accomphshed,

So much for the Pahana-parinna.

Now | will indicate the main points neces-
sary to those who practise the exercises of In-
sight.  Of the three knowledges ol Insight,
the knowledge of Impermanence must first
and foremost be acquired. How ? If we
carefully watch the cinematograph show, we
will see how quick are the changes of the nu-
merous series of photographs representing
the wonderful scene, all in a moment of time.
We will also see that 4 hundred or more photo-
graphs are required to represent the scene of a
moving bodv. These are, in fact, the func-
tions of Viparinama and Annathabhava,
or the representation of Impermanence or
Death, or cessation of movements. If we care-
fully examine the movements in a scene, such
as the walking, standing, sitting, sleeping,
bending, stretching, and so forth, of the parts
of the body during a moment of time, we will
se¢ that these are full of changes, or full of
Impermanence. Even in a moment of walk-
ing, 1n a single step taken with the foot, there
are numerous changes of pictures which may
be called Impermanence or death. It is also
the same with the rest of the movements. Now
we must apply this to ourselves. The Imper-
manence and the death of mental and matenal
phenomena are to be found to the full in our
bodies, our heads, and in every part of the
body. If we are able to discern clearly those
functions of i1mpermanence and death



which are always operating in our bodies,
we shall acquire the Insight of the Destruct-
ion, the breaking-up, falling-off, cessation,
and changes of the vanous parts of the body
in each second. in each fraction of a second.
That is to say, we will discern the changes of
every part of the body small and great, of
head, of legs, of hands and so forth and so on.
If this be thus discerned, then it may be said
that the cxercise on the contemplation of
impermancnce is well accomplished. And if
the exercise on the contemplation of imper-
manence is well accomplished, then that of
the contemplation of Non-soul 1s also accom-
plished. If thisis thus discerned, then 1t may
be said that the exercise on the contemplation
of Impermanence is well accomplished. By
the word ** accomphished, ™ i1t i1s meant that
the exercise has been properly worked out
$O as to continuc a permanent possession,
during the whole term of life: but 1 15 not

meant that the knowledge of the Path and of

Fruition, has been attained. The attainment
of the knowledge of the Path and Fruition,
however is quick or slow, according to opport-
unity or lack of opportunity, in the practice
of higher virtues. 1t s also verv diflicult
correctly to become aware of the attainment
ol the Path and of the Fruits. 1In fact, even
the Ariyan who has attained the First Path
hardly knows that he has beccome an attainer
of the Path-of-the-Stream. Why?  Because
of the untathomablencss of the latent period
of the Defilements.  Those Yogis or medita-
tors who do not know the unfathomableness
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oi" the latent period of the D efilements, some-
times think themselves to be attainersof Path-
of-the-Stream, whtle as yet, their erroncous
views and perplexity arc only partially. but not
completely, put away. I error and perplexity,
with all their latent states. are eradicated by
the Samuccheda-pahana, they wonld become
the real attainers ol the Path-of-the-Stream.
The meditators or practisers of Insight. how-
ever, for the whole term ol life, must gladly
continue in the ¢xercise on the contemplation
of Impermanence until the exercise 1s syste-
matically worked out. Even the Arahantsdo
not give up these exercises for the securing of
tranquillity of mind. If meditators practise
these exercises {or the whole term of life, their
knowledge will be developed till they passed
beyond the Puthujjana-bhiimi and arrive at
the Ariya-bhiimi cither before death or at
the time of death, either in this life or in

the life lollowing, 1 which latter they
will be reborn as Devas.
#* o &

Here the concise Vipassani-dipani, or the
Qutline ol the Exercises of Insight for the
Buddhists of Europe, comes to a close.
It was written in Mandalay, while I was so-
journing n the Ratanasirt Monastery, where
the annual meeting ol the Socicty for Propa-
gating Buddhism 1n Foreign countries took
place ; and 1t was finished on the 14th waxing
ol Taboung mn the year 2458 B.E., corres-
ponding to the 26th February, 1915 C. E.
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THE REPORT ON

Very shortly after the Maha Parnibbana
of the Buddha one Subaddha, who had
entered the Order in his old age, expressed
the view that now that there was no restrain-
g influence the bhikkhus could relax the
more ascetic rules.

Since the Buddha had taught a Middle
Path bctween strict asceticism for 1its own
siuke and a hife of vulear case, the Arahants
saw the great danger that would arise were
the rules of the Sangha to be relaxed or
disregarded.

Shortly  before  His  passing  away  the
Buddha addressed the Venerable Ananda:
“ 1t may be, Ananda, that some ol you will

think, ‘The word of The Teacher s a thing of

the past : we have now no Teacher.”  But
that, Ananda, s not the correct view.  The
Doctrine and Discipline, Ananda. which |
have taught and enjoined upon you is to be
your teacher when I am gone.™

It was clearly grasped and i the Therava-
din countries it is still clearly understood,
that there should be no deviation from the
Word of the Buddha, and that the Teaching
must be scrupulously preserved 1f ** Budd-
hism ™ is to remain " The Word of the
Buddha .

At the instance of the Vencrable Maha
Kassapa, a Great Council was called to set
out the Rules and the Teaching generally
and to codify these as a Canon.

It was by no means a matter ol searching
round in memory for the Teaching of the
Buddha, since there were in the Buddha's
lifetime those who could repeat the Teachings.
It was, on the contrary, a sctting-forth and
an arrangement  of the Teaching so
that it might be the more casily preserved,
and preserved for a longer period.

Successive Councils through the ages have
carried on this work of preservation and so
well have they succeceded that terra cotta
plaques unearthed in recent excavations,
some of them very many centuries old, bear
inscriptions of the texts that show the Word
ol the Buddha has been well preserved in its
handing-down by word of mouth and copy-
ing from palm-leal manuscripts, with but the
slightest of variations.

Nevertheless there have been slight vana-
tions and the successive Councils, the fifth
was in Burma in the year 1871 C.E. (2414

THE CHATTHA SANGAYANA

U OHN

OGHINE

B.E.) during the reign of King Mindon, have
been necessary to compare and collate
Texts and to ensure correctness.

THE SIXTH GREAT COUNCIL
The Chattha Sangayana or  Sixth
Great  Counctl  commenced 1n Burma

on 17th May of this year and the First
Session has just ended on the 6th July 1954.
There are to be four morc Sessions, the
final session ending on the full moon day of
Mayv 1956, which coincides with the 2500th
annmversary of the Maha Parmibbana of
the Buddha.

Aflter the recension of the Texts, they are
to be translated nto various languages and
printed in these as well as in Palt.

This Sixth Council is the first truly inter-
national onc and just as modern conditions
have made 1t necesssary so also have they
made 1t possible. But 1t has only been
possible by reason of another factor.

In all such Counctls therc 1s a call on the
pecuniary resources of the whole state, 1f]
as must be, one state acts as host-country,
and a tremendous expenditure of time and
cffort as well as of money must be under-
taken.

Although any one of the five Theravadin
countries, Thailand, Laos, Ceylon, Cam-
bodia, Burma, would be more than willing
to act as host 1n this joint undertaking, since
the Theravadin countries are traditionally
the preservers ot the Noble Doctrine, world
conditions and her geographic position made
it more suttable and convenient for Burma
to be the venue.

The task was gladlv shouldered by Burma
and the colossal preparations for the Chatt ha
Sangayana were begun.

Prime mover in this great undertaking has
been the Hon. U Nu, Burma’s devout
Prim¢ Minister. His has been the pious
spirit, the guiding brain, the directing hand
and to him must go much of the credit.

However, unlike previous Councils that
were held by virtue of the support of power-
ful and absolute rulers who could order a
thing to be done with no-one to answer to,
this Council has been held in a democratic
country among other democratic countries
where the will of the people prevails.
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Thado Thivi Thiethamma U Thein Maung, Chief fustice of the Union and Vice-Chairman of
the Union Buddha Sasana Council giving an address of veneration at 1 Openine Proceedinas

of the Sixth Buddhist Conncil.
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The people of Burma enlisted themselves
solemnly but enthusiastically behind the
Hon. U Nu showing a devotion
that is rare in these modern days when
materialism and micchaditthi find many
adherents. A band of energetic leaders
formed the Union Buddha Sasana Council
to which was handed the duty of prepara-
tion and the responsibility of holding the
Sixth Great Council.

The people of the country, cooks, clerks,
cultivators, cabinet ministers, every man in
the country almost, helped with work or
with money or with both, from each according
to his capabilitiecs and each according to his
wish in truly democratic fashion,

THE TOTAL COST

The total cost of the Council would be
most difficult to assess as so much has been
done by voluntary labour but the particulars
below will give some 1dea of the stupendous
task :

Round the Kaba Aye (World Peace)
Pagoda which itself cost a million kyats to
build and was completed in 1950, 1t was
necessary to erect buildings to house the
Council and all the administrative oflices
therewith connected.

A huge artificial Cave to be an Assembly
Hall was constructed at a cost of K 9,100,000
and the following additional buildings were
or are being constructed :

4 Hostel Buildings, K 3,000,000; Refectory
Buildings, K 600,000; Administrative Butild-
ings, K 500,000; Library Buildings, K 1,500,
000; Press Buildings, K 300,000; Sanatorium,
K 300,000.

In addition to the above there
is the expenditure on garages, outhouses,
roads, water and electric supply and drainage
etc.

These buildings will serve after the Council
as an international Buddhist University and
Library.

The 2500 bhikkhus taking part in the
Opening Proceedings have been maintained
by the General Council of Buddhist Women’s
(Messing)  Associations, subsidised by
the Union Buddha Sasana Council, and have
been given transport which has cost about
half a million kyats

In addition there have been many sums
expended in accommodating guests from
all the world and in transporting them on
visits to the various places of Buddhist in-
terest.,
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Burma has been Ilucky that she has
had the money to spend in this, and what
better use is there for money than to acquire
Merit by such deeds ?

The money has come from Government as
a government and from individuals as in-
dividuals. Labourers, farmers, clerks and
executive have contributed in smaller or
greater amounts that have added up to huge
sums while from abroad have come donations
from those men and women of goodwill in
far western lands as well as from our neigh-
bouring Theravadin countries.

Truly a Joint Undertaking

Although Burma is the host-country and
the venue, there has been a great amount of
help in collating and comparing the Texts

- from the leading members of the Sangha,

The Order of Buddhist bhikkhus, from all
countries and this work still goes ahead
tirelessly and enthusiastically. No one coun-
try could possibly have undertaken authori-
tatively so huge a recension and the help
from Thailand, Ceylon, Cambodia and
Laos, all working unitedly in this great
task has been 1ts warranty of success.
The Opening Proceedings

The first three days of the Chattha Sanga-
yana were taken up with the Opening Cere-
monies, when participants from all Thera-
vadin countries and Theravadin bhikkhus
from other neighbouring lands came to
make up the 2500 bhikkhus who
took part in these proceedings.

Lay Delegates from the other participating
countries and Buddhist observers from
all the world attended and with the devout
pilgrims from near and far, including a group
from every town and village in Burma,
swelled Rangoon’s normal three-quarters
of a million population to over the
million mark.

Maha Pasana Guha Of Chattha
Sangayana

The Prime Minister, the Hon. U Nu
had given as an ideal in the construction
of the Great Cave, three points : Originality,
Simplicity and Dignity. All concerned have
striven towards this ideal and with some
marked degree of success for here is an
unique structure which has originality of
design coupled with simplicity which gives
the Cave a dignity befitting its solemn
purpose,

Constructed under the supervision of
engineering experts and with the advice of
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an acoustics engin.eer, the Cave has a seating
capacity of about 10,000. There is a
cupola supported by six huge reinforced
concrete pillars and also six entrances to the
Guh2a to mark the Sixth Council.

For construction of the Cave the following
building materials were used: 450,145 cubic
feet of broken bricks, 674,974 cubic feet of
granite stones, 559,572 of stone slabs, 511,075
cubic feet of sand, 11,973 tons of cement,
380 tons of steel, 757 tons of timber and 125
tons of teak.

The period of construction extended over
an extremely short period of only 14 months
with beginning of construction on March 1,
1953 and completion on May 10,

At the northern end of the hall rises a
huge platform like a large square column,
which constitutes a wide balcony and thercon
are the seats for the most venerable Maha-
theras. It 1s entirely faced in gilded tile and
stands out impressively against the deep,
bright, sky-blue walls of the Assembly Hall.

First Day’s Proceedings

Along the highest level of the balcony,
sat the nine Nayaka Mahatheras, of whom
one was later elected as the Presiding Maha-
thera. Below them sat the Mah2theras
possessing the title of Agga Maha Pandita.
Many of the Mahatheras being so aged had
to be helped to their seats by their disciples.

Shortly before noon, the President of the
Union of Burma Dr. Ba U, accompanied by
his ADC’s entered the Great Assembly Hall,
taking the place of honour at the head of the
lay assemblage, and directly beneath the
balcony. Behind him sat the Prime Minister
the Hon’ble U Nu and other Cabinet Mini-
sters, distinguished foreign guests and
members of the diplomatic corps. By
this time more than two hundred thousand
people had assembled on the Sir1 Mangal3
hillock.

Then the yellow curtain which closes in
the tall pointed archway framing the entrance
to the balcony was drawn, and the Chattha
Sangayana began.

From the balcony, the Venerable Bhadda-
nta Nagavamsa, speaking in Pali and Burmese
acted as the Master of the Ceremony and
announced the opening of the Chattha
Sangayana.

This was followed by the nomination of
the Presiding Mahathera of the Chattha
Sangayana. The 90 years old Venerable
Ma-ngay Sayadaw, Bhaddanta Vaiina Ma-
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hathera as the Senior Mahathera present,
proposed to the Sangayana the name of the
Venerable Abhi Dhaja Maha Rattha Guru
Bhaddanta Revata, Nyaung-yan Sayadaw,
as the Presiding Mahiathera of the Chattha
Sangayana.

The bhikkhus gave their assent in tradi-
tional Buddhist fashion by remaining silent.
The elected Sanghaniyaka assumed his seat
on the special dais known as the Therasana.

Thuti Vedalla Gathas (verses in praise of
the Sangiyana) were read out by the Ven.
Bhaddanta Pandita. Piijaniya Mangala Tho-
mana Gathas (verses of adoration) were read
out by U Saing Gyaw, while an address of
adoration was also given by the Hon’ble
U Win, Minister for Religious Affairs.

Following the acceptance of the role of
Sangiyana Dayaka by H.E. the President of
the Union of Burma, Thado Thiri Thudha-
mma Sir U Thwin, Chairman of the Union
Buddha Sasana Council, on behalf of the
Union Government of Burma, accepted
full responsibility, on the part of the
Sasana Council, to support the Bhikkhus
with their needs of food,robes, shelter and
medicine.

Messages To Council

The following messages to the Sixth
Great Buddhist Council were then read out :
Message from His Holiness Sangharaja of
Thailland was read by His Eminence Phra
Bimoldhamm ( Vimaladhamma ), Sangha
Montri of Ecclesiastical Administration and
Chief Abbot of Vat Mahathat, Bangkok,
Thailand.

Lanka Uttaritara Sabha was read by
Pandita Dhamma Vamsa Thera, Amarapura
Nikaya and Kalayapi Vamsa Nikaya was
read by Pandita Dhamma Kusala Thera and
the Ramanna Nikaya by Pandita Saranapila
Thera.

Message from H.E. the President of India
was read by H.E. Mr. K.K. Chettur, Indian
Ambassador ; from His Majesty the King
of Nepal by Miss Wimala Devi, and from
His Majesty the King of Thailand by Gen,
Kharb Kunjara.

Addresses were also made by His Holiness
Samdach Preah Mah3i-Sumedha Dhipati,
Sangharaja of Cambodia ; His Eminence
Phra Bimoldham of Thailand : and the Ven.
B. Piyaratna Nayaka Thera, D. Litt.,
Principal of Vidyodaya Pirivena, Ceylon.

Following a replv by the Ven. Agga
Mahapandita Bhaddanta Indasabha and the



speech by the Sanghanayaka. an inter-
mission of an hour was announced by the
Ven. Bhaddanta Nagavamsa at 2:30 p.m.,
with the evening session to commence at
3:30 p.m.

Evening Session

At the beginning of the evening sessions
the Sanghanayaka proposed to the Sangha
Council the names of the Ven. Agga Maha-
pandita Bhaddanta Javana and the Ven.
Tipitakadhara Dhamma-bhandagarika Bha-
ddanta Viccittasara to serve as the Pucchaka
(Questioner) and the Vissajjaka (Replier)
respectively, with regard to the first Parajika
of the Vinaya Pitaka. Thec Pucchaka and
the Vissajjaka assumed their scats on the
special dais.

Following the period of questioning and
answering on the first Parajika, the entire
Sangha Council recited the Parajika Verap-
jakanda, beginning with the Tena Samayena
and ending with the second paragraph.
The proceedings for the first day of the
Inauguration Ceremony of the Sixth Buddhist
Council were brought to a close at 4.15 p.m.

The first session of the Sixth Buddhist
Council recited and chanted the 5 velumes
of the Vinaya amounting to about 2,174

pages.

As cach section has been agreed on by the
Editing and Re-Lditing Committee, 1t will
be chanted. The Vinaya Rules, which are
oft-repeated and often-discussed, are, by
recason of this, more perfect and require less
discussion. They are also the basis for the
daily life of the bhikkhus so were com-
pleted first and chanted first.

Second Day Inauguration Proceedings
Quarter Of A Million Attend

An address of veneration by Prime
Minister U Nu, messages from the heads of
governments of various countries, and
addresses by ecclesiastical and lay leaders
of the various foreign dclegations were a main
feature of the proceedings during the morning
session of the second day inauguration
ceremony.

A larger crowd than on the first day gath-
ered outside the Assembly Hall to follow the
details of the proceedings as announced
over loudspeakers, while a larger layman
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asscinbly was noted within the Assembly
Hall due to increase of permits to the public
from the previous” number,

A total number of about 6,500 including
2500 Bhikkhus, and about 3,500 laymen arc
estimated to have assembled in the Hali,
including Cabinet Ministers, state guests,
spectal foreign guests, delegations from
various countries, heads of the foreign
diplomatic corps, representatives of various
Buddhist associations and about 2,500 other
members of the public.

The procecdings opened at 12 noon, sig-
nalled by ten strokes of gongs, sounds of the
drums and blowing of conch shells. The
commencement was announced both 1n
Pali and Burmese by Ven’ble Bhaddanta
Nagavamsa.

U Nu, Prime Minister of the Union of
Burma, delivered an address of veneration
with regard to the propagation and the
maintenance of the Buddha Sasana. U Nu’s
message was followed by messages from the
Prime¢ Ministers of Ceylon, India, Japan
and Nepal, and from the Chief Fxecutive
of the Government of the Ryukyu Islands,

A message from Field-Marshal Pibulsong-
gram, President of the Council of Ministers
of Thailand and another from Her Majesty’s
Government of the United Kingdom of
Great Britain were next read out,

Thado Thirt Thudhamma U Thein Maung,
Chiel Justice of the Union and Deputy
Chairman of the Buddha Sasana Council,
next gave an address of veneration with
regard to the works and projects of the
Union Buddha Sasana Council for the pro-
gress of the Buddha Siasana.

Addresses by the leaders of delegations
from various countries, both ecclesiastical
and laymen, followed the speech and a reply
was made by Venerable Agga Mahapandita
Bhaddanta Indasabha, after which a recess
for an hour was announced at 2.30 p.m..

When the proceedings resumed at 3.30
p.m. the two Bhikkhus chosen as the Puccha-
ka and the Vissajjaka conducted questions
and answers with regard to the second and
third Parajika of the Vinaya Pitaka,

Following this the Sangha recited the
sccond and third Pargjika Sikkhapada, and
the proceedings of the Second Day Inau-
guration Ceremony of the Chat t ha Sangiya-
na came to an end at 5.30 p.m,
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Final Day Inauguration Proceedings
The names of those of the 2,500 San-
gitikaraka Bhikkhus who will carry out the
work for each of the five Sessions of the

Council (numbering 500 for each Session)
were announced.

Following an address of veneration by the
Hon’ble U Win, Minister for Religious
Affairs, messages from various foreign
Buddhist Associations and addresses by
members of the delegations to the Council

completed the programme for the morning
session,

To mark the third and final day of the
Inauguration Ceremony, the largest crowds
during the 3-day Ceremony were noted
both within the Assembly Hall and in the
specially built sheds surrounding the Cave.
Issue of a larger number of permits for en-
trance to the Hall allowed the largest possible
assembly within the Cave.

Inside the Assembly Hall. the walls facing
the audience were decorated with beautiful
silk screens which were brought for presen-
tation by the Sangharaja of Cambodia.
To the left of the Sanganiayaka’s seat was
placed a table on which other presents from
Cambodia to the Sixth Buddhist Council
were displayed, including an image of the
Buddha under the spreading hood of a Naga.,

Following procedure, the day's ceremony
began with the firing of rockets and the soun-
ding of gongs and drums and the blowing of
conch shells as the commencement was
announced 1n both Pali and Burmese by
the Ven. Bhaddanta Nigavamsa at the
stroke of noon,

An address of veneration relating to the
purity and progress of the Buddha Sasana
delivered by the Hon’ble U Win, Minister
for Religious Affairs, constituted the first
item on the programme for the day’s pro-
ceedings, followed by messages from various
Buddhist associations.

Messages
Messages from the various Buddhist
associations and leaders include : His

Holiness The Sangharaja of Laos, read by
the Ven’ble Phra Maha Pradith Thera,
Secretary of the Sangha Delegation of Laos ;
Sri Lanka Shwegyin Nikaya-Arakshaka Sab-
hawa, read by the Ven. Bhaddanta Buddha-
rakkhita,

Mahabodhi Society of India, read by
Sri N.C. Ghosh, Vice-President of Maha-
bodhi Society, India; Bengal Buddhist
Association, read by Dr. Arabinda Barua ;
Buddhist Associations of Japan, read by the
Rev. Taio Sasaki; Buddhist Association
of Laos, read by Mr. Kham Chan Pradith,

Chief of Bureau in the Ministry of Fcreign
Aftairs.

World Fellowship of Buddhists Federa-
tion of Malava, read by Mr. Khoo Soo Jin ;
Chinese Buddhist Council, Peking, read
by U Ba Swe ; Buddhist Ladies of Thailand,
read by Madame Khunjing Rabiah ; Budd-
hist Association of Thailand under Royal
Patronage, read by Dr. Luang Suriyabongse,

Ford Foundation read by Dr. John Scott
Everton ; Young Buddhist Association of
Thailand, read by Captain Prasarn Thong-
bhahdi, the Hon’ble Mr. A. Ratnayake,
Minister for Home Affairs, Cevlon, read by
the Hon'ble Mr. M.D. Banda, Minister
for Education, Ceylon.

Organizations And Personages

Addresses were delivered from various
organizations and personages by U Ba
Swe : Abhayatissa Mahathera, Dohazan ;
Mahidosabha Samitiva and Residents of
Polwatte, Ceylon ; Punnavaddhana Society,
Ambalangoda, Ceylon ; Ambalangeda Car
Stand Umon, Ceylon.

Friends of Buddhism Society, Washington
D.C., U.S.A., the Ven. S1i Nanodayva Nayaka
Thera, Diwulapitiva, Ceyion ; 1ihe Ven,
Dhamma Kitti Siri Vimala Maha Thera,
Panadura, Ceylon : the Ven. Yatawatte
Dharmakirtht Sri Sumaungala Dbharmaratana
Maha Nayaka Thera, Asgiri Vihira, Kandy,
Ceylon.

Ven. Udammita Sri Dhammarakkhita
Tissa Thera, Mahanayaka of Amarapura
Sect, Ceylon ; World Fellowship of Buddhists
of Cambodia ; D.P. Vajirandna, Mah3
Nayaka Thera, Opanayaka, Colombo ; B.B.
Legama Abhaya Tissa Maha Niyaka Thera
Opanayaka Ceylon. Siri Vimalajoti Maha
Thera, Balamgoda, Ceylon ; and Bhaddanta
Subhuti Thera, Chittagong,

Addresses by the following constituted the
next item Ven. Bhaddanta Candammuni of
Kusinagara : Ven. Agga Mahapandita Bhad-
dhanta Buddhadatta of Ceylon ; Ven. Bhad-
danta Dhammavara of Cambodia ; Ven.
Bhaddanta Jinarakkhita of Indonesia.



Mr. W.H. Amarasuriya, Chairman of
Lanka Chattha Sangayana Diyaka Sabha
of Ceylon® Mr. Hadji Amrulah of Indone-
sia; Dr. Arabinda Barua, Bengal Buddhisi
Association, Calcutta ; Mr. Ong Tiang Biaw,
Gabungan Sam Kauw (Buddhist) Federation
of Indonesia.

Sri N.C. Ghosh, Mahabodht Soctety of
India, Dr. G.P. Malalasekera, President of
the World Fellowship of Buddhists: and
Madame Khunjing Rabiah of Thailand.

Following a reply by the Ven. Agga
Mahapandita Bhaddanta Indasabha, recess
for the period of an hour was announced by
40 strokes of the gong at 2.45 p.m..

Evening Session

The evening session consisted in large
part ol questions and answers on the fourth
Parajika of Vinaya Pitaka between the
Pucchaka Ven. Agga Mahapandita Bhaddan-
ta Sobhana and the Vissajjaka Ven. Tipita-
kadhara Dhammabhandagarika Bhaddanta
Viccittasara.

Following this, the fourth Paraiika Sikk-
hapada together with the Nidana (prologue)
was recited by the entire Sangha assembled
in the Maha Pasana Guha.

The Ven. Bhadaanta Visuddha, Honorary
Secretary of the Executive Orgamzation of
the Sangha Supreme Counc:l, then announ-
ced the names of the 2,500 Sangjti-karaka
Bhikkhus who were to carry out the work for
cach of the five Sessions of the Chattha
Sangayana (numbering 500 for cach Session).

-s:.< X
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Sessions Of The Chattha Sangayana :

There arc altogether five sessions and the
first includes the three-day Opening Cere-
monies while the last includes the three-day
Closing Ceremonies.

THE FIRST SESSION thus commenced
on 17th May. This session will continue
until July Sth being 52 operative days and a
total of about 253 actual hours of Recitation.
Meanwhile indefatigably the work of re-
editing carries on at the nearby * Jambidi pa
Hostel ™.

Then, for the Buddhist Lenten period, there
is a close-down and some of the bhikkhus
from otber countries will return to their
homelands and monasteries while the
Burmese bhikkhus will return to their
monasterics in various parts ol Burma.

For the bhikkhus, this Lenten period is
traditionally a time {or practising the strict
Buddhist ascesis or Mental Training which is
something more than mere *° Meditation ™.
At the end of Lent (i.e. in November of this
year) the Second Session will commence.

Futare Sessiens :

The Second Session commences in Novem-

ber this ycar and continues till full moon
day of February 1955,

The Thira Session commences full moon
day of April 1955 and ends full moon of
July. The Fourth Session is from the
first waning day of November 1955 and ends
on the full moon day of February 1956.
The Fifth and Tinal Session is to be from
first waning day of March 1956 to full
moon day of May 1956.

The total period 1s two years.

%
s

they have grasped it all wrong.

“Take the case of some foolish persons who have learned by heart the Doctrine, —
the Suttas 1n prose or in prose and verse, with the Poems and the Triumphant Utterances
and the Quotations and the latakas and the Miracles and the Miscellanies, — yet,
though they have learned it all by heart, fail to study its import for the comprchension
of all it embodies, and consequently find no joy in it, profiting by their learning by rote
solely for strictures on others or for bandying verbal quotations, and quite missing the
real ohiect of their memorizing ; so that these divers aspects of the Doctrine which
they have failed to grasp conduce to their lasting hurt and Ill.

And why 7—Because

Alagaddupama-Sutta.



38

THE PALI SPEECH

By

THE VEN’BLE KIRIWATTUDUVE SIRI PANNASARA NAYAKA THERA.
Principal of the Vidyalankara Pirivena Kelaniya, Ceylon.
AT THE
DHAMMASANGAYANA HELD IN BURMA.

On THE 17TH OF MAY

Sunakkhattarn bhadanta,
bhadanta: yamm mayam sabbeva sogat3
nanajacca nanavanna naniverajjaka ca
evamevam ekajjham ekatra ekattha ekato
bhavamapi, sannipatamapi, anfamainam
samanupassamapi; pageva afifamaiiam
sallapama ca, samgayama ca, siakaccham
ca samapajjama. '

Suviditamevidam bhonto sabbesampi loka-
tattavidii narh vidiinam s@padharitam susa-
mmatanca: yadetarahi kho pana paramanu-
yuge etasmkm lokasannivase sabbesupi
ratthesu sabbepi jani yuddhabhayabhjta
maranabhayatajjita bhjyosomattaya dukkh-
am nivasanti; yathatam satthantarakappe:
yattha manussi annamanfam manussesu
migasani am patilabhitva jjvita voropessanti.
Yathatanca samvattakappe: Yattha ca kho
pana ayam lokova ucchecchati vinassissati,
na ca Kincip! avasissati ; kimanga pana
manussa.

Sogata kho pana mayam niffiam ekampi
hetum ekampi paccayam samanupassama :
yo evam evaripassa lomahamsajananassa
mahato bhayassa pahanaya samvatteyya
ayatim anuppadaya ca: yathavidam tassa
buddhassa bhagavato sasanam, vampidam
samvadehipi avihimsavadehipi anattava-dehi-
pi sacittapariyodapanavadehipi paripunnam
ceva pariyodatan ca.

Tasmitiha bhadanta tatharipa eva kho pa-
na arambha@ etarali sadhurdpa ceva honti
yuttariipa ca: yathart pehi kho pana nikhile-
pi lokasannivase sabbeva jana sogata siyum,
yatharapehi ca kho pana sabbepi sogata
dhammamannaya dhammanudhammam ca
patipajjeyyurn, yathar@peht ca yatharupehi
ca tassa buddhassa bhagavato sasanam add-
hanjyam assa ciratthitikam.

Bhagavapi kho bhadant3 lokavidi imama-
ttham itthamevaha: seyyathjdam? ** Tas-
matiha cunda ye vo maya dhamma abhififia
desita tattha sabbeheva sajigamma samaga-
mma atthena atthambyan janena byan janam
sangayitabbam, na vivaditabbam:. Yathayi-
dam brahmacariyam addhanjyam assa cira-

sumangalam
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tthittkkam. Tadassa bahujanahitijya bahu-
janasukhaya lokanukampaya atthaya hitaya
sukhaya devamanussananti.”

{ti kira bhadanta bhagavatopi kho dhamm-
assa mino etadeva anumatam cast bahumatam
ca: yadidam yo hi koci atth@ipetam byeq -
jan petarn dhammam bhaseyya, tadevassa
sasanassa cirat t hitiya bahuno janassa atthaya
hitiya sukhaya lokanukampaya ca : na ca
kho atthapetam bvaf janapetam.

Etadatthamh ca pana neruttika pariyattivi-
sarada bhikkh@ sangamma samagamma yat-
ha yatha atjtamaddhanam “Imassa nu kho
avuso atthassa imani va byan janani etani va,
byaf janani katamani opayikatarani? Imes-
amh va byaf jananam ayam va attho eso va
attho, katamo opayikataroti ” sakacchimsu
ca sangayimsu ca, tatha tathevetarahi ca
paccuppannamaddhanam sikacchantipi san-
gayantipi ti iccetam pattakallameva, heturu-
pameva, tathagatassa capl anumatameva.

Dissanteva ca panetarahi tipit akaganthesu
tattha tattha atthapetani na kevalam padine-
va, atha ca pana vakyanipi bahint ; pageva
kho pana bvajjanapetani. Seyyathjdam:
Majjhimanikaye sunakkhattasutte.... * Api
nu tassa purisassa tasmirm vante puna bhottu
kamyata assa? No hetam bhante....adum
hi bhante vantam patikktlasammatanu”
ca, “‘Asappayam cakkhuna rigparm anuyu je-
vya,....asappayam manasa dhammam an-
uyun jeyya, asappayam cakkhuna r¥pam anu-
yuttassa....asappayam manasa dhammam
anuyuttassa rago cittam anuddhamseyya; so
raganuddhastena cittena marapam V3 niga-
ccheyya™... cati iccevam  bhavitabbesu
pathesu na kevalam syamamarammaen-
galantadesesuyeva atha ca pana s haladjpepi
sodhetva  patisamkharitva muddapitesu
potthakesu *‘Tasmim bhatte,” * Tasmim
bhutte,” *“ Adum hi bhante bhattam, ™
‘“ Adurh hi bhante vattam > ‘* Asappayam-
cakkhuna rdpadassanam anuyujjeyya, ”’
“Asappayarn cakkhuna rapadassanam anu-
yuttassa,” “‘So raganuddhamsitena citteniti”
it1 citi ca.



Ayameva nu kho hetu avam paccayo, vena
mayam s haladipavasino nikayattayasa-m-
aveta mahanayakanunayakattherapamukha
patibala bhikkhu buddhassa parinibbana
catusatadhikanam dvinnam vassasahassa-
namupari tinavutime vasse yuropiyavohirato
navasatadhikassa  vassasahassassa  upari
peninnasatime  samvacchare  (Qgotthamasasa
nziicadasame dine amhakam Vijalankara-
parivenabh@ miyarn sangamma samagamma
dhammasangayanam:rabhimha.

S3 kho panamhikam dhammasangi ti cham-
asadhikehi tih1 vassehi pat hamévatthamati-
kkamittha : yassamanuvakyamanupadaman-
vakkharam sakalameva hi tepitakam buddha-
vacanam sangavamana samina sadesiyani
ceva videsiyani ca nlitanam ceva puratanani
ca potthakani aggamannam samsandenta
samekkhanta pat hasangahamakarimha; pa-
t havesaman ca vinicchinimha.

idani pana s3 dutiyayamavatthayam vatta-
te; yassaica kho pana pathena patham
vakyena vakyamh byaijanena byaijanam
atthena attham sangayamapi sakacchanca
samapajjamapi.

Tadanantarani ca kho pana assa vassassava-
sane manne amhakam dhammasangitiya
tattyavatthayarambho hessati ; yi ca pana
pancasatikasangititipi ca petn casatikasajjha-
yanatipl ca san kham gacchati ; yatra ca kho
pana s padharitamupadharetva suvinicchi-
tam vinicchinitva susamannit t ham samann-
esitva yathadhammam yathanirutti vathace-
rappavent yathaporanakasampadayaica sam-

sodhitampi  patisamm khatampi  sakalameva
hidam tam tepitakam buddhavacanam
paincasata  dhikassa  bhiddkusanghassa

majjhe sangayissama ceva sajjha yissama ca.

t
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Tasmimhakam bhonto Vijjalankarapari-
venikanam mahantamidamas3jananam, pjtis
an jananatica: yadidamasmim Vesakhapunna-
mjdine marammadesepevam sasanabharad-
harino pariyattivisarada niruttipathakovida
vyatta visarada patibala ca Sangharijsdoyo
aggamahapanditadayo ca Mahiathera vara-
ppamukha bhikkhit saddhabuddhipatiman-
ditanam mahamattadi nam rajjabharadharin-
ain ceva itaresenca diyakanam sabbikarapa-
ripunsgena upatthambhena dhammasangaya-
narn samarabhanti,

Paramova bho voyam arambho, uttamova
bho voyam arambho, ayameva kho sivaram-
bho cirat t hitiya sasanassa, ayameva kho siyz-
rambho atthiya hitaya sukhaya bahuno jan-
assa, ayameva kho siy3rambho eki bhavaya
ceva samageiya ca ninajaccinam sogatana-
mam hakam.

Tasmatiha bhadanta yatha vyathi ceso
arambho saphalo bhavissati satthako ca, yena
yena ceso arambho paripunpo bhavissati
pariyosito ca, tatha tatha ca tena tena ca
etadattharnh kayanca upasamharissama, cit-
tafica anuppadassama. Ussukkam ca sama-
pajjissimati cvamevam amhehidani adhit-
t hitabbam.

Etadattham ca pana sabbcna sabbam sabba
thi sabbam upa_kﬁrum kﬁtukﬁ.mé kho
Vijjalankaraparivenpika mayam rattindivamit-
tham manasikaroma ceva paccasimsama cati,

Sabbe Satta Sabbepi
Pana Sabbe bhutapi.
Sabbe sotthim pappontu
Sabbe Nibbanam yantu.

x

states conducing to this giving up.”’

“TIn the Law of the Noble, there are eight states of consciousness which conduce to
giving up according to the Law of the Noble; and these are the eight: — All killing should
be banned by holding life sacred: theft should be banned by never taking what is not a free
gift; lying should be banned by strict adherence to truthfulness; calumny should be banned
by never stooping to calumniate; covetise should be banned by uncovetousness; taunts should
be banned by never taunting; angry rage should be banned by placidity; and arrogance
should be banned by humility. Such, briefly and without detailed exposition, are the eight

Potaliya-Sutia.
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The Translation of THE PALI SPEECH

by

THE VEN’BLE KIRIWATTUDUYVE SIRI PANNASARA NAYAKA THERA,
Principal of the Vidyalankara Pirivena, Keluniya, Ceylon at the

DHAMMASANGAYANA

held in Burma on the 17th of May

[t 1s indeed auspicious, friends, that we, all
followers of the Enlightened One, of different
nationalities and of different colours, assem-
ble here, see one another, and discuss and
rechearse the Dhamma together.

It is well known to all those who are con-
versant with the affairs of the world that
in this atomic age the different peoples all
over the world are living in great misery and
in fear of war and death as though 1n Satthan-
tara aeon in which people, mistaking one
another for animals, annihilate onc¢ another,
or as though in Samvatta aeon in which let
alone human beings the whole world itself
meets with destruction.

We, the followers of the Sakyamuni
Buddha, fervently believe that there 1s no
other remedy than the message of the
Enlightened One, perfect and pure, with its
Doctrines of peace, non-violence, soullessness
and selfcontrol, if this great danger is to be
averted and eradicated.

Therefore it is meet and proper that there
are all such undertakings as will enable all the
peoples in the world to seek refuge in Him,
will help all Buddhists themselves to learn the
Dhamma and live accordingly, and will lead
to the stabilization of the Buddha Sasana.

The Perfect One, the knower of the worlds,
has made the following observations on this
point : ‘ Therefore, Cunda, let all assemble
together and rehearse the Dhamma, which 1]
have realised and expounded, meaning by
meaning and letter by letter, without arguing
about it, so that the Sasana is well-established
for long, for the good of the many, for the
well-being of the many, out of compassion
for the world, and for the benefit, well-being
and happiness of gods and men. ”

It is permitted and assented to by the Perfect
One that any one may expound the Dhamma,
with its spirit and letter, for the stabilization
of the Sasana, for the benefit, well-being and
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happiness of the many and out of compassion

for the world, but not without its spirit and
letter.

For this reason, the Bhikkhus of the past,
well versed in etymology and in the Doctrine,
assembled together and carried on such dis-
cussions as the following : “* Brethren, there
are these and those letters for this meaning.
Which of them are the most appropriate?
There 1s also this meaning or that for these
letters. Which of them is the most appropri-
ate? Itis also opportune, timely and appro-
ved of by the Tathagata, that there should
also be such discussions and councils now.

There are to be found here and there in the
Tipitaka texts not only many words but also
many passages which are devoid of their
meaning, let alone those devoid of their
letters. For example, such readings in the
Sunakkhatta Sutta of Majjhima Nikaya as
" apl nu tassa purisassa tasmin vantie puna
bhottu kamyata assa ? No hetam bhante. .
adum hi bhante vantam patikk@lasammatan-
t1” and * Assappayam cakkhuna r@pam
anuyunjeyya asappayam manasa
dhammam anuyuijeyya, asappayam cak-
khuna ridpam anuyuttassa....Assappayam
manasa dhammam anuyuttassa rago cittam
anuddhamseyya So raganuddhastena cittena
maranam va nigaccheyya » are incorrectly
given as “Tasmin bhatte’, “Tasmin bhutte,”
*““Adum hi bhante bhattam,” ‘ Adum hi
bhante vattam,” °‘* Asappayam cakkhuna
rd padassanam anuyunjeyya,” ‘“Asappayam
cakkhuna rupadassanaam anuyuttassa,”
and * So raganuddhamsitena cittena ” etc.
etc. in the texts which are said to have been
edited, re-edited and printed in Thailand,
Burma, England or Ceylon.

With this reason in view, we, the Bhikkhus
representing the three sects of Ceylon, com-
petent in the task, and led by Mahanayaka
and Anunayaka Theras, assembled at the
Vidyalag kara Pirivena in the year of two



thousand four hundred and ninety three of the
Lord’s Parinibbana, which roughly corres-
pond with the year of one thousand nine
hundred and fifty of the Christian Era, on the
fifteenth day of August, and inaugurated a
Dhamma Sangiyana.

It took us as long as three years and
six months to complete the first stage of this
Dhamma Sangayana, in which we rehearsed
every letter, every word and every sentence of
the Buddha Vacana, compared the different
texts, local and foreign, modern and ancient,
and arranged together and examined the difi-
erent variations in readings.

In the second stage which is now in pro-
gress, we are rehearsing, discussing and
comparing the Buddha Vacana, paragraph
by paragraph, sentence by sentence and
meaning by meaning.

The third stage of this Dhamma Sangayana
will follow, it is hoped, at the close of the lent
this year. This will be known as Pancasatika
Sangiti or Pancasatika Sajhzyana and will
rehearse, consider and examine carefully the
whole of Tipitaka, according to etymology,
tradition and usage, before an assembly of
Bhikkhus over five hundred 1in number.

It 1s, therefore, a matter of great regjoicing

for us, of the Vidyalan kara Pirivena, that on
this Vaisakha Fullmoon day, the Bhikkhus of
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. Further, an Almsman, rising above observation and reasoning, successively enters
on, and abides in, the Second—the Third—and the Fourth Lcstasies,
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Burma too, who are shouldering the responsi-
bilities of the Sasana, well accomplished 1n the
Scriptures; well versed in etymology, con-
fident, able and competent and led by the
Venerable Sangharaja, the Venerable Agga-
mahapanditas and other Venerable Maha-
theras, are inaugurating this Dhamma-
sangavana, with the full co-operation ol the
Prime Minister, the other lecaders of the
State and the other Dayakas who are
devoted and wisc.

Noble indeed, friends, is this inauguration:
Great indeed, is this inauguration. This will
no doubt lead to the stabilization of the Sasa-
na for long. This will lcad to the benefit,
well-being and happiness of the many. This
will also lead to the unity and harmony among
us, the Buddhists of all nationalities.

Therefore, friends, we must resolve and
determine that we will strive both physically
and mentally for making this inauguration
effective, fruitful and complete 1n full,

We, therefore, of the Vidyalankdra Pirive-
na, hope and pray, day and night, as above
and desire to be of service to the Dhamma-
sangayana in cvery possible way,

May all beings be happy :

May all attain Nibbana :

.

—————— — —_—— [ —

Reflecting that

each of these alsois only a product, evolved by thought, he comes to know that all
products evolved by thought are fleeting and must cease. Taking his stand on this, he
attains to extirpation of Cankers, or, if he does not attain this, then by his passion for
righteousness and by his delight in righteousness he destroys the Five Fetters which
entail re-birth and is translated hereafter to realms above, from which he will never
return again to earth but will there win his Nibbana. This i1s a state of consciousness
indicated by the Lord who knows and sees, the Arahat all-enlightened, whereby an
Almsman who lives the strenuous life purged of seif both finds Deliverance for his
prisoned heart, and sces the extirpation of Cankers hitherto rampant, and wins at last
that utter pcace which was not his before.”

Atthaka-Nagara-Suta.
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The tree assumed the semblance of her will,

each leaf imbued with human sentience,

shared her expectancy, her meek defence,

the need that moved her, the supphant’s skill
tuned to the moment’s purpose. And she still
after many years remembered how he sate
silently waiting in that green suspense

poised yet between the whither and the whence
of time—and how she felt the world abate

its pulse while in her hands the rice grew chill . . .

To that all currents flowed, which ever after
laid Peace upon the heart importunate,
stronger than man’s requisite love or hate

or the craved anodyne of children’s laughter.

FRANCIS STORY.
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(Just before the Great Enlightenment, Sujatd, the young wife of a rich herdsman,

seeing the Future Buddha seated in majestic beauty at the foot of a banyan tree close by
the Neraii jara river, supposed him to be the tree-deva and made him an offering of milk-
rice, with the wish that she might be blessed with a lovely son. The Bodhisatta accepted
the offering, and with the renewed strength drawn from it he gained Enlightenment
that same night. At the time of His Parinibbana He recalled the incident, saying that two
meals offered to a Supreme Buddha were of particular merit, namely the food offered
immediately before His Enlightenment and that given, as in the case of Cunda the smith,

just before His final passing away.)
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The beautiful image of the Buddha was found at Pagan and is of the
Pagan era, some %00 years ago. It was presented to Ceylon by the
Commissioner, Mandalay Division and accepted with thanks on behalf
of the Ceylon Government by the Venerable Tudave Ariyavansa Nayaka
Thero and as the Venerable Thero stayed in Burma for the Text Re-editing
of the Tipitaka, he entrusted it to Mr. R. Semage and family who in
turn handed it over to Mr. H. L. Caldera, Secretary of the
Chattha Sangayana Dayaka Sabha cf Ceylon.
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THE DHAMMAPADA COMMENTARY

CULAKALA - MAHAKALA - VATTHU
Translated by the Pali Department of the University of Rangoon.

‘*“ Subhanupassim viharantam indriyesu asamvutar
bhoranamhi amattifiurn Kusjitam hjnavjriyam,
tam ve pasahati Maro va'o rukkbam va dubbalam .

“Just as the wind throws down a weak tree, similarly Mira indeed overcomes one
who lives looking for that which is pleasing, who is unrestrained in his senses, immoderate

in eating, indolent and devoid of energy.”

“Just as the wind cannot throw down a rocky mountain, Maira indeed cannot over-
come one who lives looking for that which is not pleasing, one who 1s restrained in his
senses, moderate In cating, possessed of devotion and full of energy. ”

The Master preached this religious discourse
beginning with “Subhanuppassim viharan-
tam’’, while staying in the neighbourhood
of the town of Setavya, in connection with
Calakala and Mahakal.

There were three brothers, namely, Ciilaka-
la, Majjhimakila and Mahakala who were
householders residing in Setavva. Of them
the eldest and the youngest, travelling about
in various places used to bring goods in carts,
and Majjhimakala used to sell them. Then
on one occasion both the brothers taking vari-
ous kinds of goodsin five hundred carts went
towards Savatthi and mid-way between
Savatthi and Jetavana they unvoked the
bullocks. Of the two, Mahskila seeing the
noble disciples who were the residents of
Savatthi, going in the evening to listen to
the religious discourse with garlands,
perfumes and so forth in their hands, enuired
where they were going and hearing their
purpose thought *“ 1 will go too”’. He called
his youngest brother and saying, ** Brother,
take care of the carts, I shall go to listen to
the religious discourse™, he went, saw the
Master, made obeisance and sat down
at the extreme end of the gathering. That day
the Master preaching the discourse in gradual
order suiting his mental dispositin, spoke in
various ways of the dangers, sinfulness and
depravity of sensual desires according to
Dukkhakkhandha ( Discourses on the Mass
of Suffering and so on) and other suttas.
Hearing that Mahakila reflected, * The
Master said that one must depart (from this
world) abandoning all and that neither wealth
nor relations follow one going to the next
world. What then is the use of the household
life to me ? 1 shall go forth (retire from the
worldly life) **and when the people had depar-
ted having made obeisance to the Bhagava

he asked the Master for admission to monk-
hood. On being asked if he had any one to
ask permission of he answered, “Lord, I
have my youngest brother.” Being told,
““ Ask for his permission ”, he said ** Very
well Lord”, went and said to his brother,
‘“ Brother, take over all the possessions ™.
“ But what about you, brother 7>’ * I shall
take orders under the Master. ” His brother
begged of him in various ways not to take
orders and being unable to dissuade him said,
* Very well, sir. do as you wish. > Mahakala
went and took orders under the Master,
Cilakala also joined the Order with the inten-
tion of coming out of the Order taking with
him his brother. Later Mahjkila received
higher ordination, approached the Master and
asked Him as to how many courses (of prac-
tice) (dh@ra) there were 1n His teachings.
And when the Master told him that there were
two courses, he said, ““Lord, as [ took orders
in my old age I shall not be able to fulfill the
course of study (ganthadhra). However [
shall fulfill the course of insight (vipassanj-
dhura)” Hc had the Master tell him the ascetic
practices (to be carrted out) at the cemetery
(sosanika dhutanga) up to the attainment of
arahatship. And after the first watch of the
night had passed, when everyone had fallen
asleep he used to go to the cemetery and early
in the morning even before any one had got

up, he wused to come Dback to the
monastery.

Then a woman, keeper of the cemetery, Kali
by name, whose duty was to crematle the
dead-bodies, noticing the places where the
thera used to stand, sit and walk up and down,
thought to herself, * Who is it that comes
here? I shall find him out.”” But being unable
to find out, one day she lighted a lampin the
cemetery hut and taking her children, went
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and sat down at one corner. She saw the
thera coming in the middle watch of the night,
made obeisance to him and said, ““Sir, does the
noble one live in this place?"" “Yes, devotee.”
“Sir, 1t 1s necessary for those living in the
cemetery to acquaint themsclves with the rules
and practices (of the cemetery). The thera
instead of asking: “Are we to conform to the
rules and practices you mentioned ?”’, asked,
““ Devotee, what am I to do?’ *“‘Sir, those
who live 1n the cemetery are to inform
the keepers of the cemetery, the senior thera
of the monastery and the head-man of the
village of his stay in the cemetery.”” “Why ?”’.
“ Thieves after committing theft, being chas-
ed by the owners closely at their heels, used to
throw away the property in the cemetery and
run away. Then the people would give trou-
ble to the residents of the cemetery. How-
ever if these people are informed they would
save you from difficulty by saying, (We know
that this venerable one has been living here
for so long a time. Heis not a thief.) There-
fore it is nzacessary to inform them”. ‘““What
else am I expected to do?” “Sir, the noble
one living in the cemetery should avoid taking
fish, meat, flour, oil, molasses and so on; he
should not sleep in the day time; he should
not be lazy; he should be strenuous in his
effort; he should not have any fraudulent
and dcceitful motive; he should stay with
good intention; he should come out of the
monastery at night when all are asleep and he
should return to the monastery even
before any one i1s awake. If, sir, the noble
one residing here in this way will be able to
attain matunty of a recluse’s practice.
when thepeople bring a dead body and discard
it, 1 shall place it in a pavillhon with a sloping
roof made of rug and I shall perform funeral
rites by paying homage with scents, garlands
and so on. !f the noble one will not be able
(to do so in this way) 1 shall set fire to the pyre,
drag the corpse with a hook, place 1t beside
(the pyre) and chopping it with an axe cut 1t
into pieces and throwing it into the fire. cre-
mate it. >’ Then the thera said to her, ‘“Very
well madam, if you see a visible object suita-
ble for meditation, tell me.” She agrced say-
ing, *“ Very well. ” The thera carried on his
recluse’s practices in the cemetery according
to his inclination. The thera Citlakala, how-
ever, every now and then while getting up
thought of his household and his mind always
dwelt on his wife and children. He was of the
opinion thathis brother was doing a
grave offence. At that time a daughter of a
noble family died one evening of a sudden

disease without being worn out and exhausted
by the disease. In the evening her relatives
and others carried the body together with
firewood, o1l and so on to the cemetery and
saying to the keeper of the cemetery **Burn
this ” handed it over to her, gave her the fee
and departed. She removed the shroud and
discovering that the woman had died only a
little while ago and that her body was still
fresh, retaining its golden complexion, she
thought: “This is a suitabie object for medi-
tation to show to the noble one” and went
to the thera, paid obeisance to him and said;
““ There 1s such and such an object for medita-
tion ; please have a look at it, Sir. ” ** Very
well >’ said the thera and he went and caused
the shroud to be removed and looking at the
body from the sole of the foot to the tip of the
hair on the head said: “This body is very
fresh and of golden colour. Put it in the fire
and when it is enveloped in great volumes of
flame let me know.” Saying so the thera
went back to his own place and sat down,
She did as she was told and informed him.
The thera came and looked at 1it. The parts
of the body touched by the fire became like
the colour of the body of a spotted cow ;
the feet became bent and were hanging down;
the hands became doubled up and the f{ore-
head became bare of skin, The thera reflecting:
“Now the state of this body 1s quite enough
for the observances, even now i1t has attained
the state of decay and destruction, ’went to
the place where he used to put up for the
night and sat down contemplating on decay
and destruction.

“The component things are indeed imper-
manent. They are characterised by coming
into cxistence and destruction. Having come
into existence they are dissolved. Cessation
of those (sankharas) is happiness. ”

Reciting this stanza he developed insight
and attained arahatship together with the
analytical knowledge (of the Dhamma).

After he had attained arahatship, the
Master, while journeying in stages surrounded
by a company of monks, went to Setavya and
entered the forest of Simsapa* (blackwood—
dalbergia sisu). The wives of Citlakala heard
that the Master had arrrived at the forest of
Simsapa and they sent a man to invite the
Master to a meal with the idea of getting hold
of their husband. It was customary for the
Buddhas to send a monk ahead who was to
announce the preparation of seats in a place
which He (the Buddha) had not frequented

* Blackwood—dalbergia sisu.



before, for a seat should be prepared in the
middle for the Buddhas, to the right of that for
the Thera Sariputta, on the left side for the
Thera Moggallana; then other seats for the
company of monks should be prepared on
both sides. So the thera Mahskala, stand-
ing at the robing place, sent Cilakala saying
“You go first and tell them about the arrange-
ment of the seats. ”  From the time they saw
Culakzla, the members of the household,
making fun of him, spread low secats on the
side meant for the senior theras of the Sangha
and high seats on the side meant for junior
monks of the Sangha. Cilakala said,
“Don’t do this, don’t arrange the inferior seats
on a higher place and the superior seats on
a lower place.”” The women, pretending not
to hear him said: ““What are you doing wan-
dering about? Is it not right for you to
arrange the seats? With whose permission
have you gonc forth? Who has ordained
you? What makes you comc here 77 and
they stripped him of his inner and outer gar-
ments,clothed him in white, placed a wreath of
flowers on his head and sent him away saying,
“ Go and fetch the Master, we shall arrange
the seats.” Thosc who have not beecn a monk
for long and have left the Order cven before
the year is out, are without the sense of shame.
Therefore he went in that dress without lear
of ridicule, made obeisance to the Bhagava
and came back bringing the order of ‘monk
led by the Buddha. When, however, the
assembly of monks had their meal, Mahakala’s
wives thinking, ““These women have taken
back their husband, we too shall takc back
our husband, *’ invited the Master for the next
day. For the occasion, however, some other
monks went there to arrange the seats.
Those women not getting the opportunity at
that time offered seats to the Order of Monks
led by the Buddha and offered the food.

CutlakZla had two wives, Majjhima-kz]a had
four and Mahakzla had cight. Of the Order
of Monks, those who wished to take their meal
sat down and took it ; those who wished to go
outside rosc up and went away. The Master,
however, sat down and took the meal. When
He had finished the meal those women said,
“Lord, Mahakila will come back after he has
cxpressed his appreciation (anumodana) to
us, may You go ahcad.” Saying ** Very
well,” the Master went ahead.  Arriving at
the village gate the order of monks grumbled
saying, “What is it that the Master has done?
Has He done it consciously or unconsciously ?
Yesterday because Cilakala went ahead
there arose an impediment to his monkhood;
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today there was no obstacle because some-
one else went ahead. Now the Master has
returned leaving Mahakala behind. The
monk, however, is virtuous and endowed with
good conduct ; will they put an obstacle 1n
the way of his monkhood? Hearing their
words the Master stopped and asked,
**O monks, what are you talking about. 9
They told Him the matter. * O monks, do
you consider Mahakala to be like Cizlakala?”
“Yes, Lord, he (Culakila) has two wives,
and he Mahaksla) has eight. If he is besieged
and seized by his eight wives, Lord, what can
he do?” The Master said, ‘“Monks, say
not so, having arisen and got up from medita-
tion Cilakila all the time lives full of
thoughts of pleasant objects. He 1s like a
weak tree standing on the brink of a precipice,
but my son Mahakala dwells on thoughts of
unpleasant objects. He is immovable like a
solid rocky mountain,” and He uttered
these stanzas:—

Subhanupassim viharantam
indriyesu asamvutam
bhojanamhi amattannum
kusitam hjnavjrivam,

tariy ve pasahatt Miaro

vato rukkham va dubbalam.

*“ Just as the wind throws down a weak tree,
similarly Mara indeed overcomes one who
lives looking for that which is pleasing, who
is unrestrained in his senses, 1s immoderate in
eating, 1s indolent and is devoid of energy. ”

““ Just as the wind cannot throw down a
rocky mountain, Mara indced cannot over-
come one who lives looking tor that which is
not pleasing, 1s rcstrained 1n his  senses, 1s
moderate in eating, s possessed of devotion
and is full of energy. ”

Therein “ lives looking for that which is
not pleasing ”° means that he lives looking for
pleasure placing his thoughts on pleasing ob-
jects. Indeed thc man who scizes upon the
gencral appearance and the details of an
object considers thus — *‘thce nails are
beautiful’’; considers *‘the fingers are beauti-
ful , ** ““hands, feet, legs, thighs, waist, belly,
breasts, neck, lips, teeth, mouth, nose, cyes,
ears, eye-brows, forchead and hairs are
beautiful.” He considers (in due order)
“ hairs (on the head), hairs (on the body),
nails, teeth, skin are beautiful . He consi-
ders, ‘‘ the complexion is beautiful, the shape
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is beautiful”’. This is the one who looks
for what 1s pleasing — that ** one who lives
looking for what is pleasing”’, Mara over-
comes. ** Unrestrained in his senses > means
unrestrained 1n respect of the eyes and other
sense organs, not guarding the doors thereof’;
“immoderation in eating”’ means not knowing
this measure namely of searching for and en-
joying food ; “immoderate in eating” further
means not knowing the measure, namely of
looking into the requisites and getting rid of
and not knowing the idea *“This food 1s right-
ful, this food is not rightful’® ; “Kusitam” is
indolent > because he i1s under the influence
of thoughts of sensuality, malevolence and
cruelty ; “Hjnaviriyam” ‘“devoid of energy”
means without energy and lacking in applica-
tion of energy in the four modes of movement ;
‘** Pasahati ’ ** overcomes >’ means subjugates
and overwhelms ; *“ Vato rukkham va dubba-
lam ” ¢ just as the wind throws down a weak
tfree” means; as a strong wind throws down a
weak tree that has grown on the bank of a
river that is worn away. Just as that wind
throws down and destroys the flowers, leaves
and so forth, of that weak tree, breaks the
small branches as well as the big branches,
goes uprooting the tree, felling it, turmng 1ts
roots upwards and the branches downwards,
even so Mara (the embodiment of kilesa—
impurities of mind) arising inwardly over-
comes such a person. As the strong wind
throws down the flowers, leaves etc. of the
weak tree, he makes him commit lesser and
minor offences ; like the breaking of small
and little branches ; he even makes him com-
mit Nissaggiya (involving forfeiture) offences
and others; like the breaking of big branches,
he also makes him commit the thirteen
Sanghadisesa (involving suspension) offences
like the breaking of the big branches ;
he also makes him commit Parajika (involving
expulsion from the Order) offences hke the
uprooting and felling of a tree turning 1t root
upwards and branches downwards; having
removed him out of the well propounded
doctrine makes him become a layman even 1n
a few day’s time....In this way Mara brings
such a person under his influence—this is the

meaning. ‘‘ Asubhznuppassim > *“looking
for that which is not pleasing > means one
looking for that which is unpleasant other
then the ten (orone or other of the ten)
unpleasant things, looking upon the hair (on
the head) as unpleasant object, fixing his atten-
tion on its disgustingness and looking upon
the hair on the body, nails, teeth, skin, com-
plexion and appearance as unpleasant objects.
“Indriyesu” “‘In his senses” means in his
sense organs; ‘‘Susamivutamh™ ‘“‘well restra-
ined”” means without closing the sense doors
without seizing upon the general appearence
and so forth., “Bhojanamhi mattanaum
““ knowing the limit in food™ means the oppo-
site of immoderateness in eating, “‘Saddham™
“possessed of devotion” means endowed
with worldly faith characterised by belief in
action as well as its effects and it also means
endowed with transcendental faith known as
unwavering devotion in the three objects of
devotion (ratanas—refuges); ‘‘Araddham”
“full of encrgy” means putting forth effort
and filled with energy; ‘““tam ve” * him
indeed’” means, just as a feeble breeze strik-
ing gently against a solid mass of rock cannot
shake it, similarly the weakened Mara rising
within cannot overcome him nor can he
agitate and shake such a person.

Those former wives of his (Mahzkila),
however surrounded the thera and having
said, “‘With, whose permission have you
become a monk, now you must become a
layman™ and so forth, they sought to remove
his yellow robes. The thera noticing their
attitude stood up from his seat and rising up
into the air by his supernormal powers, broke
through a corner of the pinnacled house
and went through the sky and just as the
Master was coming 1o the end of the
utterance of the stanzas, descended speaking
in praise of the golden coloured body of the
Master and paid obeisance at the feet of the
Tathagata.

At the end of the stanza the assembled
monks were established in the fruition of
Sotapatti and so on.

The story of Ciilakala-Mahakala—the sixth,
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KAMMA AND CAUSALITY

By FRANCIS STORY
Director-in-Chief of the Burma DBudrdhist World-Mission, Ranzoon.

(A talk given to Buddhists, Christians, Hindus and Muslims of the Rotary Club of C olombo,
May 25th 1954).

The question that has been posed as the
subject of this evening’s talk, * Does every-
thing happen in our lives according 1o
Kamma ?” 15 not ore that can be answercd
by a plain aflirmation or denial, since it
involves the whole question of frec-will
against determinism, or, 1n famthar language,
“ Fatalism V. The nearest that can be given
to a simple answer 1s to say that most of the
major circumstances and events of life are
conditioned by Kamma, but not all.

If everything, down to the minutest detail,
were pre-conditioned either by Kamma or by
the physical laws of the universe, there would
be no room in the pattern of strict causality
for the functioning of free-will. It would
therefore be impossible for us to free our-
selves from the mechanism of cause and
effect ; 1t would be impossible to attain

Nibbana.

In the sphere of everyday cvents and the
incidents of life such as sickness, accidents
and such common experiences, every efiect
requires more than onc cause to bring it
about, and Kamma 1s In most cases the
predisposing factor which e¢nables the ex-
ternal influences to combine and produce a
given result. In the case of situations that
involve a moral choice, the situation itself
is the product of past Kamma, but the
individual’s reaction to 1t is a free play of
will and intention. For example, a man,
as the result of previous akusala kamma
either in the present life or some past birth,
may find himself in a situation of desperate
poverty in which he is sorely tempted to steal,
commit a robbery or in some other way carry
into the future the unwholesome actions of
the past. This is a situation with a moral
content, because it involves the subject in a
nexus of ecthical potentials. Here his own
freedom of choice comes into play ; he has
the alternative of choosing further hardship
rather than succumb to the temptation of
crime.

In Paticca Samnuppara, the cycle of Depen-
dent Origination, the factors belonging to
previous births, Avijja and Sankhara (that
is, Ignorance and the Actions conditioned by
it) are summarised as Atita Kamma Bhava.

This Kamma produces Consciousness, Name
and Form, Sense-perception Fields, Contact
and Sensation as its resultants, and this is
known as Pacuppanna Vipaka Bhava, or
present effect.  Thus the physical and mental
make-up (Nama-Ru pa) i1s the manifestation
of past Kamma operating in the present,
as also are the phenomena cognised and
experienced through the channels of
sense.  But running co-incidentaliy  with
this is another current of action, that which
is controlled by the will, and this 1s known
as Pacuppana Kamma Bhava, or present
volitional activity ; it is the counterpart in
the present of the Atjta Kamma Bhava of the
past. It governs the factors of Craving,
Grasping and Becoming. This means, in
effect, that the current of * Becoming”
which has its source in the past Kamma, at
the point where it manifests as individual
reaction—as for example in the degree of
Craving engendered as the result of pleasur-
able Sensation—comes under the control
of the will, so that while the subject has no
further control over the situations in which
he finds himself, having himself created
them in the past, he yet has a subjective
control over his response to them, and it is
out of this that he creates the conditions of
his future. The Pacuppanna Kamma Bhava
then takes effect in the form of Anigata
Vipaka Bhava (future resultants), and this
Anagata Vipaka Bhava i1s the counterpart
in the future of the Pacuppanna Vipaka
Bhava of the present. In an exactly similar
way it dominates the future birth-state and
conditions, which in Paticca Samuppada
are expressed as Jati (Arising), Old-age and
Death etc. The entire cycle 1mplies a
dynamic progression 1n  which the state
conditioned by past actions 1s at the same
time the womb of present actions and their
future results.

Kamma is not only an integral law of the
process of becoming ; it is itself that process,
and the phcnomenal personality is but the
present manifestation of its activity, The
Christian axiom of *‘ hating the sin but
loving the sinner” is meaningless from
the Buddhist standpoint. There is action,
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but no performer of the action ; the “ sin ™
and the *‘sinner” cannot be dissociated ;
we are our actions ; and nothing apart from
them.

The conditioned nature of all mental and
physical phenomena is analysed under 24
heads, called in Pzh *‘ Paccaya™. Each of
the 24 Paccaya is a contributing factor to the
arising of conditioned things. The thirteenth
Paccaya is Kamma-paccaya, and stands for
the past actions which form the base, or
condition, of something arising later.
The six sense-organs and fields of sense-
cognition — that 1s, the physical organs of
sight, hearing, smell, taste, touch and mental
awareness — which, as we have seen, arise
at birth in association with Name and Form,
provide the condition-base for the arising of
subsequent consciousness, and hence for
the mental reactions following upon it.
But here it should be noted that although
Kamma as volition 1s assoctated with the
mental phenomena that have arisen, the
phenomena themselves are not Kamma-
results. The fourteenth Paccaya is Kamma-
result condition, or Vipaka. and stands as a
condition by way of Kamma-result to the
mental and physical phenomena by establish-
ing the requisite base in the five fields of
Sense-Consciousness.,

That there are cvents that come about
through causcs other than Kamma i1s demon-
strable by natural laws. If it were not so, to
try to avoid or cure sickness would be useless.
If there is a predisposition to a certain disease
through past Kamma, and the physical
conditions to produce the disease are also
present, the disease will arise. But it may
also come about that all the physical condi-
tions are present, but, through the absence
of the Kamma-condition, the disease does
not arise ; or that, with the presence of the
physical causes the disease arises even in the
absence of a Kamma-condition. A philoso-
phical distinction is therefore to be made
between those diseases which are the result
of Kamma and those which are produced
solely by physical conditions ; but since it is
impossible to distinguish between them
without a knowledge of past births, all
diseases must be treated as though they are
produced by merely physical causes. When
the Buddha was attacked by Devadatta and
was wounded in the foot by a stone, He was
able to explain that the injury was the result
of some violence committed In a previous

life, plus the action of Devadatta which
enabled the Kamma to take effect. Simi-
larly, the violent death of Moggallana Thera
was the combined result of his Kamma and
the murderous intention of the rival ascetics
whose action provided the necessary external
cause to bring i1t about.

The process of causality, of which Kamma
and Vipaka are only one action-result aspect,
1s a cosmic, universal interplay of forces.
Concerning the question of free-will in a
causally-conditioned universe, the view of
reality presented by Henri Bergson, which
when it was postulated was new to the West,
throws considerable light on the Buddhist
concept. Life, says Bergson, 1s an unceasing
becoming, which preserves the past and
creates the future. The solid things which
seem to abide and endure, which seem to
resist this flowing, which seem more real
than the flowing, are periods, cuts across
the flowing, views that our mind takes of the
living reality of which it is a part, in which
it lives and moves, views of the reality pre-
scribed and limited by the needs of its particu-
lar activity.

Here we have a Western interpretation of
Avijja — *‘views of the reality prescribed
and limited by the needs of its particular
activity ” and of Anicca. the unceasing
becoming, the principle of change and
impermanence. Bergson also includes in
his system Anattid, for in this process of
unceasing change there 1s the change only —
no *‘ thing ” that changes. So, says Bergson,
when we regard our action as a chain of
complementary parts linked together, each
action so viewed is rigidly conditioned, yet
when we regard our whole life-current as one
and indivisible, it may be free. So also
with the life-current which we may take to
be the reality of the universe ; when we view
it in its detail as the intellect presents it to us,
it appears as an order of real conditioning,
each separate state having its ground in an
antecedent state, yet as a whole, as the living
impulse (Kamma) it is free and creative.
We are free, says Bergson, when our acts
spring from our whole personality, when
they express that personality. These acts
are not unconditioned, but the conditions
are not external, but in our character, which
is ourself. In other and Buddhist words, our
Sankhara, or Kamma-formation of the past,
is the personality, and that is conditioned
by nothing but our own volition, or Cetana.




Bergson details an claborate philosophy of
space and time to give actuahty to this dyna-
mic view, which he calls *‘ Creative Evolu-
tion”’, and his general conclusion is that the
question of free-will against determinism
is wrongly postulated; the problem, like
the indeterminate questions of Buddhism,
cannot be answered because it 1s 1tself a
product of that peculiar infirmity, that
‘““special view of reality prescribed and
limited by the needs of a particular activity ™,
which in Buddhism 1s called Awipa, the
Primal Nescience.

The concept of causality in the world of
physics has undergone modifications of a
significant order in the light of quantum
physics and the increase of our knowledge
regarding the atomic structurc of matter.
Briefly the present position may be stated
thus: while it is possible to predict quantita-
tively the future states of great numbers of
atomic units, it 1s not possible to pre-deter-
mine the state or position of any one parti-
cular atom. There 1s a margin of latitude
for the behavicur of the individual unit which
is not given to the mass as a whole. In
human terms, it may be possible to predict
from the course of e¢vents that a certain
nation, Gondaha, will be at war by a certain
date ; but it is not possible to predict of
any individual Gondahlian that he will be
actively participating in the war. He may
be a conscientious objector, outside the war
by his own decision ; or he may be physically
disqualified, outside the war because of
conditions over which he has no control.
We may say, ** Gondaha will be at war 7,
but not “* That Gondalian will be 1in the
war’’. On the other hand, if we know that
one particular Gondalian 1s not physically
fit we may say confidently that he will not be
in the war; the element we cannot predict
with any degree of certainty is the free-wili
of the Gondalian individual, which may
make of him a chauvinist and national
Gondalian hero, or a pacifist and inmate of a
concentration camp.

Coming to the details of the ways in which
Kamma operates, 1t must be understood that
by Kamma i1s meant volitional action only.
* Cetanaham bhikkhave Kammam vadami ™
— ** Volition, intention, O Bhikkhus, is what
1 call Kamma’', is the definition given by the
Buddha. Lobha, Dosa and Moha (Greed,
Hatred and Delusion) are the roots of
unwholesome Kamma ; Unselfishness, Amity
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and Wisdom are the roots of wholesome
Kamma. As the seed that is sown, so must
be the tree and the fruit of the tree; from an
impure mind and intention, only impure
thoughts, words and deeds can issue; from
such impure thoughts, words and deeds only
evil consequences can result. The results
themselves may come about in the same life-
time; when this happens it is called Dittha
dhamma vedaniya kamma, and the line of
causality between action and result is often
clearly traceable, as in the case of crime which
is followed by punishment. Actions which
bear their results in the next birth are called
Upapajja vedaniya kamma, and it frequently
happens that people who remember their
previous life remember also the Kamma
which has produced their present condifions.
Those acttons which ripen in successive
births are known as Aparapariya vedaniya
kamma ; these are the actions which have, by
continual practice, become habitual, and tend
to take effect over and over again in successive
lives. The Repetition-condition (Asevana
paccava) is the twelfth of the 24 Paccayas, and
relates to that Kamma-consciousness in
which the preceding 1mpulse-moments, or
javana-citta, are a condition by way of
repetition to all the succeeding ones. This is
known to modern psychology as a habit-
formation, and is a very strong conditioning
factor of mind and character. Buddhism
urges the continual repetition of good actions,
deeds of Metta and charity, and the continual
dwelling of the mind on good and elevating
subjects, such as the qualities of the Buddha,
Dhamma, Sangha, in order to establish a
strong habit-formation along good and
beneficial lines.

The three kinds of Kamma described
above, however, may be without any resul-
tants if the other conditions necessary for the
arising of the Kamma-result are lacking.
Rebirth among inferior orders of beings, for
instance, will prevent or delay the beneficial
results of a habitual Kamma. There is also
counteractive Kamma which, if it is stronger
than thev, will inhibit their {fruitton. Kamma
which is thus prevented from taking effect
is called Ahosi kamma. Just as there are
events which occur without Kamma as a
cause, so there are actions which, as poten-
tials, remain unrealised. These actions, how-
ever, are usually the weak and relatively
unimportant ones, actions not prompted by

any strong impulse and carrying with them
little moral significance.
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Functionally, the various kinds of Kamma
operate according to four classifications.
The first 1s Generative Kamma (Janaka
kamma), which produces the Five Khandha
complex of Name and Form at birth and
through all the stages of its arising during
the life-continuum. The second category is
that of Sustaining Kamma (Upatthambhaka
kamma), which itself is void of kamma-
results and 1s only capable of sustaining
kamma-resultants that have alrcady come
into being. In the third category comes
Counteractive Kamma (Upapilaka kamma)
which, by reason of its moral or immoral
force, suppresses other Kamma-results and
delays or prevents their arising. Last in
this classification according to functions
comes Destructive Kamma (Upacchedaka
kamma) ; this 1s Kamma of such potency that
it utterly destroys the influence of weaker
Kamma and substitutes its own Kamma-
results. It may be strong enough to cut
short the life-span so that it is Destructive
Kamma in the literal sense.

The light and insignificant actions which we
perform in the course of our daily lives have
their results, but they are not dominant
factors unless they become part of the habit-
formation. Important actions which become
habitual, either wholesome or unwholesome,
are known as Bahula Kamma, and their
efiects take precedence over those of actions
which are morally insignificant or rarely
performed. Those actions which are rooted
in a very strong moral or immoral impulse,
and take some drastic form, are known as
Garuka Kamma ; they also tend to fall into
the Dittha dhamma vedaniya kamma class
and take effect in the same lifetime, or else
in the next existence. Such actions are:
drawing the blood of a Buddha, murder of
an Arahat, the killing of parents and attempts
to disrupt the Sangha. Although these are
the chief demeritorious actions, there are
many others of lesser weight which bear
results in the next birth 1in the absence
of Garuka Kamma. The same applies to
good Garuka Kamma.*

Dit tha dhamma vedaniya kamma provides
us with data for studying the operation of the
law of cause and eflect objectively. In the
usual course of things crime brings its own
consequences in the same lifetime, by a clearly-

traceable sequence of events, but this does not
invariably happen. For a crime to receive
its due punishment a complicated machinery
of causes has to be brought into operation.
First there has to be the act of crime, the
Kamma. Its punishment then depends upon
the existence of criminal laws, of a police
force, of the circumstances which enable the
criminal to be detected and many subsidiary
factors. It is only when all these combine
that the crime receives its due punishment In
the same lifetime. If the external factors are
missing, the Kamma alone will not bring
about its consequences immediately, and we
say the criminal has gone unpunished. This,
however, is not the case ; sooner or later,
either in the same lifetime or a subsequent
one, circumstances will link together, albeit
indirectly, and give an opportunity for the
Kamma to produce its results. Hence from the
Buddhist standpoint the question of capital
punishment rests not on considerations of
mercy to the murderer, which must always be
a source of contention, since mercy to acri-
minal implies a social injustice to the victim,
and lack of protection to potential victims; it
rests on a consideration of the Kamma-result-
ants to those who are instrumental in punish-
ing him with death, since it is Kamma of the
worst order to kill or cause another to take
life. 1t is not possible here to enter into a
discussion of the moral difference between the
action of one who kills another from greed or
anger and one who carries out a sentence of
death in the course of his duties to society.
That there is a difference cannot be doubted,
yet from Buddhist psychology it is clear that
no act of killing can be accomplished without
the arising of a hate-impulse in the mind. To
take life quite disinterestedly, as advocated in
the Bhagavad Gita, is a psychological imposs-
ibility ; there must, in any case, be desire for
the accomplishment of the act, or the act it-
self could never be carried out. This applies
to every action except those performed by the
Arahant ; since thereis no ‘' unchanging
Atman’’ no distinction can be made between
the deed and the doer.

The mode, circumstances and nature of the
next birth are conditioned by what 1s known as
the Death-proximate Kamma (Maranasanna
kamma) which 1s the volition, wholesome
or unwholesome, that is present immediately
before death. With this 1s associated the

*Footnote.

. il

Niyata Micchaditthi (Chronic Scepticism) is also a demeritorious Garuka Kamma,



Patisandht Viand ana, or Connecting Consci-
ousness between one manifestation and an-
other. At the moment just preceding death
the Maranisanna kamma may take the form
of a reflex of some good or bad deed perform-
ed during the dying person 's life. This some-
times presents 1tself to the consciousness as a
symbol, like the dream symbols of Freudian
psychology. It may bring with 1t an indica-
tion of the future existence, a glimpse of the
realm, or Loka, in which rebirth 15 about to
take place. It is due to the arising of some
wholesome consciousness from past kamma
that the dying sometimes exhibit tear, while
others, experiencing wholesome Death- proxi-
mate Kamma, die with a smile on their lips,
seeing themselves welcomed by celestial beings
or their friends who have passed away before
them. Everyone who has been present at

death beds can recall examples of both
kinds.

When none of these Kamma-manifestations
is present, however, as in the case of those
who die in a stage of complete unconscious-
ness, the next birth is determined by what 1s
called Reserved Kamma (Katatti kamma).
This 1s the automatic result of whatever
Kamma of the past is strongest, be it good or
bad, and has not yet borne fruit or exhaus-
ted 1its force. This may be Weighty or
Habitual Kamma.

The importance of keeping the consctous-
ness active and faculues alert up to the mo-
ment of death is stressed in Buddhist psycho-
logy. Part of the benefit of Maranzinussati, the
meditation on death, is that it enables one to
approach the thought of death undismayed,
in full possession of one’s faculties and with
control of the mental impulses. Instead
of charging us to remember our sins and
approach death in fear, Buddhism instructs
us to call to mind our good actions, put aside
terror and meet death with the calm conhid-
ence of one whose destiny i1s under his own
control. It is a positive attitude, in place of
the negative and depressing mental state en-
couraged by other religions. Modern psycho-
logy advises the cultivation of such an opti-
mistic attitude throughout life : Buddhism
gocs further, and shows it to be a necessary
safeguard when we stand on the threshold
of a new existence.

It has already been said that those who are
able to remember previous lives can trace the
course of Kamma and Vipaka from one birth
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to another. They are the only people who
are in a position to differentiate clearly be-
tween the events that occur because of Kamma
and those that are caused by external agencies.
It is certain, however, that predominantly
good Kamma will save us from most of the
slings and arrows of outrageous fortune, or
help us to rise above whatever obstacles are
set in our path. The neced for human endeav-
our is always present, for in the very enjoy-
ment of the fruits of good Kamma we arc
generating a new series of actions to bear their
own results in the future.lt cannot be too often
or too emphatically repeated that the true
understanding of the law of Kamma 1is the
absolute opposite of fatalism. The man who
is born to riches on account of his past deeds
of charity cannot afford to rest on his laurels.
Heis like a man with a substantial bank balan-
ce : he may cither live on his capital unul he
exhausts 1t, which is foolish, or he can use 1t as
an nvestment and increase it. The only
investment we can take with us out of this fife
into the next is good Kamma : it therefore
bchoves every man who is, in thc common
phrase, ** blessed >’ with riches, to use those
riches wisely in doing good. If everyone un-
derstood the law of Kamma there would be an
end to the greed of the rich and the envy of the
poor. Every man would strive to give away
as much as he could in charity — or at least
spend his money on projects beneficial to
mankind. On the other hand there would be
no burning feeling of injustice on the part of
the ** have nots, ” since they would recognise
that their condition is due to their own past
Kamma, while at the same time its crushing
cflects would be alleviated by the generosity
and soctal conscience of the rich. The result
would be a co-operative scheme of sharing, in
which both would prosper. This 1s the practi-
cal plan of hiving that Buddhism suggests to us:
it 1s sane, cthical and inspiring, and it is the
one answer that a free world can make to
the anti-religious matenialistic ideologies. To
put it into practice would be the greatest step
forward in mankind’s social as well as spirit-
ual progress, and one that must be made if we
are to save our civilisation from the terrrible
consequences of greed, hatred and deluston, 1t
is not enough to have a knowledge of the law
of Kamma ; it must be used as applied science
in the ordering of personal and national life
for the realisation of a happter, more stable

and more regulated phase of human history.



BOOK REVIEWS

BUDDHIST TEXTS THROUGH THE
AGES

(Bruno Cassirer : Oxford)

Edited by Edward Conze in collaboration
with 1. B. Horner, D. Snellgrove and A. Waley.

The names of the four outstanding scholars
who edit this anthology give sufficient indica-
tion that it is careful, well-written, and, in a
word, scholarly.

From the technical and hiterary standpoint

i1t is almost perfect and only marred by lack of
an [ndex.

In reading such a book one must constantly
ask oneself: *“ What do 1 understand by the
concept ‘Buddhist’?’’ Does ‘Buddhist’ mean
the *“ Word of the Buddha ™ as repeated
during the lifetime of the Buddha and consci-
ously memorised and repeated and enshrined
in Pah ever since, or does one understand it as
the word of the Buddha plus interpretation,
plus *¢intuition > plus imagination plus ?

A comparison with a companion volume,
as yet unwritten, may make this point more
clear. For “Buddhist Texts through the Ages™
points to the necessity for a similar volume
** Chrnistian Texts through the Ages. ” Such a
book, similarly edited would do as much for

Christianity as does *“ Buddhist Texts through
the Ages ”’ for Buddhism.

The first part might be edited by the Secret-
ary of the Protestant Alliance, using transla-
tions of the earliest Hebrew and Greek Texts,
while the editor of the second part might be
chosen by the College of Cardinals in Rome
and present a fair selection of Papal Bulis
and Encyclicals from earliest times to the
present.

The third part if compiled in collaboration
by the Seventh Dav Adventists and Jehovah's
Witnesses should be at least interesting and the
book could end with another collaboration,
between Father Divine and the head of the
Mau Mau.

Two quotations :—
** Wrath must ye slay and utterly abandon
pride. ” (The Theravada Section)

‘*“ Greatly formidable, capable of fierce
anger, slayer of evil beings. » (Mahayana
Section)

MESSENGERS FROM TIBET AND
OTHER POEMS.

Bhikkhu Sangharakkhita, Hind Kitabs Ltd.,
Bombay:

He sighs most musically in his pain,
Painting in language clear the Only Way.

Himself would teach to all humanity,
Himself would take it ; somehow has not
yet.

Here is a wistful yearning for that Peace
He yet may find in spite of Mara’s plea :
‘“ First, first, save others, only then thyself.”

Leaving behind the jingles and the sighs,
Leaving behind the almost mother-love,
Leaving behind the stream of hate and love,
Leaving behind this intermingled mass,

Maybe at last he 'll bow his English head,
Turn body round and thus resume his
journey.

But sighs and tears avail not for this work,
Only the strenuous effort of the will.

BUDDHISM IN PAKISTAN : (Pakistan
Publications, P. O. Box 183, Karachi).
Rs. 2/8. This interesting and informative
booklet comes to us by courtesy of the
Press Attache of the Embassy of Pakistan

in Burma.

The booklet is well-illustrated with very
interesting reproductions of photographs of
Buddhist places of historical interest, notably
Taxila with the Buddhist monastery of
Jaulian, the site of the former great Univer-
sity of olden days ; and there are also pho-
tographs of Buddhist statues and terra-cotta
plaques of great archaeological interest.

Though somewhat sketchily written the
booklet has value.

It is most gratifying that the great western
neighbour of Burma, Pakistan, which 1s
predominantly Muslim, is taking an interest
in Buddhism and has very definitely expressed
its respect for Buddhism and its determina-
tion to watch over the rights of the great

Buddhist minority inhabiting Pakistan.
The conclusion of the booklet is worth
quoting....



“In East Pakistan Buddhism found
refuge when it was being persecuted 1n
the rest of the sub-continent, and here
again it left its artistic marks, although
not as magnificent as those of Gandhara.
Even today there is a Buddhist minonty
in East Pakistan which lives a happy
and honourable life with the Mushms
in Pakistan. It is sure of its future,
of tolerance and respect and of the
full safe-guard of its human rights.
The Constituent Assembly of Pakistan
has already incorporated in the Con-
stitution the guarantec of * Freedom of
conscience and the right to profess,
practise and propagate religion’. The
Constituent  Assembly further lays
down :—

* Subject to public order and morality,
every religious denomination shall enjoy
freedom in the management of 1ts
rehigious affairs including the establish-
ment and maintenance of religious and
charitable institutions and the acquisi-
tion of movable and i1mmovable
property for that purpose.

* Subject to regulations to be made n
this behalf every religious denomination
or any section thereof shall have the
right to procure exclusively for religious
purposes all articles which are proved
as being essential for worship in accor-
dance with the rules, rites, ceremonies
and customs of that denomination.

* No person attending any educational
institution shall be required to take part
in any religious instruction or to attend
any religious worship other than that of
his own community or denomination.

‘No community or denomination
shall be prevented from providing re-
ligious 1nstruction for pupils of that
community or denomination 1n any
cducational tnstitution maintained by
that community or denomination.

*No educational nstitution main-
tained wholly out of funds provided by a
particular community or denomination
shall be refused recognition by the State
solely on the ground that 1t retuses
admission to persons of a different
community or denomination.
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* No person shall be compelled to pay
any special taxes, the proceeds of which
are specifically approprlated in payment
of expenses for the propagation or
maintenance of any partlculdr religion
other than his own.

SANGITI : Anagarika P. Sugatananda
(Francis Story), Rangoon Gazette Limited,
279 Sparks St., Rangoon. K 2.50.

The author is well known as one of the
most gifted writers and publicists with a
deep and sound knowledge of Buddhism
and this, the latest of his works, shows
forth these qualitics and adds a new one.

For here 1s a new translation, the first
unabridged translation of the text in English,
of the Maha-satipat t hana-Sutta, revealing a
hitherto unsuspected mastery of Pali.

Only a great Pali scholar could produce
a new translation and we congratulate Mr.,
Story (the Anagarika P. Sugatananda) on
this one and feel sure that his knowledge
of Pali will be of great help in the future.

In three of the five photographs with which
the booklet is illustrated, Mr. Story appears
in his pure white robes of an Anagarika,
and in one of these he 1s seen addressing a

ieeting of Rangoon Bhikkhus.

There s also a translation by Mr. Story
of the Dhaniya Sutta and one of the Maha-
maif gala Sutta and although there are those
who will disagree with the learned author's
translation of ** Managala™, these three tran-
slations do show a great deal of learning,
and that they are all from the P3li in addition
to the summaries of the best known sermons
of the Buddha and the penetrating articles
of the author, 1s evidence of the value of the
pure and stainless life of an Anagarika.

There 1s a very fine translation of except-
ionally beautiful Palt stanzas rendered into
English by the Venerable Buddharakkhita
entitled ** Kamalan jah >, a reprint of Ven-
crable Narada  Thera's ** Qutline of
Buddhism™ which was published in ** The
Light of the Dhamma > in last April issue
and an article ** The Mind ™ by Dr. Luang
Suriyabongse, M.D.

This 1s a book from which we can learn
a great deal.
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MAGAZINES REVIEWED.,

HAPPINESS TO ALL : A quarterly In-
ternational journal of Buddhist Culture
(Buddhist World Publications). This new
quarterly well lives up to 1its name and
presents Buddhism and Buddhist Culture
in a very ‘““happy” manner.

It is extremely well got-up and well-
printed and 1s a very weicome addition to
Buddhist publications.

Our issue under review is for May of this
year and has articles by well-known and
lesser known writers and some particularly
fine illustrations.

It 1s one we can highly recommend.

The price per issue is K. 2.50 and it is
obtainable from Buddhist World Publica-
tions, Box 1076, Colombo, Ceylon.

UNIVERSITY BUDDHIST ANNUAL
(The Magazine of the Ceylon University
Buddhist Brotherhood) (Kanthi Publishers,
183 Driebergs Avenue, Maradana, Colombo.)

Here is another Buddhist Magazine ex-
tremely well illustrated and exceedingly
well-printed and we are happy to note that
the standard of printing in Ceylon 1s so
much higher than that we ourselves enjoy.

We can derive a most useful lesson from
this, for here is evidence of a good deal of
time and money spent 1n production and in
Dhammad@ta work, time and money spent
in the best way that time and money can be
spent.

In the Medical Faculty alone the Ceylon
University Buddhist Brotherhood has almost

&
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two hundred members, and this i1s most
pleasing to see.

There is a wealth of thoughtful articles of
merit,

The only note of dissonance is struck by
the illustrations, which, though very fine
and well-produced in themselves are too
much ““ arty ”” and not enough *‘ Buddhist™,
too much Chinese and Japanese and not
enough Sinhalese.

But altogether it is a fine production.

EAST AND WEST : Quarterly published
by the Instituto Italiano per i1l Medio ed
Estremo Oriente, via Merulana, 248 Roma,
Italy.

Under the Directorship of that well-known
scholar, Professor Giuseppe Tucci, EAST
AND WEST has a suave scholarship that 1s
by no means as-dry-as-dust but has some-
thing of that quality of wvitality that the
opening article, *“ Marco Polo *” by Professor
Tucct himself, attributes to the * Great
Traveller™.

It 1s a most interesting publication with
outstandingly good reproductions.

Unfortunately there are no Buddhist
articles though 1t 1s a Magazine of * East
and West”,

Our copy for review i1s *“ Number 1, Year
V> April 1954 and we look forward to future
1ssues which will, perhaps, since the magazine
is one of Asian culture in relation to that of
Italy, have something of Theravadin Budd-
hism, though Italy has been more occupied
with India and the more northern countries.

%
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night, and day is day.”

“ Now, brahmin, there are some recluses and brahmins who say night is day and
day is night ; but I say this shews the delusion in which they live. Night to me is

I —

e i
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Bhaya-Bherava-Sutta.



Acaya

Adinava
Anagarika

AnNnamannam :

Anubodha

Apacaya

Apacayarupa

Appamadena

GLOSSARY

FOR VOL. II—No. 3.

A

: Heaping up ; accumula-

tion; collection; mass.

: Misery.

Lit. Without a home.

A title given to those who,
though not joining the
monastic order of bhik-
khus, live a perfectly

pure and simple life free
from passion and worldly
things and who devote
themselves to the Buddhist
ideal of the Eightfold
Noble Path.

One another; each other.

+ Awakening; perception;

] L X J

recognition; under-
sianding,.

Falling off; diminution.
Constant integration of
new phenomena.

: With thoughtfulness;

Asirakatthena :

Bhadanta
Bhumi

Carita
Cetasika

Cetopariya

Dibbasota
Dit theva

Iddhividha
Indriva

Jhanadhamma :

with carefulness; conscien-
tiousness; vigilence; zeal.
Without any pith; without
any essence.

B

- Venerable Sir.

(Lit.) Ground; (Fig.’)
Stage; state of conscious-
ness.

C

: Behaving; behaviour.

Mental Things; Mental
Factors.

Penetration of other's
Mind.

D

Divine Ear.
Even in the present.

1
Magical powers.
Faculties.

J

Doctrine relating to
transcendental powers

Kamyata

Kho

Naham
Nana
Nissarana

Nu

Paccekabuddha

Patipassaddhi

Papuniti
Payoga

Pubbenivasa

Puna
Purisassa

Samatha

Sampayutta

Sampadetha
Samuccheda

Sankhara-
dukkha

Sannipatimapi

Sikkha

33

K

: Wish; desire; longing

for.

: Indeed.

N

Not 1.
Different; various.

: Being freed; escape;

salvation.
Now.

I)
Silent Buddha: One
enlightened by himself,
1.e. one who has attained
to Supreme and perfect
insight, but dies without

proclaiming the truth
to the world.

: Calming; quietening down

: Reach ; attain.

Preparation; undertaking

: Remembrance of one’s

former state of existence

: Again
: Of a man.

S

: Calm; tranquillity.
: Associated with; con-

nected.

: Obtlain; procure.
: Abolishing; cutting off.

[tls arising out of For-
mations of existence.
Shall assemble.

: Training,

Sumangalam : Auspicious

Tadanga-
Pahana

1

: Overcoming by the

* Opposite .
U

Urubaddha-asana Excellent seat; eminent

Vadami

Vikkhambhana :

Visuddhi

Yathikam-
muypaga

throne.

\Y

Shall speak.
Discarding.

: Purity; holiness.

Y

Spectfic retribution.
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