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NIYAMA-DIPANI OR MANUAL OF COSMIC ORDER

By Mahdthera Ledi Sayadaw, Aggamahapandita, D. Litt.
(Translated from the Pali by Beni M. Barua, D. Litt., M.A., and revised and edited by

Mrs. C.A.F. Rhys Davids, D. Litt.,

M. A. with the Residuum translated by

Ven. U Nyana, Patamagyaw.)
( Continued from previous issue)

EXPOSITIONS
111
Of Great Periods of Time

We shall now expound our system of the
five time-periods called kappas. They are
distinguished as (1) a great kappa, a cycle or
aecon ; (2) anincalculable kappa, four going
to each great kappa ; (3) anincluded kappa,
falling within onc of the preceding ; (4) a
life-kappa, or one life-span of any given

being ; and (5) a cataclysm-kappa, or age of

doom.

(1) A ““great kappa”’. — This 1s a notion
of a given time historically cut off, so to
speak, and divided into some periods in which
many events happen (in a certain order, and
which repeat themselves). It would follow
from this that a “great kappa’ is but a notion
of time itself. To a kappa as such is given
the name “‘great” on the ground of 1ts
having been conccived as the greatest 1n
duration. How long, then, is the duration
of a great kappa?

In order to form an idea of its duration,
let us imagine a mountain, which 1s a single
cube of rock, one league * in length, In
breadth, and in height. If a person were to
flick it with a piece of cloth once at the lapse
of every hundred years, the time that such a
mountain would require to bc completely
worn away would not be so long in duration
as is a great kappa.**

How long in duration has been the
succession of great kappas in the past ?

It is said in the text : ‘“‘Undetermined,
Bhikkhus, i1s the beginning of this world:
the past extremity ( pubbakoti) as to the
running on of beings in rebirths under the
hindrance of ignorance and bonds of craving
is not manifest,”” ***

Here the Pali word for “undetermined” is
anamata, which i1s the same as a-mata, the
syllable an being euphonic, Amata means that
which is unknown, unascertained. So it was
said : “‘the past extremity” (or beginning) is
not ascertainable by calculation. Or, it may
perhaps mean that which, like the *‘celwrigg-
ling” of the Sophists, **** sets 1tself no limit.

In turning back to the proposition *“‘the
past extremity....is not manifest,” it is
indeed suggested that here the words, “is not
manifest’’ mean ‘““‘does not exist”” in the same
way as, in the passage, “If there be, Ananda,
no birth, are old age and dcath manifested ?
Verily they are not, venerable sir’; ¥¥***
the word ‘‘mamfest’ means ‘‘exist’”, and
“not manifest’” means ‘““does not exist”,

Whether the one or the other be meant, we
may conclude that the proposition ““the past
extremity....1s not manifest,” means that the
past extremity as to the succession of great
kappas in general does not exist, while taking
a kappa in particular, this may be said to have
its beginning, 1ts middle, and its end.

Those who fancy that there was actually a
past extremity to the succession of all great
kappas in general have certainly no other
reason for it than their own fanciful thinking.
Those who r¢ject the Ariyan mode of inter-
pretation called “The Theory of Causation,”
commit themselves to the error of the assump-
tion of the uncaused, or to that of Theism.

So much as to the nature and extent of a
great kappa.

(2) Incalculable Epochs.— Such is the name
of a kappa that i€not capable of being defini-
tively cnumerated, enumerated cven by
taking hundreds of thousands of years as a
unit. These are four kinds :(—
(1.) The Enveloping Epoch ;
(11.) The Envcloped Epoch ;

* A yojana, a classical division of length, a distance of about seven miles.

** ¢ Just as if, brother, there were a mighty mountain ' |
_ , , ‘ crag, four leagues in length, breadth, and
without a crack or cranny, not hollowed out, one solid mass of rock, and a man should come at "the el}]eégh(:tt
every century, and with a finc cloth of Banaras should once on each occasion stroke that rock : sooner
brother, would that mighty mountain crag be worn away by this method, sooner be used up, than thf: acon.

Thus long, brother, is the aeon: of aeonns th
, . ; us long many an aeon has passed away, man
aeons, many a thousand aeons, many a hundred thousand aeons.* P & ¥ @ hundred

*+* Samyutta-Nikaya, ii, 178.
**%* Dyialogues of ihe Buddha, i, 39 f.
*4x4% Op cit., ii., 52.

S.N. ii. 178, ff.



(i11.) The Developihg Epoch;
(iv.) The Developed Epoch.

It is written in the Anguttara-Nikaya (iv.,
156; or vol. ii., 142) : “These are the four
incalculable epochs. . ..(They are enumerated
as above.) The epoch, Bhikkhus, when there
is a cosmic cnvelopment, is not easy to reckon
as sO many years, centuries, tens or hundreds
of centuries.”” Here ‘“the Enveloped” 1s
that which relapscs, is destroyed. The world-
system having once relapsed, while the world-
stuff remains in a state of dissolution, it 1s
said to remain enveloped. ’‘The Developing
Epoch” is a period of restoration, of
evolution. Having once been reinstated,
while the world-system continues to be in
that state, 1t is said to be Developed.*

Of these cpochs, again, the first 1s
distinguished as of three kinds :—

That which is brought to pass by heat,
i.e., by the action of fire ;
That which 1s brought to pass by water,
. i.e., by the action of a deluge ; and
That which is brought to pass by wind,
i.e., by raging storms that hurl away
a world-system,

In the event of the first type of Envelopment
fire consumes the realm of matter, both in the
lower material heavens and everything that
is below. In the event of the second type of
Envelopment, water submerges the realm of
matter in the next higher matenal heavens,
together with all that is below : and in the
event of the third type of Envelopment, wind
unhinges the realm of matter in the highest
material heavens, together with all that 1s
below.

It should be noted now that four
incalculable epochs are together equal to
a great kappa. Hence when we speak of
an incalculable period, we should understand
thereby just one-fourth of a great kappa.

It is not for us to spcculate whence come
those three great destructive agencies.
Suffice it for us that we live in a universe of a
certain configuration, and that everywhere
we discern the agency of fire, water and wind.
When, for instance, fire burns one house, its
flame strikes on to another, and burns that

too. While the flame is yet in the second
house, it causes the element of heat to grow
up in yet another house and burn it. Evidently
in the last case the flame of the second
house does not directly burn the third one.
This remark holds true of all. Thus it would
follow from this that this broad earth and
universe are ever filled with those elements
which are ever finding opportunity of
transforming and disturbing them. And
whenever they obtain adequate opportunity,
they destroy the earth, just as fire can destroy
this or that mountain, in which it resides.
There i1s no question of agencies passing
over into the universe, but only of series of
internecine concussions and counteractions.

(3) An Included Era.— This denotes a
kappa which appears to fall within one of the
incalculable epochs, called the Developed.
In the beginning of an incalculable epoch men
live to an exceedingly great age. This state
of things exists until subsequently, as the
conditions of immorality develop, their life-
term decreases by degrees through a succes-
sion of many hundreds of thousands of such
periods, till it reaches the minimum of ten
years. From this again with the conditions
of morality developing among them, their
life-term goes on increasing and increasing
till at last it regains the maximum of exceed-
ing longevity. This 1s what 1s termed an
included era. Of such eras sixty-four are
together equal in duration to one incalculable
period :— so it is said in the Commentaries.

If that be so, the length of an included era
can only be decided by a knowledge of the
duration of an incalculable epoch. And we
may add that, if a man were to count the
numbers of years by grains of sand, picked
up on¢ by one from one league of the
Ganges, the sands would be exhausted
sooner than the years of one included era
were all counted.

(4) life-spans.— When we say, “Through
a succession of many hundreds of thousands
of life-spans,” we mean the life-span of men.
There is no definite term of life as regards
brutes, ‘‘Petas,”” demons, infernal beings, and
earthly gods. Among the higher grades of
celestial beings, the life-span of the twenty
Brahma-worlds 1s different in each case.

—_—— ——

* The translator had selected *“Re-absorbed”, ““Re-evolved”, and *‘Persisting as such”. The Paili is literally
“rolling together” and "‘unrolling” :—Sam-vatta, vi-varta, the Indo-Aryan root being war, wart. Cf. our **-vert”
ad-, in-vert &c.). I have substituted Leibnitz’s “envelopments, developments® as being an interesting approximate
coincidence in Eastern or Western terminology. The *‘rolling together” is a lurid idea that has also shaped itself
in the Christian poetic fancy, namely, in the verse of the Dies ira

When shrivelling like a parched scroll,
The flaming heavens together roll......

Mrs. Rhys Davids.



(5) Ages of Doom or Cataclysm.— In the
world of men, events happen at times that
affect human life and are termed disasters.
These are of three kinds : war, famine, and
pestilence. We read in our texts: “A
Brahman said to the Blessed One : ‘I have
heard it said, venerable Gotama, of the
Brahmans of old, of teachers, and the
teachers of teachers, that in former days thits
world was....pervaded by men : within
‘the flight of a cock’ were situated the
villages, the inhabited districts, and the royal
capitals. Now what is the cause, what 1s the
reason that, at the present time, the
numbers of men have dwindled, so that their
paucity in numbecrs is apparent, and that
villages appear to be no villages, towns
appear to be no towns, and inhabited
countries appear to be uninhabited ?°

““ The Blessed One said : ‘Now Brahman,
because men are attached to 1mmoral
passions, overpowered by lawless greed, and
victims to false ideals, they with sharp
weapons kill one another. This verily is the
cause, this is the reason why the numbers of
men nave now dwindled, so that their
paucity in numbers is apparent. And fur-
thermore, Brahman, for them who are grown
morally debauched, the sky does not pour
down sufficient rain, the result of which
i1s the outbreak of famine, on account of
which many people die.

““And yet again, Brahman, for men who
are grown morally debauched the Yakkhas
let loose ferocious non-human pests, in
consequence of which many people die.” " *

Here the expression ““within the flight of a
cock™ signified that villages and towns were
so closely connected that cocks might leap
from the boundary of one and alight near that
of another.... *“Victims to false ideals”
means that they have given themselves up to
false ideals and ceremonies, by which are
meant covetousness, ill-will, as well as various
sacrifices accompanied with the slaughter of
animals.
~ “"Many people die” implied that, at times,
In consequence of some matter of administra-
tion, or from atrocities perpetrated by thieves,
etc., a commotion arises in the country,
many people lose their lives, many properties
and means of sustenance are destroyed, and
many villages, districts, towns and royal
capitals are on that account burnt by fire.
And this sort of fear arises sometimes every

3

three years, sometimes every five or six years,
sometimes every ten or twelve years. Then
comes a time when war breaks out between
one country and another, between one
kingdom and another, and many people die
in consquence. This is called a “‘doom-era”
of anarchy and war.

“The Yakkhas” meant the commanding
beings, placed by the four great rulers of the
four cardinal points as commanders of such
beings. ‘“The ferocious” meant wicked,
savage, non-human beings, devils and goblins
of terrestrial, aquatic and ethereal origins.

“In consequence of which many people
die”” means that the non-human pests, having
got the opportunity came upon the walks of
man in many hundreds and thousands, from
seas or forests. They having caused many
diseases to prevail and to seize upon the
living bodies, devoured fat and blood.
Hence they are designated as *“‘blood-sucking’
and ‘“‘blood-thirsty’’. If they failed to seize
upon men, they were said to devour fat and
blood of cows and buffaloes, goats and sheep,
When this kind of pestilence prevailed once
in a country, it prevailed there even for six or
seven years, causing enormous mortality
among the young in men and beasts. The
remedies used for such a pestilence were the
potent formulas of spells and incantations,
or offerings to the Yakkhas. In this
connection might be cited the story of
Sakabodhiraja of Ceylon, in the book of
the Great Chronicle. **

This is called the doomful period of pesti-
lence. Many other types of eras of doom
also appear in this world. We have been
taught, for instance, that in former days,
through demoniac agency, the kingdoms of
Dandaka, Majha, Kalinga and Mautanga
ceased to be kingdoms. Even in these days,
in countries, towns and villages, where
destruction of life goes on on a large scale,
many creatures meet with death from great
earthquakes or from great tidal waves, or
from hurricanes, from floods of rain, from
volcanic eruptions, from shipwrecks.

When do these three eras of disaster
mainly come to pass ? From the time when
the life-span of men is five hundred years.
We read in the Cakkavatti Sutta:****“Upon
men who live to an age of five hundred years,
Bhikkhus, three things come to full
florescence : unrighteous passions, lawless
greed and false ideals. ™

* Anguttara-Nikaya, iii, 56, or vol. i., 159 £,

** The Mahavamsa P.T.S. translation, p. 260 f.

*** Digha-Nikaya, iii., 70



Speech by Hon’ble Justice Thado Thiri Thudhanma, Agga Maha Thray Sithu

U Thein Maung, M.A., LL.B. (Cantab.) Barrister-at-Law, Chief Justice

of the Union of Burma and Vice-President of the Buddha Sasana Council
of Burma, Introducing his paper on ¢ The Message of the Buddha. ”

Some discourses of the Buddha (which are
known as Anupubba Kathd) contain the
following parts in serial order :—

l. Dana kathd (discourse on charity) ;

2. Sila katha (discourse on observa-

tion of moral precepts) ;

3. Sagga katha (discourse on the way
to Devaloka and Brah-
maloka) ;

4. Maggakatha (discourse on the way
to Nibbana).

However, the Buddha discussed Daina,
Sila and Sagga only to lead the audience step
by step to Maggakatha since the Four Noble
Truths are His special subjects (Simukkan-
sika-desana) and His primary object is to
show the way to Nibbana.

So 1in my paper on the Message of the Bud-
dha I have not discussed at any length Dana,
Stla and other kamavacara kusala or virtues,
which can only lead to further existence in the
Kamaloka e.g. as men or Devas, or Samadhi
which can only lead to further existence in
Brahmaloka.

Besides, I have discussed the Eightfold
Noble Path from the point of view of oné who
aspires to attain Nibbina as a Sukkha-
vipassaka by means of Vipassana Bhivani
i.e. with specialemphasis on Panfiakkhandha.

Even then I have been able to give only a
bare outline of the nature of special know-
ledge which can be acquired by means of
such Bhavana—and of the stages which are
on the way to Nibbana—without setting out
the various methods of practising Vipassani
at all.

The way to Magga, Phala and Nibbana is
there. However, thos¢ who have no con-
fidence in Buddha, Dhamma and Samgha
(asaddhi) or have no desire to get out of
Samsara (acchandikd) will not make any
attempt to proceed along that way ; and those
who are prevented by their own kammas,
kilesas and vipakas cannot attain Magga,
Phala and NMibbana in this life, however
strenuously they may exert themselves.

Kammas or evil deeds which prevent their
attainment in this life are matricide, patricide,
killing an Arahat, drawing the blood of the
Buddha and causing a schism in the Samgha.

Kilesas which prevent their attainment
in this life are (1) holding the view that good
deeds and evil deeds can have no effect on the
doer, (2) holding the view that all beings
come into existence and experience happiness
or suffering without any cause whatsoever,
and (3) holding the view that there is no good
deed to be done nor evil deed to be abstained
from (Natthika, Ahetuka and Akiriya ditthis
which are the worst forms of miccha-ditthi).

Vipaka, which prevents their attainment
in this life, is having been born with little or

no intelligence.

Those who are not so prevented can attain
Magga, Phala or Nibbidna ; but whether they
will attain them in this life depends on many
factors e.g. on whether they have meditated
on nima and riapa in their previous existence,
whether they have fulfilled paramis or accu-
mulated merit sufficiently, whether they will
exert themselves strenously enough etc.

However, all those who cannot attain
Magga, Phala or Nibbana in this life for any
reason whatsoever, will, by proceeding along
the Eightfold Noble Path, have acquired
maha-kusala (great merit) which will help
them to attain Magga, Phala and Nibbana in
a future existence.

* Yufijatha Buddhasasane !’
Dedicate yourselves to the teachings
of the Omniscient Buddha !



THE MESSAGE OF THE OMNISCIENT BUDDHA

Thado Thiri Thudhamma, Agga Maha Thray Sithu U Thein Maung, Chief Justice of the
Union and Vice-President, Union Buddha Sasana Couucil

Sabbapipassa akaranam,
Kusalassa upasampada,
Sacittapariyodipanam,
Etamh Buddhina sasanam.

—Dhammapada-Buddhavagga-
Anandatthera-uposatha-
paiiha-vatthu-gatha.

Not to do any evil,

To cultivate good,

To purify one’s mind—

This 1s the advice of the Buddhas.

The Omniscient Buddha fulfilled the ten
Paramis, ten Upaparamis and ten Paramat-
tha-paramis and practised other Bodhi
pacariya dhammas, i.e., virtues which would
lead to Enlightenment, so long, so persistently
and at such personal suffering and sacrifice in
order that he might ! e able to show the way
out of Samsara to Nibbana to all others, for
whom he had great compassion.

His motto throughout was ‘“Buddho
bodheyyum, Mutto moceyyurh, Tinno
Tareyyum”. *“When 1 have attained

Enlightenment, I must enlighten others.
When I have worked out my own salvation
I must help others in working out their salva-
tion. When I have crossed over from Sam-
sara to Nibbdna, I must help others to cross
over.”’

So he is well known as ** Mahakaruniko
Nitho”, the Highly Compassionate Master ;
and his message relates to the way out of
Samsira to Nibbina—out of suffering to
eternal peace and happiness.

He had so much compassion because He
saw (1) that all ordinary beings (puthujjanas)
and their eyes, ears, noses, tongues, bodies
and minds were ablaze with the fires of
raga, dosa and moha (craving, anger and
ignorance,) (2) that all of them are in con-
stant danger of apaya dukkha (suffering in
hell or as animals, petas or asuras) and
(3) that even existence in the higher abodes
as men, devas and brahmas 1is, in ultimate
analysis, suffering, as they also are subject

to birth, old age, death, sorrow, lamentation,
physical suffering, mental suffering and
despair and as they also are in constant
danger of apaya dukkha.

All ordinary beings are in constant danger
of apaya dukkha not only on account of such
evil deeds as they may have done in the past
but also because they may do evil deeds In the
future, their capability or propensity to
commit evil deeds which will lead to apaya
dukkha, being eradicated only on their
attainment of the first stage on the way to
Nibbana i.e., on their becoming Sotapannas.

So it should be the aim and object of all
beings to attain Nibbdna as soon as possible.
All beings should set forth earnestly on the
way of Nibbina ; and even those who cannot
exert themselves so strenuously as to attain
it in their present existence should try and get
to the first stage on that way. They must
remember (1) that they will not be free from
the constant danger of apaya dukkha till they
get there, (2) that if they fall into apaya
dukkha, it will be very difficult to get out of
it, and (3) that if they miss the path to Nib-
bina now, they might miss it indefinitely as
Buddhas appear in the world after extremely
long intervals, and when Buddhas do appear,
they themselves may be in such form of
existence or in such circumstances that they
cannot hear their message or benefit by it.

They should not be content with dana
(giving charity), sila (observing moral
precepts) and other forms of kdmavacara
kusala (doing other meritorious acts which
can only lead to further existence as men or
devas). They should regard these meritor-
jous acts as mere aids to attainment of
Nibbana and use Sila especially as an indis-
pensable stepping-stone to Samadhi.

They should not be content with Samadhi
(mental concentration), which is mere Rupa-
vacara or Ariipavacara Kusala and which can
therefore lead only to further existence in the

Note.—This paper was contributed to the 7th session of the Symposium on ¢ Buddhism’s Contribution
to Art, Letters and Philosophy ” arranged from November 26th to 29th, 1956, in New Delhi, by the Working
Committee for the 2500th Buddha Jayanti. Governmeant of [ndia. in collaboration with the UNESCO, to
commemorate the 2500th anniversary of the Parinibbana of the Buddha.
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Brahma-lokas. They should regard Sama-
dhi only as a convenient stepping-stone to
Pafifia and an aid to attainment of Nibbana.

In short they should see that all their
Kusalas (meritorious acts) are vivatta kusalas
(acts done for ihe purpose of getting out of
suffering ) and parami kusalas (acts which will
enable them to go over from Samsara to

Nibbana) ; and they should regard the inter- |

mediate consequences of those kusalas in the
form, e.g., of position, power and pros-
perity, only as things for use on the way to
Nibbana and for the attainment thereof.

Magga-Sacca

The way to Nibbdna is the Fourth Noble
Truth—the Nibbana - gimini - patipadam-
ariya-saccam which 1s also called Magga-
sacca.

It is popularly known as the Eightfold
Noble Path as it contains eight factors or
elements which fall into three groups, viz.
Silakkhandha (Sila group), Samadhikkhandha
(Samadhi group) and Pafinakkhandha (Panna
group) ; and each of these groups is the anti-
dote for kilesas (impurities which vitiate the
mind) in a particular stage.

Kilesas are in three different stages.
kilesas 1n the first stage are known as Anusa-
ya kilesas as they remain absolutely dormant
waiting for opportunity to develop and pass
into the second and third stages ; kilesas
in the second stage are known as Pariyut-
thana kilesas as they have become active in
the mind ; kilesas in the third stage are
known as Vitikkama kilesas as they have
actually caused physical or verbal transgres-
sion ; and one can attain Nibbdna only by
extermination of all these kilesas.

Silakkhandha (sila group), which consists
of Samma Vaca, Samma Kammanta and
Samma Ajiva (Right speech, right action and
right livelihood), is prescribed for suppression
and control of kilesas which might reach the
third stage and cause transgression. This
group, which by itself can only lead to further
existence in the kamaloka as men or devas,

forms the necessary basis for Samadhik-
khanda.

Samiadhikkhandha (samadhi group) which
consists of Samma Vayama, Samma Sati and
Samma Samadhi (Right effort, right mind-
fulness and right mental concentration), i1s
prescribed for suppression and control of
kilesas which might reach the second stage
and become active in the mind. This group,
which must, as stated above, be based on

Silakkhanda, can only lead to further exis-
tence in the Ripa and Ariipa brahma lokas.
However, it also serves as a useful stepping
stone to Pafiflakkhandha as only those who
have concentration of mind can perceive the
truth. (Samahito yatha bhiitarh pajanati).

Paniiakkhandha (paiiiia group), which
consists of Sammaditthi and Sammasankappa
(Right View and Right Thought), is prescrib-
ed for eradication and extermination—not
mere suppression and control—of kilesas
in the first stage with all their potentiality
to pass on to the second and third stages.

Lokiya-sila and Lokiya-samadhi (worldly
sila and samadhi) have always been there,
whether Buddhas appear in the world or not ;
and that is the reason why the Devalokas and
Brahmalokas (except the Suddhavasas, which
are exclusively for Anagami and Arahatta
Ariyas) have never been empty. However,
there never was any semblance of Panna-
kkhandha before the Buddhas appeared and
delivered their message ; and one can
eradicate all the kilesas and attain Nibbana
by Panfiakkhanda only. So it 1s not only
the crowning piece of the Eightfold Noble
Path but also the most important and
characteristic part of the Buddha’s message.

Vipassana-Bhavana

Kilesas can exist in one’s mind only so
long as one, being unable to see things as they
really are (yathabhuta), believes, thinks or
perceives (through ditthi-vipallasa, citta-
vipallisa and saififid-vipallasa) (1) what is
anicca (impermanent) to be nicca (permanent),
(2) what is dukkha (suffering) to be sukha
(pleasure), (3) what is anatta (not self) to be
atta (self), and (4) what is asubha (reprehensi-
ble) to be subha (pleasant) ; and one can see
things as they really are only with Vipassani
Panna, Magga-Paiind and Phalapaiina i.e.,
special knowledge acquired by meditation,
wisdom which arises on arrival at a particular
stage on the way to Nibbina and wisdom
which results from *‘ fruition ** 1n that stage.

Vipassana Panda 1s special knowledge,
which alone can lead to Magga Panina; and
that is the reason why those who begin with
Samatha-Bhavana i.e. continuous practice of
Samadhi or mental concentration, have to
practise meditation also at a later stage.

Vipassana Paifia itself cannot eradicate
kilesas. It can only pave the way for their
eradication by Magga Paiifia ; and it will be



seen later that even Magga Paniid has to
eradicate them in four instalments.

Phalapaiifiid does not eradicate any kilesa
as it arises only in the peaceful condition
(passaddhi) prevailing after the respective
Magga Paiiiid has eradicated certain kilesas.
It merely appreciates and confirms their

eradication.

The object of acquiring Vipassana Panna
is to get rid of ditthi-vipallasa, cﬂta_—wpallﬁsa
and safifid-vipallasa (erroneous belief, erro-
neous thought ands erroneous perception)
in order that one may be able to see what are
anicca, dukkha, anatta and asubha as they
really are—and in order that one may cease
to crave for or to cling to them.

Nama-ripa-pariccheda-nanam

The vipallasas or errors arise primarily in
connection with what one regards as oneself.
So one must begin by meditating on what
are the constituents of what one regards as
oneself and what is the nature of each con-
stituent thereof till one attains special know-
ledge (1) that the constituents are ndma and
rapa only, (2) that there is nothing other
than nima and ripa among them, (3) that
what one regards as oneself is only a dhamma-
pufija, a conglomeration of physical and
mental elements, and (4) that the respective
nature of nama and rupa is such and such.
This special knowledge 1s known as nama-
rapa-paricchedafdnam or ditthi-visuddhi.

Paccaya-pariggaha-nanam

Then one must proceed to consider, with
the aid e.g., of Paticcasamuppdda and other
suttas in the Nidana Vagga of the Samyutta
Nikaya, how nama and rupa come Into
existence till one realises (1) that the elements
of nama and riipa arisc as suddha-dhamma
or mere results of their respective causes
(hetu-sambhara-paccaya) such for instance
as vatthu and drammana (re nima) and
kamma, citta, utu and ahara (re ripa),(2) that
they do not, on ultimate analysis, constitute
any person or individual and (3) that there
really is no person or individual who does
any act or takes its consequences.

Kammassa karako n’atthi
Vipakassa ca vedako

Suddhadhamma pavattanti
Evam etam sammadassanam.

—YVisuddhimagga.

(No doer of the deeds is found,

No being that may reap their fruits;
Empty phenomena roll on;

This view alone is right and true.)

This special knowledge is known as Pacca-
yapariggaha-nanam or  Kankhdivitarana
Visuddhi ; and one who has acquired it has
found a footing and got some relief in the
Omniscient Buddha’s Sasana—he has become
a ciila or embryo Sotapanna whose future is
ensured in the sense that his next existence
will not be in an apaya bhumi.

Sammasana-fianam

Up to this stage the primary object of
meditation has been acquisition of iita
pariiind (basic or essential knowledge).
Having acquired that knowledge, one is now
qualified to investigate—and must proceed
to investigate—the real characteristics and
values of ndma and rapa, with the aid e.g.,
of Anatta-sutta and similar Suttas, till one
realises that they are really anicca, dukkha,
anatta and asubha.

They are anicca because they vanish after
coming into existence ( Aniccarh khayat-
thena or Hutva abhiavatthena aniccd).

They are dukkha because they themselves
arc constantly harassed or oppressed by the
process of arising and vanishing (uppada-
vayapatipilanatthena dukkha) and because
they also are the secats of suffering (dukkha-
vatthuto).

They are anatta because they are absolutely
devoid of what is popularly regarded as atta
(soul), mnivasi (occupier), kiarako (doer)
vedako (enjoyer or sufferer), sayarivasa
(ruler or authority) and also because they are
not subject to one’s control, they do not
comply with one’s wishes (anissariyato, aka-
makariyato, alabbhaniyato, avasavattanato)
and they behave like complete strangers to
oneself (parato).

They are asubha not only on account of
the physical and mental impurities but also
for the reason that they are anicca, dukkha
and anatta.

Udayabbaya-nanam

Having acquired the said knowledge,
which is known as Sammasana-fianam, one
should proceed to meditate in such a way as
to be able to visualize the constant arising
and passing away of the physical and mental
elements—to see (1) that they arise and pass
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away so quickly that they always appear to
be new (Niccanava) (2) that they are short-
lived like bubbles, lines drawn on water and
lightning and (3) that they are as devoid of
substance as a mirage or a dream.

One who can visualize the above has
acquired Udayabbaya-nanam, which is also
known as Tarunavipassana-nanarn and he
can rightly claim to be an Araddhavipassaka
i.e., one who has really practised meditation.

Meditation from this stage onward is for
pahdna-pariifia i.e., for knowledge which
will lead to absolute detachment.

Bhanga-nanam

So one meditates further on the anicca,
dukkha and anatta aspects of nama and riipa
with special emphasis on their coming to an
end (khaya), vanishing (vaya), breaking up
(bheda) and extinction (nirodha) so that one
may be able (1) to visualize mental and physi-
cal elements vanishing ltke bubbles on the
surface of a lake or a river during a heavy
rain, and (2) to get rid of bhava-ditthi or
sassata-ditthi i.e., the view that life is ever-
lasting.

Bhaya-nanam

Visualization as stated above is known as
Bhanga-fijna ; and one who practises such
visualization will eventually realize that all
abodes or planes of existence are dangerous
places, that everybody therein is bound to
perish and that there is nothing which can
save him.

Adinava-iianam

This realization 1s known as Bhaya-nanam
which will, after repeated exercise, develop
first into Adinava-fidnam i.e., visualization
(1) of all abodes as ablaze with eleven fires,
viz., the fires of rdga, dosa, moha, birth,
decay, death, sorrow, lamentation, physical
suffering, mental suffering and despair and
(2) of all sankharas i.e., things which arise
from their respective causes, as SO many
discases, sores or heaps of reprehensible
articles (Roga, Gantha, Maha-adinava-rasi).

Nibbida-inanam
It will then develop into Nibbida-fianam

which will make one dissatisfied with all
abodes and all sankharas.

Muiicitukamyata-nagam
Nibbidaiianam will lead to Murncitukamya-
ta-ianam which will make him want to

get out of all abodes and to get rid of all
sankhiras just as fish caught in a net would
like to be free and a man who is surrounded
by enemies would likec to get away from them.

Patisankhanupassana-nanam

He will then proceed to meditate again on
all sankhiras being anicca, dukka and anatta
in greater detail and from more points of
view to make sure that they are really not
worth having and that they must necessarily
be discarded. Knowledge which is gained
by such further meditation and which gives
him the required assurance i1s Patisankhan-
upassana-nanam.

Sankharupekkha-napam

Having gained this knowledge, he will
proceed to meditate on all Sankharas being
devoid of Atta and Attaniya of what can be
taken as “I” or ‘““Mine” ; acquire sankha-
rupekhha-fidnam, i.c., knowledge which will
make him give up fear and pleasure in con-
nection with all Sankharas and render him
absolutely indifferent about them.

Anuloma-nanam

Repeated use¢ and cultivation of that
knowledge will lead to Anuloma-nanam i.e.,
knowledge which 1s not only in consonance
with the previous ninas but also with all
Bodhi-pakkhiya-dhammas (dhammas which
lead to rcalization of the Four Noble
Truths).

Gotrabhi-iianar

Up to this stage one has meditated only on
sankharas (which form the subject-matter of
Dukkha-sacca and Dukkha-samudaya-sacca)
and knowlecdge which has been acquired by
such meditation 1s confined to them. How-
ever, when Anuloma-iidpnami has become
mature on account of constant practice and
further cultivation, Gotrabhu-fianam, which
turns away from sankharas and contemplates
Nibbana (Nirodha-saccid), will arise and
elevate one to the Ariya Bhimi (status of an
Ariya). |

This fanam which cannot eradicate any
kilesa, although it can and does contemplate
Nibbiana, will be followed immediately by
Magga-nanam i.e., knowledge which arises
on arriving at one of the four stages on the
way to Nibbana.



Maggananani

Sotapatti-magganinam

The first state is known as Sotdpatti
(entering upon the stream which will lead to
Nibbana) ; and one who has arrived at this
stage 1s known as a Sotiipanna.

Magga-fidnarh arises at this stage because
one has got rid of eight out of twelve vipal-
lasas, namely :(—

(1), (2) and (3) Wrong view (or convic-
tion), thought and perception that
what are really anicca are nicca ;

(4), (5) and (6) Wrong view, thought and
perception that what are really
anatta are atta ,

(7) Wrong view that what arc really
dukkha are sukha : and

(8) Wrong view that what are really
asubha arc subha.

This Magga-nanam eradicates two anusaya
kilesas viz. (1) ditthanusaya kilesa and (2)
vicikicchanusaya kilesa (the latent or dormant
kilesas of wrong view and doubt).

So a Sotipanna becoines absolutely incapa-
ble of doing any evil deed (akusala) which will
lead to rebirth in an Apaya Bhimi ; he will
never be reborn therc as his magga-kusala
has overpowered all his past evil deeds and
rendered them incapable of causing rebirth
therein; and he 1s bound to attain Nibbidna
after seven more existences at the most.

Sakadagami maggananam

The second stage 1s known as Sakadagami
(returning once) because one who has arrived
at this stage will return to the kimaloka i.e.,
be reborn in the abodes of men and devas,
only once. The Magga-fiinari, which arises
at this stage, attenuates two anusaya kilesas,
namely, (3) kimardganusaya and (4) pati-
ghanusaya (latent craving for sensual
pleasure and latent anger), although it cannot
eradicate them ; and the possessor of this
ianarm will be reborn in the kamaloka only
once especially because his kimaraganusaya
has been attenuated by 1it.

Anigami maggananam

The third stage is known as Anigami (non-
returning) because one who has attained this
stage will not be reborn in the kamaloka
again. |

Andgimi maggafidnamh which eradicates
the two Anusaya kilesas attenuated by
Sakadigami-magga-nanam, arises at this
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stage because one has got rid of two more
vipallasas, viz. .—

(9) and (10) Wrong thought and percep-
tion that what are really Asubha are Subha.

An Andgami will not be reborn 1n the
Kamaloka again especially because his
Magga-fianarh has eradicated kamaraganu-
saya ; but he will be reborn in the Brahma-
loka as he still entertains wrong thought and
perception that what are really dukkha are
sukha and therefore has Manéinusaya,
Bhavaraginusaya and Avijjanusaya (latent
pride, latent craving for existence in the
Brahmaloka and latent ignorance).

Arahatta maggananam

The fourth and last stage 1s known as
Arahatta. Maggaiianam at this stage arises
because one has got rid of the remaining two
vipallasas viz. :—

(11) and (12) Wrong thought and
perception that what are really
dukkha are sukha.

This Magganinam eradicates all the
remaining anfisaya-kilesas viz :(—

(5) Mananusaya (latent pride).

(6) Bhavaraginusaya (latent craving for
existence in the Brahmaloka), and

(7) Avijjinusaya (latent ignorance) ;
and one who has acquired 1t, has become an
Arathat—a Mahakhinasava (a great man
whose kilesas are all gone—an Antimadeha-
dhiri) one who is bearing the last and ultimate
body—an Ohitabhiara (one who has laid
down the burden)—an Anuppattasadattho
(one who has achieved his own weclfare)—
a Parikkhina-bhavasariyojano (one who is
no longer fettered by any tie to any form of
existence)—a Sammadanna-vimutto (one who
has been liberated by his own wisdom).

In short he has fully carried out the instruc-
tions contained in the Message of the Bud-
dha and has therefore attained Nibbdna In
this very life.

Nibbana

Nibbina is divided into two parts, namely,
(1) Sa-upadisesa-nibbana (Nibbana in which
there still are the Upadis—khandhas or factors
of existence) Kilesa-parinibbana (extinction
of all kilesas) and (2) Anupadisesa-nibbana
in which there 1s no Upadi whatsoever. .
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Kilesa-parinibbana is also described as
ragakkhayo, dosakkhayo and mohakkhayo
(cessation, extinction or extermination of
rdga, dosa and moha) as anusaya kilesas and
all other kilesas fall under these main heads:
and it is attained and enjoyed in this very life
and before their death by those who have
eradicated all kilesas.

As a matter of fact, Sotipannas, Sakada-
gamis and Anigamis can also be said to have
attained Kilesa-parinibbana, by way of
pariyaya i.e., in a certain sense, since they
have eradicated certain kilesas as stated
above and can enjoy the peaceful and happy
consequences thereof ; and all of them as weli
as the Arahats are the best witnesses of the
truth of the Buddha’s declaration that His
Dhamma is Sanditthiko, Akaliko and
Ehipassiko—that the Dhamma is such that
anyone can personally enjoy the benefits
thereof—in this very life—and everyone is
invited to come and see for himself.

Anupadisesa-nibbana 1s attained by all
Buddhas, Pacceka-buddhas and Arahats on
their demise. It is Asankhata Dhatu (uncon-
ditioned); and Puthujjanas i.g., ordinary
persons, as distinct from Ariyas, know only
of sankhiras—of what are conditioned. So
they can only guess what Anupidisesa-

nibbana is. They can only think of 1t In
negative terms and comprehend that there
is no raga, dosa nor moha and therefore no
birth, no old-age, no decath, no sorrow, no
lamentation, no physical suffering, no mental
suffering, no despair etc. in Nibbana.

Santisukha (peaceful happiness) in Anupa-
disesa Nibbiana i1s Avedayitasukha and not
Vedayita-sukha like the happiness of puthu-
jjanas.

Vedayita-sukha arises only occasionally as
a result of certain causes ; but i1t 1s transient,
dependent, changeable and perishable like
all other sankhiras and it has to be sought
after and worked for—over and over again.
So it really is dukkha (misery or cause of
misery) on ultimate analysis.

Avedayita-sukha is the reverse of all this.
In fact, the absolute absence of Vedayita-
sukha is of the essence of happiness in Nib-
bana. (“Etad’eva khvettha, Avuso, sukham

yad-ettha n’atthi vedayitam’”.—Anguttara
Nikaya-Navakanipata-Mahavagga-Third.
Sutta).

Nibbana 1s so different from all that they
know that puthujjanas cannot visualize it like
Ariyas. They can only guess how happy and
peaceful Nibbana, which 1s the result of com-
plete eradication of riaga, dosa and moha,
must be.

However, a puthujjana, who starts on the
Eightfold Noble Path and practises Vipassana-
Bhavana, will realize that even Vedayita-
sukha falis into two classes viz. Gehassita-
sukha and Nekkhammassita-sukha happiness
connected with home and happiness arising
out of detachment) or Amisa-sukha and
Niramisa-sukha happiness connected with

kilesas, sensual pleasure and the world—
kilesimisa, kimamisa and lokamisa— and
happiness which 1s not so connected).

He will also realize progressively (1) that
nekkhammasita-sukha 1s far superior to
gehassita-sukha, (2) that gehassita-sukha,
like kama-sukha, 1s a harm or hindrance
(abidha) to nekkhama-sukha like jhana-
sukha, (3) that the level of nekkhammasita-
sukha rises with the level of jhdanas (stages of
mental concentration), and (4) that what is
conducive to nekkhammasita-sukha at a
lower jhina is really a harm or hindrance to
nekkhammasita-sukha at a higher level. He
will then be able to appreciate why there is no
vedayita-sukha in Nibbana and to make a

more Intelligent guess as to the nature of
Nibbana-sukha.

Besides, he will actually see Nibbana and
enjoy a forctaste of Nibbana-sukha as soon
as he reaches the first stage on the way thereto
i.e., as soon as he becomes a Sotapanna.

So the last words of the Omniscient Bud-
dha, as recorded in the Mahaparinibbiana-
Sutta in the Dighanikdya are :(—

“ VAYADHAMMA SANKHARA
APPAMADENA SAMPADETHA!”

Sankharas are perishable.

Work out your own salvation with
diligence !
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THE POWER OF MINDFULNESS

AN INQUIRY INTO THE SCOPE OF BARE ATTENTION AND THE PRINCIPAL
SOURCES OF ITS STRENGTH

By Nyanaponika Thera
Part 111
3. Stopping and Slowing Down

Mind, for a full and unobstructed unfold-
ment of its capacities, needs the influence of
two complementary forces, of activating
and restraining. That twofold need was
recognized by the Buddha, the great knower
of mind. He advised that the Faculties of
Energy (viriy’ indriya) and of tranquil Con-
recentration (samadh’ indriya) should be kept
equally strong and well balancedt. Further-
more, He recommended three of the Seven
Factors of Enlightenment (bojjhanga) as suita-
ble for rousing the mind2, and another thrce
for calming it3. In both cases, among the
Spiritual Faculties and the Enlightenment
Factors, it 1s Mindfulness (sati) that not only
watches over their equilibrium, but actively
stimulates the growth of both their activating
and their restraining power.

Mindfulness, though secemingly of a passive
character, is in fact also a directly activating
force. It makes the mind alert, and alertness
is indispensable for all purposeful activity.
In the present inquiry, however, we shall be
mainly concerned with the restraining power
of mindfulness. We shall examine how it
makes for disentanglement and detachment,
and how it positively helps in the develop-
ment of the mental qualities rcquired for
the work of Deliverance.

In practising Bare Attention, we keep still
at the mental and spatial place of observation,
amidst the loud demands of the inner and
outer world. There 1s 1n 1t the strength of
tranquillity, the capacity of deferring action
and applying the brake, of stopping rash
interference, of suspending judgment while
pausing for observation of facts and wise
reflection on them. There i1s also a whole-
some slowing down in the impetuosity of
thought, speech and action. Keeping still
and stopping, pausing and slowing down—
these will be our key words when spcaking

now of the restraining effect of Bare Atten-
tion.

An ancient Chinese book says :—

“In making things end, and in making
things start, there is nothing more
glorious than keeping still.”

"In the light of the Buddha’s teaching, the
true “end of things” is Nibbdna which 1s call-
ed the “stilling of formations” (sankharananm
viipasamo), that is their final end or cessation.
It is also called *“ the Stopping’ (nirodha).
The *“‘things” or “formations’” meant here,
are the conditioned and impcrsonal pheno-
mena rooted in their twofold cause, craving
and ignorance. The end of the formations
comes to be by the end of “forming”, i.e. by
the end of world-creating kammic activities.
It is the “‘end of the world” and of suffering,
which, as proclaimed by the Buddha, cannot
be reached by walking, by migrating or
transmigrating, but is to be found only within
ourselves. That “‘end of the world” 1s
heralded by each dcliberate act of Leeping
still, stopping or pausing. ‘‘Keeping still”,
in that highest sense, means : stopping the
accumulation of Kamma. It means: refrain-
ing from perpectually adding to our entangle-
ments 1n Samsdara, from our unceasing con-
cern with cvanescent things. By following
the Way of Mindfulness, and training our-
selves to keep still, or pause, in the attitude
of Bare Atlention, we refuse to take up the
world’s persistent challenge to our disposi-
tions for greed or hatred. We protect our-
selves against rash and delusive judgments ;
we refrain from blindly plunging into the
labyrinths of interfering action with all its
inherent dangers.

““He who abstains from interfering, 1s
everywhere in security.”

(Sutta-nipata, verse 953)

1. For the teaching on the Balance of the Spiritual Faculties see Anguttara-Nik. VI, 55 ; Visuddhi-Magga
Ch. IV —Comy. to Satipatthana Sutta (in * Way of Mindfulness ”’, by Bhikkhu Soma p. 137).
2. These threc are : the Enlightenment Factors of Truth-investigation, Energy and Rapture. See Samy-

Nik. 46, No. 53, quoted in Vis. Magga Ch. IV.

3. These three are : the Enlightenment Factors of Tranquillity, Concentration and Equanimity. See Samy.-

Nik. 46, No. 51.
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““He who keeps still (or : knows where to
i stop) will not meet danger.”

(Tao Te King, Chapter 44)

The Chinese saying quoted earlier, says in
its second part that there is nothing more
glorious in making things start than keeping
still.  Explained in the Buddhist sense, these
things effectively started by keeping still, are
“the things (or qualities) making for a decrease
of kammic accumulation” (apacayagdamino
dhamma), and, in dealing with them, we may
follow the traditional division of menta!
training into Morality (or Conduct), Con-
centration (or Tranquillity) and Wisdom (or
Insight). All three are decisively helped
by the attitude of keeping still, as cultivated
by Bare Attention,

I. Conduct How can we improve our
conduct, its moral quality and its skill in
taking right decisions ? If we earnestly
desire such an improvement, it will generally
be the wisest to choose the line of least
resistance. We might suffer discouraging
defeat if we turn too early against those short-
comings which have deep roots in old habits
or in powerful impulses. We shall be better
advised to pay attention first to those ble-
mishes of our action or speech and to those
errors of judgment which are caused by
thoughtlessness and rashness, and there are
many of them. There are numerous in-
stances in the lives of most of us where one
short moment of reflection may have prevent-
ed a false step, and thereby warded off a long
chain of misery or moral guilt that started
with a single moment of thoughtlessness.
But how can we curb our rash reactions and
replace them by moments of mindfulness
and reflection ? This will depend on our
capacity to sfop and pause, to apply the
brakes at the right time, and that we can learn
well by practising Bare Attention. In that
practice we shall train ourselves *“‘to look and
wait’’, to suspend, or slow down, reactions.
We shall learn it *“ 1n the easy way’’, in situa-
tions of our own choice, within the limited
field of experiences met with during the
periods of meditative practice. When facing
again and again the incidental sense-impres-
sions, feelings or stray thoughts which
interrupt our concentration ; when curbing
again and again our desire to respond to them
in some way or other ; when succeeding
again and again in keeping still in face of
them,—then we shall be well prepared for
preserving that inner stillness also in the
wider and unprotected field of everyday life.

We shall have acquired a presence of mind
that will enable us to pause and stop, even
if we are taken by surprise, or are suddenly
provoked or tempted.

Our present remarks refer to those blemi-
shes of conduct which are liable to arise
through thoughtlessness and rashness, but
might more or less easily be checked through
mindfulness. Dexterity in dealing with them
will, however, also affect those more obstinate
deviations from moral conduct which are
rooted in strong passionate impulses or in
deeply ingrained bad habits. The greater
calm of mind achicved in keeping still for
Bare Attention, will restrain the impetuosity
of passions, and the acquired habit of
“pausing and stopping’’ will act as a brake to
the unquestioned repetition of bad habits.

By being ablc to keep still for Bare Atten-
tion, or to pause for wise reflection, very
often the first temptation to lust, the first
wave of anger, the first mist of delusion will
disappear without causing serious entangle-
ment. At which stage the sequence of un-
wholesome thought-processes is stopped, will
depend on the quality of mindfulness. If
mindfulness is keen, it will succeed in calling
a stop at a very early point of a series of
defiled thoughts or actions, before we are
carried along by them too far. Consequently,
the respective defilements will not grow
beyond their initial strength, less effort will
be required to check them, and less kammic
entanglements, or none, will follow.

Let us take the example of a pleasant visual
object which has aroused our liking. At
first that liking might not be very active and
insistent, If already here the mind is able to
keep still for detached observation or reflec-
tion, 1t will be easily possible to divest
the visual perception of its still very slight
admixture of lust, and to register it as *‘just
something seen that has caused a pleasant
feeling”” ; or the effect of the attraction felt 1s
sublimated into quiet aesthetic pleasure. If
that earliest chance has been missed, the liking
will grow into attachment and into desire to
possess. If now a stop is called, the thought
of desire may gradually lose its strength ;
it will not easily turn into an insistent craving,
and no actual attempts to get possession of
the object of desire will follow. But if the
current of lust is still unchecked, the thought
of desire (=akusala-mano-kamma,” *‘unwhole-
some mental kamma’) may express itself by
speech (=akusala-vaci-kamma, *‘unwholesome
verbal kamma”) : one asks for the



desired object, or even demands it with
impetuous words. A refusal will cause the
original current of lust to branch out into
additional streams of mental defilements,
either of sadness or of anger. But if even at
that late stage one can stop for quiet reflec-
tion or Bare Attention and, accepting the
refusal, renounce wish-fulfilment, further
complications will be avoided. But if
clamouring words are followed by action
(zakusala-kaya-kamma,“‘unwholesome bodily
kamma’) : if, driven by craving, one
tries to get possession of the object of one’s
desire, by stealth or force, then the kammic
entanglement is complete, and the full impact
of its consequences will be cxperienced by
the doer. Still, if even after the comple-
tion of the evil act, the doer stops for reflect-
tion, i.e. If mindfulness takes the form of
remorseful retrospection, it will not be 1
vain : it will preclude a hardening of character
and may prevent a repetition of the same
course of action.

The Exalted One said once to His son
Rihula ;:

“ Whatever action you intend to perform,
by body, speech or mind, you should
consider that action.. If, in consi-
dering it, you realize : ‘This action
which 1 intend to perform will
be harmful to myself, or harmful
to others, or harmful to both ; 1t
will be an unwholesome action,
producing suffering, resulting 1n
suffering’—then you should certain-
ly not perform that action.

“ Also while you are performing an action,
by body, speech or mind, you should consider
that action. . If, in considering it, you realize
“This action which I am performing, is harm-
ful to myself, or harmful to others, or harmful
to both; it is an unwholesome action, produc-
ing suffering, resulting in suffering—then
you should desist from such an action.

"* Also after you have performed an action,
by body, speech or mind, you should consider
that action. . If, in considering it, you realize:
“This action which 1 have performed, has
been harmful to myself, or harmful to others,
or harmful to both ; it was an unwholesome
action, producing suffering, resulting in
suffering’—then you should in future refrain
from it.”” (Majjh. 61)

2. Tranquillity— We shall now consider
how the stopping for Bare Attention is also
a helper in attaining or strengthening Tran-
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quillity (samatha) in its double sense : of
peace of mind in general, and of meditative
concentration and calm.

By growing a habit of pausing and stopp-
ing for Bare Attention, it will become increas-
ingly easier to withdraw into one’s own still-
ness when unable to escape bodily from the
loud and insistent noises of the outer world ;
it will be easier to forego useless reaction to
foolish speech or deed of others. Also when
the blows of fate are particularly hard and
incessant, a mind trained in Bare Attention
will find it easier to take refuge in the haven
of apparent passivity, or watchful non-action,
and to wait patiently until the storms have
passed. There are situations in life when 1t
i1s best to allow things to come to their natural
end. He who is able to keep still and wait
will often succeed where aggressiveness or
busy activity is vanquished. Not only In
critical situations, but also in the normal
course of life, the expericnce won by obser-
vant Keeping Still will convince us that it is
not at all necessary to make an active re-
spons¢c to any impression received, or to
regard every encounter with people or things
as a challenge to our intcrfering activity.

By refraining from busyiing ourselves un-
necessarily, external frictions and, thereby,
internal tensions will be reduced. Greater
harmony and peace will pervade the life of
every day, and the sometimes considerable
contrast of normal life to the tranquillity of
meditation will be reduced. Then there will
be less of those disturbing inner reverbera-
tions of everyday restlessness which, in a
coarse or sybtle form, invade the hours of
meditation and produce bodily and mental
unrest.  Consequently, the Hindrance of
Agitation (uddhacca-nivarana), which 1s a
chief obstacle of concentration, will be less
often cvident, or 1f will be easier to overcome
it.

By cultivating the attitude of Bare Atten-
tion as often as opportunity offers ; the cen-
trifugal forces of mind, making for mental
distraction, will be reduced, and the centri-
petal tendency, turning the mind inward and
making for concentration, will be strengthen-
ed. The craving for a variety of changing
objects of thought, or objects of desire, will
be effectively checked.

Furthermore, regular practice of sustained
attention to a continuous series of events will
prepare for sustained concentration on a
single object or a limited number of objects
in the strict practice of meditation. Firm-
ness, or steadiness, of mind, being another
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mportant factor in concentration, will like-
wise be cultivated in that way.

Thus, by kecping still, pausing and stopp-
ing for Bare Attention, several salient com-
ponents of meditative tranquillity are fostered:
calmness, concentration, firmness, reduction
of the multiplicity of objects. The average
level of normal consciousness 1s raised and
brought closer 1o the level of the meditative
mind. This is an important point, because it
happens often that too wide a gap between
these two levels of mind will frustrate again
and again attempts of mental concentration
or the achieving of smooth continuity in
meditative practice.

In the sequence of the Seven Factors of En-
lishtenment we find that the enlightenment-
factor Tranquillity (passaddhi-sambojjhanga)
precedes that of Concentration (samadhi-
sambojjhanga): and, expressing the same fact,
it was said ; ‘‘ If tranquillized within, mind
will become concentrated.” Now, iIn the
light of our previous remarks, we shall better
understand these statements.

3. Insight.—It has been said by the Exalt-
ed One : ** He whose mind 1s concentrated
sees things as they really are.” Therefore all
those ways by which Bare Attention streng-
thens concentration of mind. will also be a
supporting condition of the development of
Insight. But there 1s also a more direct and
specific help which Insight receives from
“Keeping still at Barc Attention™.

Apart from (supposedly) disinterested
scholarly or scientific research, man is gen-
erally morc concerned with “handling’” and
utilizing things, or defining their relations to
himself, than with knowing them 1n their true
nature. He is therefore mostly satisfied with
registering the very first signal conveyed to
him by an outer or ‘inner perception.
Through deceply ingrained habit, that first
signal will evoke standard responses by way
of judgments like good—bad, pleasant—
unpleasant, useful—harmful, right—wrong;
which again will lead to further reactions by
word or deed in accordance with these
judgments. It is very rare that attention
will dwell any longer upon an object of a
common, or habitual type, than for receiving
that very first signal, or the first few. Thus,
mostly only onc single aspect of the object,
or a selected few, will be perceived (and
sometimes misconceived), and only the very
first phase (or little more) of the object’s
life-span will come into the focus of attention,
One may not even be consciously aware that

the respective process has an extension 1n
time (origination and end); that it bhas
many aspects and relations beyond those
referring to the casual observer or the limited
situation; that, in brief, it has a kind of
evanescent individuality of its own. A world
that has been perceived in that superficial
way, will, to that extent, consist of rather
shapeless little lumps of experience marked
by a few subjectively selected (and sometimes
misapplied) signs or symbols which have
significance mainly for the individual’s self-
interest. Parts of that rather shadow-like
world are not only things and persons of
one’s environment, but even a good part
of one’s own bodily and mental processes
which are often conceived in a similar super-
ficial way. When thus the seal of self-refer-
ence is stamped again and again upon the
world of every-day experience, the basic
misconception ‘This belongs to me’ (attaniya)
will steadily continue to grow subtle, but
firm and wide-spread roots (comparable to
the hair-roots of plants), which will scarcely
be shaken by mere intellectual convictions
about the non-existence of a self (anatia).

These grave consequences issue from that
fundamental perceptual situation we have
mentioned : on recetving a first signal from
his perceptions, man rushes into hasty or
habitual reactions which so often commit him
to the four misapprehensions of reality :
taking the impure for pure, the impermanent
for lasting, the painful and pain-bringing for
pleasant, and the impersonal for a self or
something belonging to the self.

But if one musters the restraining forces
of one’s mind and pauses for Bare Attention,
the material and mental processes that form
the objects of mind at the given moment will
reveal themselves more fully and more truly.
If they are no longer dragged at once into
the whirlpool of self-reference, but allowed to
unfold themselves before the watchful eye
of mindfulness, the diversity of their aspects
and the wide net of their correlations and
interconnections will appear ; the narrow
and often falsifying connection with self-
interest will recede i1nto the background and
will be dwarfed by the wider view now gained.
Birth and death, rise and fall -of many of
the observed processes will be clearly discern-
ed, in their serial occurrence or in their
component parts. Thereby the facts of
Change and Impermanence will 1mpress
themselves on the 'mind with growing
intensity. By the same discernment of rise



and fall, many false conceptions of unity in
the processes which had been created under
the influence of the ecgocentric attitude
will be dissolved. Self-reference uncriti-
cally overrides diversity, and lumps things
together under the naive aspect being a self
(atta) or belonging to a self (attaniya). But
Bare Attention reveals these sham unities as
impersonal and conditioned phcnomena.
Facing thus again and again the evanescent,
dependent and impersonal naturc of life
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processes within and without, their monotony
and unsatisfactory  nature will become
marked : in other words, the Truth of Suffer-
ing inherent in them will appear. In that
way, all three Characteristics, or signata, of
Existence will open themselves to penetrative
Insight (Vipassand), by the simple device of
slowing down, pausing and keeping still for
Bare Attention.

(Part 111 to be continued in next issue).
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SAMYUTTA-NIKAYA, DUKKHA-VAGGA, NIDANA-SUTTA

Discourse On ¢ Dependent Origination”

( Translated by the Editors o f the ‘Light of the Dhamma’ )

On one occasion the Bhagava was staying
among the Kurus* at Kammiasaddhamma, a
township of the Kurus. And the Venerable
Ananda approached Him, paid homage to
Him, and sat down at one side. So seated
he addressed the Exalted One thus :

““ Wonderful Bhante, marvellous Bhante,
is the depth of this Pagiccasamuppada (Depen-
dent Origination) and how deep it appears.
And yet do I regard it as quite plain to under-
stand.”

The Buddha :

“Do not say so , Ananda. do not say so!
Deep indeed is this Dependent Origination
and deep it appears to be. It is through not
knowing, not understanding, not penetrating
that Dhamma, that this world of men has
become entangled like a ball of string, and
covered with blight, resembles munja ** grass
and rushes, and unable to escape the doom
of Apaya (the 4 Lower worlds), Duggatin
(the4 Woeful Courses of Existence), Vinipatam
(the World of Perdition) and Samsara (the
Round of Rebirths).

“In him, Ananda, who contemplates the
enjoyment of all things that make for Cling-
ing, Craving arises; through Craving, Cling-
ing is conditioned ; through Clinging,
the Process of Becoming is conditioned;
through the Process of Becoming, Rebirth 1s
conditioned ; through Rebirth are condition-
ed Old Age and Death, Sorrow, Lamentation,
Pain, Grief and Deéspair. Thus arises the
whole mass of suffering again in the future.

“Just as if there were a great tree whose
roots go down and across and draw up the
nutritive essence. Verily, Ananda, so great a
tree thus nourished, thus supplied with
nutriment would stand for a long time.

““Just so, Ananda, in one who contemplates
the enjoyment af all things that make for
Clinging, Craving arises; through Craving,
Clinging is conditioned; through Clinging,

the Process of Becoming is conditioned;
through the Process of Becoming, Rebirth is
conditioned ; through Rebirth are condition-
ed Old Age and Death Sorrow, Lamentation,
Pain, Grief and Despair. Thus arises the
whole mass of suffering again in the future.

“But in him, Ananda, who dwells contem-
plating the misery of all things that make for
Clinging, Craving ceases ; when Craving
ceases, Clinging ceases ; when Clinging
ceascs, the Process of Becoming ceases ;
when the Process of Becoming ceases, Rebirth
ceases; when Rebirth ceases, Old Age and
Death, Sorrow, Lamentation, Pain, Grief and
Despair cease. Thus the entire mass of
Suffering ceases.

‘“Suppose, Ananda, there were a great tree
and a man were to come with an axe and
basket, and were to cut down that tree at the
root, After cutting it by the root he were to
dig a trench and were to pull out the roots
even to the rootlets and fibres of them. Then
he were to cut the tree into logs, and were then
to split the logs, and were then to make the

logs into chips. Then he were to dry the
chips in wind and sun, then burn them with
fire, collect them into a heap of ash, then
winnow the ashes in a strong wind, or let them
be carried away by the swift stream of a
river.

“Surely that great tree thus cut down at the
roots, would be made as a palmtree stumps
become unproductive, become unable to
sprout again in the future.

“Just so, Ananda, in him who dwells con-
templating the misery of all things that
make for Clinging, Craving ceases; when
Craving ceases, Clinging ceases; when
Clinging ceases, the Process of Becoming
ceases; when the Process of Becoming ceases,
Rebirth ceases; when Rebirth ceases, Old
Age and Death, Sorrow, Lamertation, Pain,
Grief and Despair cease. Thus the entire
mass of suffering ceases.”

* Kurus were the inhabitaats of th: couatry now idzntifizd with thz nzighbourhood of Delhi in India.
** Muiija is a kind of grass ( Saccharum munja Roxb )
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PATHWAYS TO BUDDHISM

Mangalasutta :

Buddhist Beatitudes.

U Hla Maung, B.A., B.E.S. (Retd.)

When the Omniscient Buddha was dwelling
at the monastery of Jetavana in the city of
Savatthi, He gave the discourse on the
¢ Highest Felicities of Life > or * Beatitudes ’.

When we remember that the burden of the
Buddha’s discourses generally covered the
three-fold thread of ** Ignorance—Kamma—
Wisdom > we shall appreciate better the
force and meaning of these ‘ Beatitudes’ :—

“0Oh! Glorious One! Many gods and
men wishing and longing for the good and
welfare of the world, have pondered over the
Blessings. Preach to us the Noblest Blessing,

““ Not to associate with fools,

But to associate with the wise,

To honour those who are worthy of
honour,

This is the Noblest Blessing.

Dwelling in a suitable region,

having done past and present meritorious
deeds,

Resolving one’s own mind

perfectly in the right way,

This is the Noblest Blessing.

Gaining vast knowledge,

Gaining various kinds of arts and
sciences,

Gaining in well-trained disciplines,
etiquettes,

Speaking well-spoken words,

This is the Noblest Blessing.

The ministering to parents,
The cherishing of wife and children,

Having unconfused occupation,
This is the Noblest Blessing.

Giving or offering alms,
Living a life of righteousness,
Giving help to relatives,
Performing blameless deeds,
This is the Noblest Blessing.

Avoiding sin in mind and abstaining
from it especially in body and in word,
Refraining from intoxicating. drinks,
Keeping vigilant in righteous acts,
This is the Noblest Blessing.

Reverence, Humility,

Contentment, Gratitude,

And hearing the preaching at a proper
time,

This is the Noblest Blessing.
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Patience and obedience,

going to see holy persons,

And discussing the doctrine at proper
time,

This ts the Noblest Blessing.

Self-restraint against luxuries,
Living a holy and pure life,
Discerning the Four Noble Truths,
Experiencing Nibbina for oneself,
This 1s the Noblest Blessing.

He whose heart remains unshaken when

touched by the worldly conditions,

who 1s sorrowless, passionless and
secure ;

This ts the Noblest Blessing.

Those who perform such auspicious deeds
are

undefeated by all enemies and gain
happiness safely everywhere ;
These are their Noblest Blessings.”

Since there 1s a theory that Morals and
Values should change with PROGRESS,
it 1S up to us to raise a challenge and query
whether these Beatitudes are not for all time
and whether they are not the sure and certain
way to bring *“ Peace to All Men ” ?  As the
individual 1s, so will society be,

The following commentary made by
the Christian Bishop Bigandet about forty
years ago will be found very enlighten-
ing as well as heartening to those who believe
that there are values which are unassailable
by the changes of time and circumstances.

He paid Reverence to the Omniscient
Buddha, saying :

“ Within a narrow compass, the Buddha
has condensed an abridgement of
almost all moral virtues. The first
portion of these precepts contains
injunctions to shun all that may
prove an impediment to the practice
of good works.

The second part inculcates the necessity
of regulating one’s mind and inten-
tion for a regular discharge of the
duties incumbent on each man in
his separate station.

Then follows a recommendation to
bestow assistance on parents,
relatives and all men in general.
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Next to this we find recommended There is again clearly pointed out the

the virtues of humility, resignation, final end to be amv;d at, n:?.mely,

gratitude and pauence. that of perfect mentality. This state
. . is the foreshadowing of that of

After this the Teacher insists on the Nibbina *.

necessity of studying the Law, _

visiting the religious and conversing I hope to say something about perfect

on religious matters. mentality later. The question for the present

moment 1s whether the individual as well as
the community should maintain and prac-
tise the Beatitudes of the Buddha, especially
as we are in danger, in this so-called Progres-
sive age, of one-sidedness, of the deterioration
pointed out by T. S. Ehot in his resounding
lines : which | paraphrase :

When this 1s done. the hzarer 1s com-
mended to study with great attention
the Four Great Truths, and keep his
mind’s eye ever fixed on the happy
state of Nibbana, which, though as
yet distant, ought never to bz lost
sight of. _

““ Where 1s the Wisdom we have lost 1n

Thus prepared, the hearer must be bent Knowledge ?

upon acquiring the qualifications

befitting the true sage—like the one Where is the KDOW]Cdée we have lost in
: , on ?

mentioned by the Latin poet, who Information

would ever remain calm, composed The cycles of heaven in twenty centuries
and unshaken among all the vicis- Bring us farther from * Wisdom ™ to
situdes of life. the Dust.”
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SUTTANTA-PITAKA, MAJJHIMA-NIKAYA,
MAJJHIMA-PANNASA, GAHAPATI-VAGGA...... JIVAKA-SUTTA

( DISCOURSE ON JIVAKA THE DOCTOR)
Translated by the FEditors of the Light of the Dhamma.

Thus I have heard. At one time the
Bhagava was staying at R3jagaha in the
Mango Grove of Jivaka Komirabhacca, the
adopted son of Abhaya, the king’s son.
Then Jivaka Komarabhacca approached the
Blessed One. Having approached and
made obeisance to Him, he sat down at
one side and having sat down Jivaka
Komarabhacca asked the Blessed One:

‘Lord, 1 have heard that animals are
slaughtered on purpose for the recluse
Gotama, and that the recluse Gotama know-
ingly cats the meat killed on purpose for him.
Lord, do those who say antmals arce
slaughtered on purposc for thc recluse
Gotama, and the recluse Gotama knowingly
eats the meat killed on purpose for him
speak the Word of the Buddha, or do they
falsely accuse the Buddha ? Do they speak
the truth according to the truth? Arc your
declarations and supplementary declarations
not thus subject to be ridiculed by others in
any manner ?’

‘ Jivaka, those who say ° Animals are
slaughtered on purposc for the recluse
Gotama, and the recluse Gotama knowingly
eats the meat killed on purpose for him” do
notsay according to what I have declared, and
they falsely accuse me. Jivaka, I have
declared that one should not make usc of
meat if it is seen, heard or suspected to have
been killed on purpose for a monk. [ allow
the monks meat that is quite pure in three
respects: if it is not scen, heard or suspected
to have been killed on purpose for a monk.’

‘Jivaka, in this Sasana a monk resides in
a certain village or suburb with a mind full
of Loving-kindness pervading first one direc-
tion, then a second one, then a third one,
then the fourth one, just so above, below and
all around ; and everywhere 1dentifying
himself with all, he pervades the whole world
with mind full of Loving-kindness, with
mind wide, developed, unbounded, free from
hate and 1ll-will.

“A certain householder or his son
approaches that monk and invites him to
the morning meal in his house the next day.
Jivaka, the monk willingly accepts the
invitation. Having passed that night, early

the next morning that monk puts on his inner
robe, dresses himself and having taken a
bowl goes to the householder or his son’s
house. Having reached the house of the
householder he sits down at a place specially
meant for him. Then the householder or
his son offers him a delicious meal. To
that monk no such thought arises : “How
good it would be if this householder or his
son were to offer me a delicious meal”,
or “How good it would be were this
householder to offer me such a delicious
meal in future.” That monk has no cra-
ving for that meal, does not brood over the
matter, and has no attachment for it; on the
contrary, he contemplates the miserics in
connection with material food, and having
possessed himself of Wisdom pertaining to
the finding of a way to Freedom, hc eats the
meal.’

*Jivaka, what do you think about him in
the matter? Has he caused ill-will towards
himself or another or both ?°

* No : Vencrable Sir.’

* Jivaka, did not that monk eat a meal that
was free from blemishes at that time ?°

‘Yes ; Venerable Sir.’

‘Lord, I have heard that the Brahma lives
with Loving-kindness. Lord, T have now
seen with my own cyes that the Bhagava is
that very Brahma because He lives with
Loving-kindness.’

¢ Jivaka, ill-will is caused by riaga (greed),
dosa (hatred) and moha (delusion); but the
Bhagavi has already eradicated riga, dosa
and moha, and as they have been cut at the
roots, they will never arise in future. Jivaka,
if you really speak in that light, I shall
accept your words.’

* Lord, I really spoke in that light.’

‘Again, Jivaka, in this Sidsana a monk
resides in a certain village or suburb with a
mind full of Compassion, of Altruistic Joy
and of Equanimity directed first in one
direction, then a second one, then a third
one, then the fourth, just so above, below and
all around ; and everywhere identifying him-
self with all, he pervades the whole world
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with mind full of Equanimity, with mind

wide, developed, unbounded, free from hate
and 1il-will.’

“A certain householder or his son
approaches that monk and invites him to the
morning meal in his house the next day.
Jivaka, that monk willingly accepts the
invitation. Having passed that night, early
the next morning that monk puts on his
inner robe, dresses himself, and having taken
a bowl goes to the householder’s house.
Having reached the house he sits down at a
place specially prepared for him. Then the
householder or his son offers him a delicious
meal. To that monk no such thought arises:
“How good it would be were this householder
to offer me a delicious meal”’, or “ How good
it would be were this householder to offer me
such a delicious meal in future”. That monk
has no craving for that meal, does not brood
over the matter, and has no attachment for
it; on the contrary, he contemplates the
miseries in connection with material food,
and having possessed himself of Wisdom

pertaining to the finding of a way to Freedom,
he eats the meal.’

* Jivaka, what do you think about him in

the matter 2 Has he caused ill-will against
himself or another or both?’

*No ; Venerable Sir.’

“ Jivaka, did not that monk eat a meal that
was free from blemishes at that time ?°’

*Yes ; Venerable Sir.’

‘ Lord, 1 have heard that the Brahma lives
with Equanimity. Lord, I have now seen
with my own eyes that the Bhagava is that

very Brahma because He lives with
Equanimity.’

“ Jivaka, 1ll-will 1s caused by raga (greed),
dosa (hatred) and moha (delusion); but the
Bhagava has already eradicated riaga, dosa
and moha, and as they have been cut at the
roots, they will never arise again in future.
Jivaka, if you really speak in that light,
I shall accept your words.’

“ Lord, I really spoke in that light.”’

*Indeed, Jivaka, if the houscholder slaugh-
ters an animal on purpose for the Tathagata

or His disciples, he performs the following
five kinds of unwholesome volitional
actions ; —

(1) “ Go and bring such and such
an animal here”, orders the
householder. Thus he has firstly
committed an unwholesome
volitional action.

(2) Secondly, this householder has com-
mitted an unwholesome volitional
action by causing the animal to be
dragged by the neck thus making the
animal suffer disagrceable mental
sensations.

(3) Thirdly, he has committed an
unwholesome volitional action by
ordering his men to kill the animal.

(4) Fourthly, he has committed an
unwholesome volitional action by
having the animal killed, thus
causing it disagreeable mental
sensations.

(5) Fifthly, he has committed an
unwholesome volitional action by
offering the Tathiagata and His
disciples meat slaughtered on
purpose for a monk.’

This being said, Jivaka Komarabhacca, the
adopted son of Abhaya, the king’s son, said
to the Bhagava : ‘It is wonderful; O Gotama,
it is wonderful; Just as, O Gotama, one
should set upright that which is upside down
or lay bare that which is concealed, or tell the
way to a man who has lost his way, or hold a
lamp in the dark so that those who have eyes
might see things; even so, the Dhamma has
been revealed to me in many ways by the
Venerable Gotama. 1 take refuge in the
Venerable Gotama, in the Dhamma and the
Order of monks ; may the Venerable Gotama
accept me as a lay disciple who has taken
refuge from today onward as long as my life
lasts. ’
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THE GREATEST ADVENTURE

A Presentation of the Buddha-Dhamma to the Youth of the World

CHAPTER 1.

Men have always sought adventure and
some look for it in very curious ways. Some-
times adventure comes to men when they are
not seeking it and most of us have had thrill-
ing adventures of this kind that have been
pleasant or very much the reverse,

In the early days before history, men hved
together in large families, each family related
to the other and forming a small tribe and 1t
was man who was the hunter and thercfore the
adventurer and woman’s place was to guard
the camp and to make secure what the men
had won. That was also an adventurous life
for women in those days, but while men went
out after adventure and so made adventure
part of their lives, women for the most part
feared adventure as somecthing likely to
destroy the security necessary for building a
home and rearing a family.

In those ecarly days of civilisation, men
ventured from the small patches of forest-
land which they lived in, to explore wider
areas of the country. They met with hostile
tribes and animals and with firc and flood
and famine, and overcame these enemies or
were overcome by them. They learned
which fruits were ecdible and which were
poisonous and they learned better ways of
tilling the soil to produce more food, and
better ways of building houses, villages, towns
and, finally, cities.

They conquered the land and in time they
began to conquer the rivers, using logs of
wood which they later learned to hollow out,
and finally they found out how to buld
ships. Thenthey began to conquer the sea
and to sail to far-off places on great adventure.
Later they began to conquer the air and now
we find men attempting to conquer space,
to fly to other worlds that are millions of
miles away.

Now notice that word ‘conquer’. It
means to vanquish or to overcome and 1is
used in warfare between nations. The word
1s associated with adventure and unfortuna-
tely many adventures have been attempts to
overcome other peoplc in warfare. Some-
times that has seemed very necessary to the
fighters, they have thought that they could
live better if they took more land and more
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cattle from others. On the other hand this
has not always been the case. Some wars
have been fought by adventurous men just
‘or the thrill of the adventure itself.

There is something exciting in adventure
that appeals to men and that quite often
brings out the best in men and incites them
to do great deeds. Courage and determina-
tion, selflessness and fortitude are virtucs that
arc part of the spirit of adventure, but they
are virtues only when they are combined with
the greatest of virtues, with loving-kindness.

In the modern world much of the adven-
ture has gone out of life and only a few
people can set out to climb high mountains
or to explore deep caves or to fit themselves
to travel in space-ships. There are cinemas
and story-books and the football-field to give
some sense of adventure to the others.

There 1s a greater adventure than any we
have mentioned and that is also a conquest,
the adventure found in the pursuit of science.
There is as much a thrill in finding a new
breed of plant, especially if a man has created
that plant, as thereisin finding a new country.
There is a wonderful thrill in conquering
discase and bringing health to one’s country
and to the world.

In fighting death and disease there is all the
thrill of battle and all the excitement of war
and some of the risks as well. In the develop-
ment of X-rays, for instance, many a scientist
has lost a imb and some have lost their hives
due to these rays. When the flesh is exposed
repeatedly for a long period to X-rays the
exposed part ts destroyed and affects neigh-
bouring parts and the only rcmedy is to
amputate the hmb. When the case is such
that the part cannot be amputated, the man
dies. Knowing this, many brave men and
women have taken great risks to make ray
treatment possible, and the work of making
it more safe still goes on.

In other fields of medicine and science
similar risks are taken daily. They are taken
not in order to kill but in order to cure. In
this is greater adventure and higher service to
the world.
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CHAPTER 1I

The Supreme Scientist

We have just read of the realms of adven-
ture where there is still room for adventurers
who can give great service to the world. It
1S very interesting to note the word ‘adven-
turer’ because that is a good example of how
words can change their meaning. The word
1s still used in praise of a man and we may say
of Tensing and Hillary, who conquered Mt.
Everest, ‘They were great adventurers’,

Four hundred years ago the peoples of
Europe began to explore the world and to
travel to far countries and they greatly
praised the brave men who endured many
perils in such adventures. Then they began
looking for countries which they could con-
quer and from which they could get gold and
raw materials for manufacture as they began
to invent machines. Using superior weapons
they took many countries and then in their
greed they began to fight among themselves
and to rob cach other’s ships. The success-
ful men who fought against other countries
and against the pirates who lay in wait for
their ships carrying the wealth of Asia and
America back to Europe, were called great
adventurers. But since many of these men
were no better than pirates themselves and
used force and fraud to gain their fortunes the
word began to acquire a bad meaning.
Today the word may be used cither in praise
or blame. In business when a man does
not follow the rules but takes great risks,
sometimes with the money of other people,
he may be called ‘just an adventurer’.

But if we take the word in its best and
highest sense, meaning one who has courage,
determination, fortitude and selflessness, we
can sce that some of the medical workers and
scientists have been high adventurers.

Of all such scientists, he who renounced
the whole world and gave up everything to
undertake the greatest adventure of all was
the supreme scientist.

He was born in India nearly two thousand
six hundred years ago, the son of Suddho-
dana, head of the Sakya clan and ruler of
Kapilavatthu and his queen Mahi Maya,
and was named, Siddhattha Gotama.
Twenty-nine years later he gave up all his
sheltered life, and all the luxuries which his
father had surrounded him with, to enter on
the most difficult search that man has under-
taken. That might seem to the unthinking
man just the beginning of the adventure that
was to last six years until he attained

Buddhahood, Supreme  Enlightenment.
Actually this greatest of adventures had
begun many millions of years before, with
the vow of a determined man to find a way
out of all Suffering.

That you may read about elsewhere. This
is not so much to tell you of the beginning of
the adventure, but of the last stages and of the
end of it, and of the result that opens the way
for you to undertake the greatest of all
adventures. But where Siddhatta Gotama
had to find a way for himself with no one to
guide him, you may start off witha well-
marked map and a way that has been well
pointed out. Even so it is still the greatest
adventure that you can undertake.

Before his birth his mother had a strange
drcam; she dreamt that a small white elephant
had entered into her body. Since the white
elephant has always becn the symbol of
power and leadership, this dream was inter-
preted, by those men who were skilled 1n
such things, as a favourable omen. The
child, they said. would be a great man of
outstanding ability. When he was born he
had also all the signs of health and vigour
and intelligence above the ordinary. The
wise men predicted that he would be a con-
queror and that there were two courses open
to him : either he would conquer the world in
battle or he would conquer the world In
an entirely different way, the peaceful way
of giving up the material world in order to
find that which is beyond the world.

His mother died when he was a few days
old and his aunt Pajapati cared for him and
brought him up.

The Sakyas were brave warriors,
and their clan was of the Khattiya
caste. In those days there were four castes
in India. The Khattiyas were the leading
class, the rulers and great warriors ; the
Brahmins or noble class were the teachers and
religious men ; the Vessas were the trading
class and the Sudda caste provided the
workmen. People were proud of their caste,
especially those who could claim to be Khat-
tiyas, the highest caste, so King Suddhodana
determined that his son should not become
a mere religious man but should be a great
warrior, leader of the clan, conqueror of other
clans and finally ruler of the world.

He taught his son archery and all the war-
like sports and the young Siddhattha excelled
in all of these. His father surrounded him
with luxury and comfort and tried to shield
him from even the sight of sorrow and suffer-
ing. Already, however, there were signs In



the young prince of loving-kindness and
compassion and freedom from the things of
the world. At an early age, we are told,
while watching his father perform the cere-
monial ploughing of the fields, a custom of
that time requiring the king to do the first
ploughing so that the fields would be fertile,
Siddhattha went apart and meditated. Hc
had a glimpse of another world and of higher
things and never really forgot this.

Siddhattha was married at an early age to
his beautiful and charming cousin Yasodhara
and although for somc years they had no
children they were very happy together.
Finally a son was born to them. He loved
his wife very dearly and in those days every
man looked forward eagerly to having a son
to love also, and in the eyes of the world a
woman was counted as nothing unless she
had borne a son. A woman with no children
was never completely happy.

Siddhattha now realised that he could not
casily leave the life of a household man and
he did not wish to live the luxurious life of a
household man. Neither did he wish to
make himself a great man by killing others as
a conqueror in battle. Later, after he had
become the Buddha, when he was asked why
the Sakyans were called warriors, though so
many were His followers, the Buddha
answered : ‘Warriors are we¢ called, and
wherefore warriors 7 For lofty endeavour.’
And He also said: ‘Though he should conquer
a thousand times a thousand men in the field
of battle, yet he who conquers himself 1s the
noblest victor’,

His preparation during previous lives had
given him extraordinary powers of intelli-
gence and made him a deep thinker.
Although he had led a protected life and had
never seen sickness, old age and death, yet
he felt behind all the gay court hife an unsat-
isfactoriness. His father had planned for him
a sheltered, luxurious life with the thought
that only pleasant things should meet the
eye of the young prince ; no sign of sickness,
suffering or death should be visible. He had
three palaces, one for each season of the
Indian year, and the king had ordered that
when the young prince went out, the roads
should be cleared and that nothing unplea-
sant was to be allowed to disturb Siddhattha.

However, the prince went out one day
accompanied only by his faithful charnioteer
and saw a sick man, weak and pale. It was
the first time he had seen such sickness and he
was shocked to realise that this was the com-
mon lot of all men. After that he saw an
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old man, shaking and withered and with eyes
dim and teeth missing. He then understood
that this, too, was to be his fate and that of all
his friends. Then he saw a dead man, some-
thing also that was new to him. This was
something else that was a misfortune all men
must meet. Finally he saw a calm person in
the robes of a monk, an ascetic who had
given up the pleasures of the world. His
charioteer explained that there were such men
who sought the way out of suffering that none
had yet found.

He felt that death was not the end of every-
thing but that there was continual rebirth,
life after life. That was the general belief and
there were those who knew it for certain, just
as there are today some who know it for
certain. What nobody knew was the way to
prove it; and nobody knew for certain the
way out of this continual circle of rebirth.
Most people belicved either that there was no
way out or that by ‘uniting with God’ as they
thought of it, they would end their long
struggle. Siddhattha Gotama wanted to
discover if there were really a way out and,
if so, how to show that way to others, so that
all who wished could win freedom from
suffering. He and his loved wife and son
and his father, his aunt and his close friends
could not stay together for ever, that he knew
well. One by one they would be snatched
away by death. Maybe they would be
reborn in states of greater suffering.

Siddhattha pondered all this and now that
a son was born he saw that to seck this ending
of sorrow and to find the remedy was the
greatest gift he could give to his wife, to his
child and to the world. His mind was made
up and he renounced all the years of comfort
and happiness with wife and child and friends,
to set out to find the deathless.

With one last, lingering look at his sleep-
ing wife and child he left the palace and
mounted his great horse Kanthaka and with
his charioteer Channa went outside the city
gates. There he cut off his hair and changed
from his rich dress to the robes of an ascetic
and, sending back his faithful friend and
follower, left on his great quest.

In those days the world was very different
from the world you are used to. There was
no steam or electricity and the only machinery
was the primitive spinning wheel turned
by hand or the wood-working tools
operated by hand. The only way of travell-
ing on land was by ox-cart or chariot or on
horseback, although there were sailing ships
which went to far countries. There were no
books, only stone slabs with writing sculp-
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tured on them or clay plates on which people
wrote with sticks and then baked in a kiln or
oven. That made it difficult to write and
difficult to read, so writing was used for the
sake of keeping records and there was
no reading for pleasure, and no education by
books. Most of the teaching was by word
of mouth and most of the learning was learn-
ing by heart. There were two great and
famous teachers who claimed to have a
method of teaching which would lead a man
to union with God. That, they said, was the
final end which men should seek. To these
in turn the Bodhisatta (the Buddha-to-be)
went for study and he quickly mastered their
systems. Each in turn begged him to stay as
a teacher but he saw that these systems did not
lead to the deathless.

He set out anew with five companions who
acknowledged him as their leader. In those
days there were people who believed that
there was a way out of the constant round of
rebirth. They believed that the way was to
conquer the body by inflicting suffering on 1t
and so they tortured themselves. They
lived on as little food as they possibly could
and endured great hardships. Siddhattha
and his companions tried this way for
some years and he starved himself until
he almost died. Eventually he realised that
to follow his present course was to die with
the goal not yet won. Then he remembered
the experience of his early boyhood when he
had had a glimpse of higher things. At that
time, he remembered, his body was comfor-
table and his mind free. He decided to try
this way and sat under a tree, now known as
the Bodhi treec or tree of enlightenment,
determined not to rise until he had attained
full enlightenment. He succeeded and when
He did rise up from His seat next morning it
was as an Omniscient Buddha.

CHAPTER I1I
The Teaching

In attaining {ull enlightenment the Buddha
attained omniscience. The word means
‘knowledge of everything’. He knew all the
past and all the present and had only to turn
His mind towards a thing to see and under-
stand it. He had become a different being, a
Buddha, greater than any man and greater
than the highest god, with powers far surpass-
ing those of any other being, man or god,
whatsoever. Looking round with this
superior power, He saw men lost in greed
and craving (Lobha), in hate and dislike
(Dosa) and in dullness and delusion (Moha).

These, He saw, are the roots of all action.
Although they have their opposites : disin-
terestedness (Alobha), amity (Adosa) and
wisdom (Amoha or Pafiina), the latter three
were, and still are, very rare in the world.
He hesitated to give so decp a Teaching to the
ordinary men of the world who were bent only
on pleasure, but on looking over the world
with His superior understanding He realised
that there were some men ‘whose eyes were
only lightly covered with dust’ who would
awaken and understand. Such men, with
more i1ntelligence and more kindness than
their fellow human beings, would accept
the Teaching and follow it.

It i1s interesting to note that it was not
always the learned men who understood the
Teaching quickly. Learning is, at times, a
great help to understanding, but it is simpli-
city and earnestness and clearness of mind
that are required above all for understanding.
The Buddha then set out to teach those in the
world who would listen to His teaching,
and could understand it. He knew that
His former teachers, under whom He
had studied, would be most likely to under-
stand the teaching. Then He saw by His
superior powers that they had already died.
So He decided to teach first His former com-
panions who had practised with Him a life
of asceticism.

In gaining enlightenment He had gained
an appearance of great calmness and majesty
and appeared as truly splendid as only a
Buddha can appear. On the way to these
former companions He met a wandering
ascetic who was surprised at the wonderful
appearance of the Buddha and asked :
‘Friend, who is your Teacher ?° The Bud-
dha replied that He was a Buddha, a fully
enlightened one, conqueror of the world and
teacher of gods and men, and that there was
no-one among men or gods whom He could
regard as a teacher. There was at that time
in India a sect of ascetics who had the strange
belief that by owning nothing at all, not even
clothes, they would be nearer to some supposed
god. Therefore they went about quite naked
and dirty. There are still a very few of such
people in India even today. This ascetic was
one of that sect and he was not able to grasp
such a teaching as that of the Buddha. He
said : ‘Maybe ! Maybe !’ and nodded his
head and went on his way.

When the Buddha arrived at the place
where His former companions were, they saw
Him coming and determined not to accept
Him as a friend and teacher. They thought
that He had betrayed all their ideas by giving



up the strict ascctic life of sclf-torture and
living what was, to them, a comparatively
luxurious life. As He approached ncarer
they were struck by His majestic ard calm
presence just as had been the naked ascetic,
and their resolution to treat Him coldly could
not be kept up. They could not at first
accept His Tecaching but when He had spoken
for some time they saw part of the truth and
then, onc by one, they perceived the full
truth and became Arahats.

What is the difference between an Arahat
and a Buddha ? In one way there is none,
since both on the death of the body attain full
Nibbana, never to be reborn in any of the
worlds again. However, a Sammasambud-
dha (a Fully Enlightened Buddha) has, by
His long preparation through many hves,
superior powers ; and while still living 1n the
world is able to find out the Truth as no-onc
clse can and is ablc to teach this Truth as
no-one else can.

You may read elsewhere the story of the
forty-five vears of life of the Budcha, how all
sorts of men became His followers. Many
of these became Arahats, some from rich
familics of high castc and some from the
families of the poorest people and the lowest
caste, some mere children and others old men.
Here we shall read of the Teaching of the
Buddha.

Today men of science are beginning to
make wonderful discoverics. They are now
beginning to understand much of the truth
taught by the Buddha so many centuries ago.
The Buddha was omniscient and knew every-
thing that ordinary men were able to do.
He knew all the natural laws, those known to
ordinary men and those unknown to the
ordinary man. In His teachings you will
find that He knew all about atoms, for
instance. But He did not teach how to use
atomic power. He said that the truths He
had taught His followers were hike a handful
of leaves in number while the truths that
could be known werc like the leaves in a great
forest. ‘Why’ He asked. ‘have I not taught
you the other truths ? Because they would
not be helpful to you. Only those truths
which will help you to attain calm and
happiness and freedom from this round of
rebirth have I taught you.’

He taught the six roots of action of which
we read 1in the last chapter and He taught
also the Three Signs of Being. That means
the three conditions which govern cvery-
thing that exists in the world. To put it
more simply, everything is subject to Anicea,
Dukkha and Anattd. These three Pal
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words may be translated into Enghsh as
follows : Anicca is Impermanence, that
is, everything is continually changing and
is in what we call a state of flux. From
moment to moment nothing is the same.
Things may appear to be the same, just
as a river flowing towards the sea may seem
to keep the same form. The river, however,
is not composed of the same drops of water
at onec moment as it was the moment
before or will be next moment. In addition
the river is slowly eating out its banks at
some places and building them up at other
places. Similarly your body and your mind
are changing il the time, every part of your
body and every part of your mind. Evensuch
seemingly solid things as chairs and tables
and houses and stones are all the time in
motion. This was shown by the Buddha
more than 2500 ycars ago and in the last
fifty years western science has at last found
this to be true.

Dukkha is sorrow and suffering.  Whether
it is deep sorrow and great suffering
or just an uncasy feeling or a feeling of
unsatisfactoriness, it is all comprised in
the word Dukkha. If you think deeply you
will sece that cven in what we think arc happy
moments, the shadow of sorrow is always
present. Since we cannot stay with our
happy friends always and since we are
always changing and always having to leave
happiness behind, nothing i1s permanently
happy and so happiness itsclf changes to
sorrow, The third fact of being is Anatta,
absence of any permanent unchanging self or
soul. When you say ‘I’ you are spcaking of
something that has alrcady changed and is
still changing. It i1s impossible that such an
unsatisfactory compound or mixture, a bundle
of feclings, changing from moment to
moment, can be thought of as a ‘Soul’ which
doesn’t change. Take away from yourself all
thoughts and all feelings and what is left ?
Nothing 1s left at all that i1s ablc to be
recognised as yourself or part of yourself or
anything to do with yourself,

So having in mind these facts that can
be proved, the Buddha gave the further
Teaching, of the Four Noble Truths and the
Eightfold Noble Path.

CHAPTER 1V
The Four Noble Truths and the Precepts

All of the Buddha’s Teaching is true and
one part follows another very clearly.
Following on the teaching of the Three Signs
of Being, are the Four Noble Truths. These
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are: 1. That all in the world 1is, in its inner
esscnce, suffering. 2. That there is a causc
of suffering and that cause is desire or
craving. 3. That if we can get rid of our
craving and ignorance we can get rid of
suffering. 4. That there i1s a way to get
rid of this ignorance and craving and that
way is the Noble Eightfold Path.

It is put in the Scriptures in a longer way.
* This is the Noble Truth of Suffering. Birth
1s suffering. Growth and decay is suffering.
Death 1s suffering. To be bound to what
we do not love is suffering. To bec parted
from what we love is suffering. Not to
obtain that for which vre long is suffering.
All the Elements of Being are suffering.

“This 1s the Noble Truth of the Arising
of Suffering. It is that craving which leads
from birth to birth, joined with lusts and
longings which, now here, now there,
continually seek satisfaction. It 1s the
desire for the gratification of passion; it is
craving for eternal life; 1 is longing for
enjoyment here in this present life.

*This is the Noble Truth of the Ceasing of
Suffering. It is the utter and complete
annihilation of this craving (Tanhd); separa-
tion from it, freedom from it, deliverance from
it.

‘ This is the Noble Truth of the Way that
leads to the Ceasing of Suffering. It 1s that
Noble Eightfold Path which consists of
1. Right Understanding. 2. Right Minded-
ness. 3. Right Speech. 4. Right Bodily
Action. 5. Right Livelihood. 6. Right
Effort. 7. Right Attentiveness. 8. Right
Concentration.’

We call it an ¢ Eightfold’ path because
cach part is not separate. The whole eight
parts of the path have to be followed at the
one time and not one after the other. It can
be seen that, as we follow this path, the path
itself will become clearer to us the farther
we go. Thus the first step * Right Under-
standing’ is, at the beginning, the right
understanding of all we have learnt about
the Four Noble Truths. Later on we get
right understanding of these Noble Truths
in a fuller and deeper sense. Right Minded-
ness means a mind free from selfish desire,
from ill-will and from cruelty. At the
beginning we can only commence to make
our minds clean and good. Later we can
make them ever cleaner and clearer.

Right Speech is speaking only what 1s good
and useful and kind. It is refraining from
saying harsh and rough things and from
telling lies, tale-bearing and from speaking
foolishly. Right Bodily Action is abstaining

from taking life, from Kkilling and from
stealing and from dirty and immoral sexual
acts. Right Livelihood is to make a living
in ways that do not harm others. Right
Effort is putting forth energy to make evil
and nasty thoughts leave the mind and to
put forth energy to keep the mind on good
and wholesome things. It is right effort to
follow the good and right effort to stay away
from the bad. 1t takes a good deal of effort

to be attentive and to concentrate and this
is right effort.

Right Attentiveness 1s being aware of the
body, the feelings, the mind and of mental
objects; and Right Concentration is keeping
the mind firmly fixed on an object. This we
shall mention fully in chapter 6.

The Teaching of the Buddha 1s something
to be and something to do. The something
to do i1s our great adventure and we shall deal
with it in chapter 6 also. The something
to be 1s just to be good and decent. It
15 to follow at least the Five Precepts and,

when and where possible, the Eight or the
Ten.

Most Buddhists take the Five Precepts
in Pal and so we give them here in Pali with
the English translation.

Papatipata veramani-sikkhapadam samadi-
yami.

[ undertake the rule of training to refrain
from taking life.

Adinnadana veramani-sikkhipadar sama-
diyami.

I undertake the rule of training to refrain
from taking that which is not given.

Kamesumicchicara veramani-sikkhapadam
samadiyami.

I undertake the rule of training to refrain
from sexual immorality.

Musdvada veramani-sikkhapadam sama-
diyami.

I undertake the rule of training to refrain
from telling lies.

Surameraya-majja-pamadatthana verama-
ni-sikkhapadarh samadiyami.

I undertake the rule of training to refrain
from all intoxicants.

There are three further rules to make the
eight precepts. They are :(—

I undertake the rule of training to refrain
from eating after midday.

I undertake the rule of training to refrain
from attending dancing, singing,
music and shows and from the use
of garlands, scents, cosmetics and
adornments.

I undertake the rule of training to refrain
from using luxurious beds.



For the Ten Precepts, the first five rules are
used and the ncxt five are very like the last
three of the Eight. They arc :(—

I undertake the rule of training to refrain
from eating after midday.

[ undertake the rule of training to refrain
from attending dancing, singing,
music and shows.

I undertake the rule of training to refrain
from the use of garlands, scents,
cosmetics and adornments.

I undertake the rule of training to refrain
from the use of luxurious beds.

I undertake the rulc of training to refrain
from accepting gold and silver.

Only monks can follow the Ten Precepts
all the time but laymen can {ollow them on
special days when they have no work or
classes. Monks must follow all the above
rules very strictly and further rules as well.
Monks have in all 227 rules to follow and that
1s why we should respect monks. since a true
monk follows all the rules very strictly.

Now there is a question that an intelligent
man may ask. That is: *‘Why should 1
keep all thesc rules ?° He may think that
there should be a reason, and there is 1ndeed
a reason. The Buddha gave a very good
reason for His Teaching.

The first Five Precepts are plain to everyone.
They are just the basic morality that all should
follow. It requires very little common sense
to understand that by keeping these simple
rules you will carn a gocd name 1n this world
as well as building a character that will be to
your benefit after death. But the question
may occur to you, ‘Why should a layman,
especially a young man, keep the other five
rules of training even for a time? You
might also ask: ‘What harm am I doing to
others if I never keep them ?’° You are
not doing harm if you do not keep them, but
you can gain a lot of good for yourself if you
do keep them sometimes. The Buddha said
that it is better for a layman to keep them
on special Fast-days as it will help him to
think of the Arahats who keep them always.
and it will improve his mind. By undertak-
ing this voluntary discipline, your mind will
be clean and clear and united. Many people
have divided minds. A man wants to do a
thing with part of his mind and wants to do
something clse, maybe the opposite, with
another part of his mind. His mind i1s not
stecady and in a way is fighting itself. Just
as in a country if the citizens are fighting
among themselves that country becomes poor
and weak, so a man’s mind if it is not united,
becomes poor and weak. You do not have
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to believe that without thinking about it, but
if you think about it, then you will see for
yourself that it is true. The Buddha taught
that men should think for themselves. They
should consider what they see or hear or are
taught and neither believe 1t blindly nor
disbelieve it blindly. Only after thinking
over it decply should they believe or disbe-
lieve. When they see that a thing 1s not good
and not reasonable they should rcject it.
When they sec that a thing 1s good and In
accord with reason, then they should accept
It.

The Teaching of the Buddha has been
preserved and enshrined in the Pali language.
In the days of the Buddha there were monks
who knew His Teachings by heart and could
recite them.  After the Buddha died and thus
attaincd Mahiparinibbana (complete Nib-
bana without any remainder) a Great Council
was called and Reciting Monks were appoint-
ed who, i1n groups, recited the Tecachings to
each other daily. As ncw members came
into the Sangha, which is the name for the
Noble Order of Monks, they took ‘the Yoke
of Learning or the Yoke of Meditation’, that
is, they decided to specialisc on Meditation
or on lcarming the Teachings so that the
Teachings could be handed down exactly as
the Buddha gave them.

Those who learnt the Teachings joined
onc of the groups of Reciting Monks and so
though individuals have died, the groups
remain as living bodies right through the
centurics to the present day. That 1s why
we can rely on the Pali Canon, or Collection
of Teachings as being true. They are
divided into three scctions, called Pitakas,
and thc whole i1s called the Tipitaka.

There 1s the Vinaya Pitaka, or Collection of
Rules for monks with the storics of how those
rules came to be promulgated ; there is the
Sutta Pitaka or Sermons to monks and lay-
men, and there is the Abhidhamma Pitaka or
philosophical collection.

The Buddha did not tcach a dogma, that
1s something that must be believed merely
because some person in authority has said
it. In the Kalama Sutta or Sermon to the
people of the town of Kidlama, He said: ‘Do
not accept views merely from hearsay or from
what you have been told. Do not accept
them merely because they are mentioned in
scripturcs, or merely because of argument or
because the reasoning seems to be plausible.
Do not believe because the speculations about
a thing appear possible, and do not believe
merely because your teacher is venerable’.
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When you realise by yourself that views
arc unwholesome, faulty, censured by the
wise and that they lead to harm and misery,
when practised, you should reject them.
When you realise by yourselves that thesc
views are good, faultless, praised by the wise
and when carried out and practised lead to
good and happiness, then after acquiring
them you should abide in them.” The Buddha
then questioned the Kalamas : ‘What do you
think, Kalamas ? When generosity (alobha)
arises in a man, does it arise for his good or
his harm?’ ‘For his good, Lord.” ‘This
person free from greed, O Kilamas, 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 lics, and does not urge others to do so, and
this leads him to good and happiness for a
long time.” ¢ Quite so Lord.’

‘What do you think, Kilamas 7 When
goodwill arises in a person, does it arise for
his good orharm ?’ ‘For his good, Lord.’

‘O Kilamas, a man who is free from ill-will,
not being overcome by it , and his mind not
being under its influence does not take life
does not commit theft and adultery, does not
tell lies, and does not urge others to do so, and
this leads him to good and happiness for a
long time.” ‘Quite so, Lord.’

‘What do you think, O Kalamas ? When
knowledge arises in a man, does it arise for
his good or for his harm ? ‘For his good,
Lord.” ‘O, Kalamas, this person who is free
from delusion not being overcome by it, and
his mind not being under its influence, does
not take life, docs not commit theft and
adultery, does not tell lies, and does not urge
others to do so, and this leads him to good
and happiness for a long time.” ‘Quite so,
Lord’.

The Buddha thus showed the people of
Kalama what is true virtue and that nothing
is to be believed unless it is investigated and
seen by reason to be good and true.

Buddhism and other Teachings

The Buddha taught that we should rely on
ourselves and that we should live a life of
virtue and that by our own efforts we can and
should attain Nibbdna. He also said, how-
ever, in the Anguttara Nikaya, that if a
tcacher of another sect speaks that which 1s
Dhamma (truth and purity) we should salute
him with joined hands. A Buddhist respects
all truth and all good and realises that many
great Teachers have taught this. Therefore
a good Buddhist respects other Teachings
while holding fast to the truth and respects

all who live a life of purity and loving-
kindness. There is no competition between
Buddhism and other sccts.

CHAPTER V
Mind and Body and the Roots of Action

The Buddha taught Loving-kindness and
Compassion and Reason. That we have seen
in the previous chapters. He did not teach
something to be believed in without reason.’
He taught that we should be good and He
gave good reasons for being good. Thatis not
His greatest teaching, however. As well as
teaching something to be, He taught some-
thing to do ‘Who sees the Dhamma (the
good law)’ He said : ‘sees me’. He was not
a God to be worshipped merely, but a Man
who became greater then any God, a Being
to be followed.

The evil caste system was beginning to
rise 1in India and He taught :

‘Not by birth is one an outcaste,
Not by birth is one a noble ;
But by deeds 1s one an outcaste,
And by deeds is one a noble.’
He also said on another occasion :
“This two-footed dirty body
Which carrics about a bad odour
And which 1s full of impurities
Which pour out from different places ;
With a body of this sort
If one thinks highly of oneself
And looks down upon others
Due to what can it be ¢xcept ignorance 7’

This was to show that what we call the
‘self’ is not important and we cannot think of
ourselves as being great and wonderful.

Do you ever look at yourself in a mirror ?
You will not see there exactly what other
pcople see when they look at you. You will
see an image of your body but it will be
changed by your mind at the very moment the
image reaches your mind. You cannot see
anything at all exactly as it is and, as the
Buddha said : ‘Self is dear to Self’, your idea
of yourself will be made grander than it is
by your wishes for yourself, so you do not see
yourself clearly and truly. This self that is
changing like a flowing river, this mind that
is jumping about like a fish that has just been
pulled out of the water, cannot be clearly
perceived, cannot be fully understood. Only
when the mind becomes completely clear and
calm can it see itself. Only then can you
really see yourself,

The Buddha, shortly after attaining Full
Enlightenment, met a party of thirty young
men who were in a very disturbed state.



They had gone out on a picnic with their
wives, and one young man, having no wife,
had taken along a girl he had met by chance.
This young woman was a cheat and a swindler
and she had pretended to be very tired and
had suggested that the young people should
kcep their valuable jewels and ornaments
with her, where she sat at the foot of a tree,
while they enjoyed themselves by running
races. When they agreed, she had taken
charge of all the valuables, but stole away
with them when the friends were busy with
their games.

Now the young men wcre running here and
there looking for the thicf, and they told the
Buddha that they were looking for a woman
who had stolen their property. ‘Is it more

important to find this woman or to find vour-
selves 7’ asked the Buddha,

The intelligent young men realised the deep
truth behind the Buddha’s question and
agrecd that the most important thing in life
1s to seek for one’s self, for unless and until
one begins to search for and to find and to
understand this changing ‘Self’, one cannot
eain that freedom, the only freedom worth
having, which we call Nibbana.

What is the thing that is closest to you ?
The ‘Self” 1s closest to you, since, in a sense,
it is ‘you’ ,and yet you are not a single indivi-
sible whole. Somctimes you laugh at your-
self and somectimes you blame yourself.
Do you ever try to think what it 1s that blames
‘itself’; or what the ‘self’ blames ?7 If voudo
that for one minute you will realise that what
you call the ‘Self "1s a changing bundle of
feelings, ncver for one moment quite the
same.

To find your ‘Self’ and to know your ‘Sclf’
1s the most important thing in the world for
you and it is certainly the greatest adventure
you can undertake.

How are we to set about this search for that
which is so near and yet so far ? Mecn have
been trying and failing since the beginning of
civilisation, since the very earliest times. No
god or spirit can help one and vet alone and
unaided the task is almost an impossible one,
though it may seem simple at first glance.

Alone and unaided the Buddha solved this
great problem of existence, of life and death
and of what lies beyond both life and death.
Luckily for us He left a way which we can
follow clearly. He called it ‘Ekayano’,
‘the only way’. This way is open to all men
and the chart is clearly drawn, but it is not a
way to be followed by fools or by sots or by
cowards; it 1s a way for the brave, the resolute
and the good.
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It is a way that can be followed by the
learned and by the uneducated and although
the educated man has something of an advan-
tage in all things, if learning causes pride that
can be a handicap.

The story is told of the very learned monk,
Pothila who was the tcacher of other monks
but had never found the way himself because
he was too proud of his learning to follow the
path. When the Buddha called him ‘Pothila
the Empty-head’, he realised that it was
because he had not practised Meditation and
had not really understood the changing self.

He went to a company of monks who had
reached the end of the Path and had become
Arahats and asked for instruction. They,
in order to humbile his pride, sent him succes-
sively to younger and younger members of
their community until he reached the
youngest, a mere child. This youngster told
Pothtila : ‘You, Sir, ar¢ a great teacher of the
Three Pitakas, all of the Buddha’s tecachings.
[ have something to learn from you.’
Pothila was now humble and promised to do
anything the young boy commanded if he
would only show him the way. Finally the
lad said to him : ‘Venerable Sir, if there arc
six holes in a certain ant-hill and a lizard
enters the ant-hill by one of these holcs, if you
wish to catch the lizard you must stop up five
of the six holes, leaving the sixth hole open,
and catch the lizard in the hole by which he
entered. Just so you must deal with the six
doors of the senses ; closc five of the six doors,
and devote your attention to the door of the
mind.” There, and there only can you scize
and undcrstand the ‘Self’. The method will
be explained in the next chapter.

When you perform any action you are
moved by one or more of the six roots or
springs of action. These arc Lobha, Dosa,
Moha, and Alobha, Adosa and Amoha which
we mentioned in Chapter 3. [t i1s important
for you to know and understand when and
how thesc six roots of action play in your
mind. When vou are lustful or greedy or
desirous, you should be truthful with your-
self and aware that you are lustful, greedy
and desirous. When you are angry or irrila-
ble or fcel even a slight aversion to anything,

- you should be fully aware of the feeling.

When your mind is ‘dark’ and perplexed
and ignorant, you should be fully aware
of that. Similarly when your mind is free
from lust and desire, when your mind is
full of loving-kindness and well-wishing to all,
when your mind 1s keen and alert but peaceful
and poised, you should be fully aware of
these states.
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CHAPTER VI
Something To Do

Now, then, we come to the grcatest adven-
ture, which you are ready to set out on. It is
a discipline, but a discipline that you impose
onyourself, notone imposed on you by others.
[t 1s a training, and you arc the trainer. If
you can find a teacher to help you, you are
more sure of success and success will come the
more quickly.

You may take some preliminary exercises,
just as a man who intends to climb mountains,
first practises by walking long distances, and
by climbing hills, or just as a man who intends
to conquer some disease that endangers
humanity, first fits himself by study and
laboratory work. Something of this preli-
minary training has been mentioned earlier.
You must take a few exercises in knowing
your mind, in practising awareness. You
watch for the ansing of feelings of anger or
of kindness or joy or sorrow and are aware
that they are rising, that they are there and
that they are dying away. Then you think
to yourself: ‘These feelings change my mind
and they are not permanent it seems, nor is
my mind always the same. These feelings
arise without my will and against my will.
How would it be if T could become complete
master of my feehngs and make them arise
when [ will and vanish when I will ?°

A thought of lust or hate or just black
dullness comes to your mind. You think ?
‘I did not call you, get out.” But sometimes
the thought stays and grows even as you
think this and if you have not practised being
aware of your thoughts and feelings, you will
be overwhelmed like a weak swimmer in a
stormy sea. Struggling 1s sure to end in
disaster. You remain calm and cool. You
do not struggle negatively.  You are positive,
You have a plan and you put that plan into
operation. Just as a general in battle makes
his plans beforehand, as an inventor or
scientist makes his plans beforehand, so do
you. Here is your plan, one given by the
Buddha :

This practice has been given by the Buddha
in the Vitakka-Santhana Sutta of the Maj-
jhima Nikdya. It consists 1n taking one’s
mind from the cvil thought to an associated
thought which is not evil. The modern
psychologists call 1t ‘sublimation’. If that
is not successful there 1s a second step, the
consideration of the wrctchedness of such
evil thoughts. Then, if the thoughts are not
by this means driven away there is a third
step, the turning of the mind away to other
thoughts that are not associated at all with

the evil thoughts, but are thoughts good in
themselves. If they still persist, the evil
thoughts may be lessened by degrees, by tak-
ing thought that they may be made less
violent : ‘Just as a man running swiftly might
say to himself : ‘“But what am I going so
hurriedly for? How if I were to go more
gently....” and thus as a man might slow
down from more vigorous postures until he
finally stopped, then sat, then lay down, so
evil, unsalutary thoughts that arise may be
gradually slowed down if the other methods
of banishing such thoughts fail altogether.’

‘But if’, said the Omniscient Buddha,
‘O disciples, bringing these considerations to
subsidence by degrees, evil unsalutary consi-
derations connected with Desirc and Hate
and Delusion should still persist in arising,
then with teeth clenched and tongue pressed
against palate, the monk by main force must
constrain his mind and coerce it; and thus
with clenched teeth and taut tongue, con-
stratning and coercing his mind, those evil,
unsalutary considerations will disappear and
g0 to decay ; and with their disappearing, the
mind of the disciple within him will become
settled, subdued, unified, concentrated.’

Then there 1s the positive practice of Metta
Bhavana. This is an actual, intense, creative
force which 1s a protecting tenderness that
vibrates long after it is sent forth. It i1s a
sort of mental electrical impulse.

Thisis a Buddhist practice laid down by the
Buddha in very many of His sermons as
something that can be done by both laymen
and bhikkhus alike,

While its practice, which can be undertaken
for a few minutes each night and morning by
anyone at all, has the effect of ‘loosening the
heart’, improving the health, guarding against
the worries and ulcers of modern men, 1m-
proving the concentration and mental
ability generally, the practice is not laid down
for those reasons of self. ‘

The force released, depending on 1its
increasing purity and intensity, is able to
build a new world, to change oneself and
to change others for the better and to bring
pcace and tranquillity and calm happiness
to a distracted universe. The practice 1s a
positive radiation of loving-kindness to every
being, whether insect or reptile or bird or
animal or man or ghost or demon ; to thosc
who are unfriendly to us and attack us as well
as to those who are friendly to us and help
us.
The practice is as follows :—

The practiser prepares himself by putting

away, taking out of the mind, all
thoughts of temper, enmity, envy,



grudging, cunning and other cvil
thoughts. He takes up a suitable
sitting position, comfortable but
not too relaxed, kceping the body
erect and the intelligence alert and
intent. Then putting away the
canker of ill-will, he abides with
heart free from enmity, benevolent
and compassionate towards every
living thing, and purifies his mind
of malevolence. Putting away sloth
and torpor, he abides clear of both ;
conscious of light, mindful and sclf-
possessed, he purifies his mind of
sloth and torpor. Putting away
flurry and worry, he abides free from
excitement; with heart sercene
within, he purifies his mind of flurry
and worry. Putting away doubt, he
abides as one who has passed beyond
perplexity ; no longer in suspense
as to what is good, he purifies his
mind of doubt.

He, having put away thesc Five Hindrances,
and to weaken by insight the strength of the
things that defile the heart, abides letting his
mind, fraught with loving-kindness, pervade
one quarter of the world, that in front of him,
and so too, the second quarter, to his right,
and so the third, behind him, and so the
fourth, to his left. Then he so pervades all
below him and lastly all above him. And
thus the whole wide world, above, below,
around and everywhere, and altogether does
he continue to pervade with love-burdened
thought, abounding, sublime, and beyond
measure, free from hatred and ill-will. Then
he lets his mind, fraught with compassion,
pervade the world, and he lets his mind,
fraught with sympathetic joy in the achicve-
ments of others, pervade the world. And
he lets his mind, fraught with equanimity,
pervade one quarter of the world, and so the
second quarter, and so the third, and so
the fourth. And thus the whole wide world
—above, below, around, and everywhere, and
altogether does he continue to pervade with
heart fraught with equanimity, abounding,
sublime, and beyond measure, free from
hatred and ill-will.

This practice will help to change the world
and it will certainly help to change you and
help you to know yourself, but it is only the
beginning ; just as in climbing a high moun-
tain, the morc casy ascent of the foothills
takes you part of the way and fits you better
for the steep climb before you.

The real ascent now begins. Just as in
climbing a high mountain, difficulties and
dangers may be met and only a brave and
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resolute man can complete his task, so also
in this practice. One may meet obstacles
and seem at times to be losing ground, but the
determined man is not defeated, he begins
again and again with confidence that as the
way has been followed by others, he, too,can
follow it if he summons up all his energies
and turns temporary defeat into future
victory. Even his defeats, since they have
been preceded by struggles, have firmed his
muscles and his mind for the next assault, 1f
he realises it.

In mountaineering, a capable and experi-
enced guide is necessary, so is It necessary in
following this Path to have a capable and
experienced guide who has himself trodden
the path, who knows the surest trails and
how to avoid the dangers.

If you have practised all that has been
mentioned above, you are better in morals
and more poised and intelligent already.
You are like a man who has climbed above
the malarial swamps and jungle to higher and
more healthy ground. You have accom-
plished a great thing and you are all the better
for it 1n every way, but still you have not
found the ‘Self’, and still you are not entirely
out of danger. You are more ready for the
areat adventure, but 1t 1s at this point that
many stop. They have gained something
with no very great effort and what lies ahead
is to be gained only by the expenditure of a
great deal of effort.

The ascent to the heights, to complete
frecedom, to complete liberation, to the posi-
tion where one can help others is by that
Right Meditation taught i the Noble
Eightfold Path.

The method sounds very simple, and you
may think it is easier than i1t is in reality.
Later, when you find it difficult you may think
it 1s harder than it is in reality. We have to
try to avoid both feelings of elation and feel-
ings of depression and go ahead with the
practice,

Here only an indication can be given of the
practice and if you wish to read more about
it you should get ‘The Heart of Buddhist
Meditation’ by the Vencrable Nyanaponika
Thera and ‘The Way of Mindfulness’ by
Venerable Bhikkhu Soma.

Try this exercise first. Think of some one
thing, maybe a book in front of you. Think
just of the idea of the book, not all about its
size and colour, just of the idea ‘book’.
Keep your mind on this idea and do not let
any other idea enter your mind. After a
minute you will find that you are no longer
thinking of the book, you have probably
thought of twenty or even a hundred other
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things meantime. The mind s not under
your control very well, is it ? The reason is
that although you have had some practice in
concentration, more than the ordinary indi-
vidual if you are a real student, your mind
is far from being a fully concentrated mind.

In the special practice you have to take a
subject for Meditation and practise holding
it in the mind with just bare attention. That
means that you are to keep your mind on that
particular subject and not let the mind
wander. You do not think about the subject
but actually of the subject. Naturally your
mind will wander. The Buddha said that it
was like a wild calf that was caught 1n the
jungle and tied to a post. The calf struggles
to get frec and wanders as far as it can. But
if it is tied firmly to the post it will be brought
back every time and finally will lic down
quietly. The calf is like the mind, the rope
is attention or mindfulness and the post i1s
the subject of meditation you have chosen.
If without flurry and worry you bring your
mind back every time to the subject of medita-
tion, gradually you will discipline the mind
and you will be your own master.

The Omniscient Buddha gave forty
different subjects of Meditation, some sutta-
ble for certain types of men and others
suitable for others, while some are suitable
for any kind of man, for the dull as well as
for the bright, for the irritable as well as
for the calm.

Now we have used the word * Meditation ’
and in our thinking and speaking and writing,
we must always remember that a word may
mean different things to different people.
‘ Meditation > means to some people, * reflec-
ting upon, thinking about and pondering i.e.
weighing in the mind’. To others it means
‘observing with alertness’. In our use of the
word here we take the latter meaning, and
it 1s something morc than this, 1t 1s exactly
the opposite of ‘ pondering’; it 1s keeping
the attention strictly on the subject and
holding the attention therc so that the
mind does not wander.

Here we shall not discuss the forty subjects
of meditation but shall mention only one that
is suitable to all persons. That iIs concentra-
tion on in-breathing and out-breathing.
This calms the body and the mind, by regular
breathing, and focusses the mind-power just
as a magnifying-glass can focus the rays of
the sun so that they are gathered into one
point where they are then strong enough to
set fire to paper or leaves.

The state of mind is then exactly the
oppsite of hypnosis. In hypnotism, part

of the mind is lulled to sleep, leaving another
part free to work. Sometimes, especially
in the case of a mind that 1s fighfing against
itself, this makes the free part of the mind
stronger and, in the absence of opposition,
better able to do its work. Indeed the
part of the mind, since it is not fightingagainst
itself, can do exceedingly more than the
whole mind if that whole mind is disunited.
Nevertheless, there is still only a portion
of the mind at work when a person is hypno-
tiscd. On the other hand, in the practice
of Buddhist Meditation, the whole mind is
awake, aware, alert and alive and working
In unity, once i1t has gained the mastery that
Is given by this practice.

The practice can be very dangerous if one
attempts it with an impure mind. Virtue
1s the necessary beginning of the practice.
The highest virtue i1s not just the rcpeating
of precepts nor even the keeping of precepts.
It is the mental attitude of an absence of
greed, of a mind full of loving-kindness and
of alertness and knowledge.

Meditation to the point of clear insight
Is the peak of Buddhist endeavour and sets
Buddhism apart from all other Teachings.
If you learn more about Buddhist Meditation
and practise it, you will really know
yourself.

You will know yourself and you will master
yourself, if you persist and if you have a wise
guide,

This 1s the greatest adventure that you
can 1magine. It is also the most interesting
adventure that you can think of. You are,
to yourself, the most important being in the
whole universe. Yet you do not know
who or what you are in reality. In finding
out the fact you will find out the truth about
the world and the beginning of the world and
the end of the world. You will win to serene
and unshakable happincss if you succeed.

No-one can carry you on the adventure,
“you yourself must make the effort, even
Buddhas only point out the way.’

As the Buddha said with His last breath:
* Decay i1s inherent 1n all component things!
Work out your own salvation with
diligence’.

It 1s possible that you may live to a great
age or die in middle age or die tonight, but
die, some day, you must. If you die-while on
the great adventure, the supreme quest, it is
certain that the new being which will arise
because of you, will be happier and stronger.
If you win to the end of your adventure
before you die, then you will have attained
to °the deathless’ and there will be no
more death for you.
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The Hon’ble U Nu delivering an address at the Buddha Jayanti Celebrations held at
New Delhi in November last.



THE CONTRIBUTION OF BUDDHISM TO PHILOSOPHY

There have becn systems of philosophy in
India, Greece, Babylonia and Europe ever
since man began to think, and cvery one of
them is an attempted explanation or inter-
pretation of life. Some deal with the begin-
nings of life, others with its end and after
effects, and in almost all of them the divine
origin of man is the principal theme. He 1s
accordingly asked to lead a good life in order
that he may live a life of happiness in a place
called Heaven after his dcath. This was the
state of thought in India when Gotama the
Buddha began His teaching of the meaning

of existence.

We read in the Vinaya Pitaka of the Bud-
dhist canon, of the predominant mental
attitude of the people of India of that age—
extreme asceticism on the one side and
extreme luxury on the other. Prince Gotama,
beforc he became the Buddha, saw these
two attitudes clearly and also the suflering
to which man was continually subject. From
his early youth he had a great desire to find a
solution to this problem: Suflering, 1ts cause
and its removal. With this object in view hc
renounced his worldly life and wandered
amidst the northern parts of India and
approached all the teachers of the different
schools of philosophy of his time, but nobody
was competent to give him what he earnestly
sought. He strenuously practised all forms
of severe austeritics and made a superhuman
effort for six long years. Eventually his
delicate body was reduced to almost a
skeleton. The more he tormented his body
the further he was away from his goal.
Having realized the utter futility of self-
mortification, he finally decided to follow a
different course, avoiding the two extremes of
self-mortification and self-indulgence.

The new path which he discovered was the
Middle Way, the Eightfold Path, which
subsequently became the salient character-
istic of his Teaching. By following
this path his wisdom grew into its fullest
power and he discovered the Four Great
Truths, understood things as they truly were,
and finally attained full Enlightenment. As
a man, Gotama, by his own will, effort,
wisdom and love, attained Buddhahood—
that highest possible state of perfection—
and he revealed to mankind the only path

that leads thereto.
5

U Thittila, Aggamahdpandita

All the teachings of the Buddha can be
summed up in one word : Dhamma, in the
Pali language which the Buddha spoke and
in which all the Buddhist scriptures were
written. It means truth, that which really
1s. It also means law, the law that exists in
a man’s own heart and mind. It is the prin-
ciple of righteousness. Therefore the Bud-
dha appeals to man to te noble, pure and
charitable, not in order to please any God,
but 1n order to be true to thc highest in
himself,

Dhamma, this law of righteousness, exists
not only in 2 man’s heart and mind but it
exists 1n the universe also. All the
universe 1s an embodiment or revelation of
Dhamma. The laws of nature which modern
scicnce has discovered are revelations of
Dhamma. [If the moon rises and sets, it is
because of Dhamma, for Dhamma 1s that
law residing in the universe that makes matter
act in the ways studied in Physics, Chemistry,
Zoology, Botany and Astronomy. Dhamma
exists in the universe just as Dhamma exists
in the heart and mind of man. If a man will
live by Dhamma, he will escape misery and
come to Nibbana, the final release from
suffering.

The word of the Buddha is originally called
Dhamma because it enables one to realise
truth. It has three aspects the doctrinal
(Pariyatti) the practical (Patipatti) and the
realizable (Pativedha). The doctrinal aspect
1s preserved in the Scriptures called Tipitaka
or Three Baskets of the Canon. It has been
esimated by English translators of the
Pitakas to be eleven times the size of the
Christian Bible.

This Pitaka which contains the words of the
Buddha consists of threce baskets ; the Basket
of Discipline (Vinaya Pitaka), the Basket of
Discourses (Sutta Pitaka) and the Basket of
Ultimate things (Abhidhamma Pitaka).

Buddhism 1s distinguished from all other
religions and philosophies by its unique
character. The technique of salvation which
1s characteristic of Buddhism is very
different from that of all other religions.
They say *“Turn to God ; pray to Him ; give
yourself utterly to Him ; become one with
Him.”  Christianity, Hinduism, Islam,
Zoroastrianism, Judaism base their teachings
on the idea of God.
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These religions say that until a man believes
in God, he cannot begin to live a truly
rightecous or useful life. We know that
thousands in these religions do live lives of
charity, purity and holiness. But the fact
is that lives of charity, purity and holiness are
also lived by thousands who follow the Bud-
dha, who never asked mecn to worship any
God as the first step towards their salvation.

One of the doctrines on which Buddhism
differs from all other religions is Anatta,
Non-Ego, Not-Self. According to Jewish
philosophy there was an entity that remained
inside the body and governed the doings of
man. It was held to be unchanging and
constant, and at death it remains somewhere
until at the Day of Judgement it 1s sent (o
heaven or hell. The Vedanta formula 1is
“etam mama, eso hamasmi, eso me atta.”
(This is mine; 1 am this; this is my soul.)

The view that the atta or atman, seclf, 1s
eternal, and 1s a separate entity living inside
the body was generally accepted by all
schools of Indian thought. It is only recently
modern European philosophers and scien-
tists have come to recognise that everything
is in a state of flux or change, that nothing
is permanent ; yet this Doctrine was taught
by the Buddha in its application, not only
to the body but also to the mind.

At the time of the Buddha in India, there
were two schools of thought about Atta, the
self or Soul which i1s the immaterial and
immortal part of man. One was Nihilism
which was known as the Uccheda system of
philosophy and taught that a being comes to
a complete end with its death, for at death
life ends like the flame of a candle that has
burnt out and there is nothing more¢ beyond
that.

The other was Eternalism which was
known as the Sassata System of Philosophy
and laid grcat stress on the belief 1n Atta.
It taught that the disbelief 1n existence of
Atta does not tend towards religion
and that without the belief in 1t there could
not be any way of salvation. According to
this teaching, the Soul, if freed from its
material limitations, would attain perfect
release just as the wild bird would do when
liberated from its trap. When the Self
discerned its immaterial nature. it would
attain true dehverance,

There are many people 1n the world today
who hold the latter view. They say that
the self, Attd, i1s indefinable, beyond all
apprehension, that it 1s neither body nor
sensation nor perception nor the mental

activities nor the consciousness and that it is
something which lies behind all these. If
one were to assume the existence of such a
“something behind”, then there 1s no reason
why there may not be another ‘‘somecthing
behind”, behind that ‘“‘something behind”,
And so one would fall into an endless series
of such.

BUDDHIST EXPLANATION OF MAN

That which we call “man”’ is composed of
Mind and Matter. Apart from mind and
matter, Nama and Ripa, which constitute
the so-called man, there i1s no such thing as
an immortal Soul, Atta, which lies behind
them. Matter, Ripa, 1s the visible form of
invisible qualities and forces which are
known in Pali as Mahi-Bhitas, essential
elements. They are fourfold :—

(1) The element of extension which is
the fundamental principle of Mat-
ter. It 1s this element which en-
ables objects to occupy space.
The qualities of hardness and soft-
ness of all material objects are two
phases of this element. It can be
found in earth, water, fire and air,
but 1t preponderates in earth and
therefore it is called the element of
earth.

(2) The element of cohesion which is
known as the element of water
because of its preponderance in
water though it is present in earth,
water, fire and air. It is this ele-
ment which binds the scattered
atoms of matter and forms into
mass or bulk or lump.

(3) The element of heat which matures
all objects of matter. Although it
preponderates in fire and therefore
1s called the eclement of fire it
includes cold, for heat and cold
are two phases of this element.
Preservation and decay of all
material objects are due to this
element.

(4) The element of motion which is the
power of supporting or resisting.
Movement and vibration are due
to this element. R

These four elements are inseparable and
inter-related. All forms of matter are
primarily composed of these elements, every
material object being a combination of them
In one proportion or another. But as soon
as the same matter is changed into different



forms, the composite things are held to be
merc conceptions presented to the mind by
the particular appearance, shape or form.

A picce of clay, for example, may be call-
ed cup, plate, pot, jar and so on, according
to the several shapes it assumes but these
odjects can be analysed and reduced
into fundamental eclements which alone
exist in an ultimate scnse. The terms
“cup”’, “*plate” and so on are mere concep-
tions which have no separate cssential sub-
stance other than the clements. The
Abhidhamma Philosophy cxplains that there
are twenty-cight types of material qualities
which constitute the physical body of an
animate being, but just to show the primary
clements on which the other twenty-four
material qualities arc based. only the four
Maha-Bhitas are mentioned here.

MIND, NAMA

Mind which is the most important part in
a being, is cssentially a stream of conscious-
ness and it can be expressed by the word
“Thought”. Thought, however. 1is not
simply a physiological function but a kind of
cnergy. something like electricity.  Thoughts
and radiations of currents of thought arc
mental elements of the mental world which
correspond to the four matenal clements of
the physical world. A bcing 1s essentially
the manifestation of its thought forces which
are 1n a state of flux.

If the forces of the thoughts arc developed,
they become by their degree of perfection
finer and higher cnergies of thought, and
if they are further developed they become
sufficiently strong to overcome the gravita-
tional spherc of the earth. The currents of
thoughts which are not capablc of overcoming
the gravitational sphere of the earth, remain
within that sphere of the carth, within the
circulation of all things. But they will form
a new type of life, so a current of thought,
though subject to change, is not lost : it will
continue its life and manifest itself in a new
being of some kind according to its tendencies.
In this way this circulation of hifec and death
goes on forever until and unless 1t 1s checked
by the development of the mind.

The Buddha’s analysis of the mind shows
that the mind consists of the four mental
aggregates, (1) the sensations or feclings of
whatever kind (Vedana), (2) the perceptions
of sense objects or the reaction to the
senses (Sannd), (3) The fifty types of mental
formations including tendencies and faculties
(Sankharas) and (4) consciousness (Vififiana)
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which is the fundamental factor of all the
other threc.

Thus, the so-called being, Atta, 1s a com-
position of the five aggregates or of the
material and mental forces which arc chang-
ing all the time and not remaining for two
consecutive moments the same.

Is any of the five aggregates A, the Self
or Soul 2 The Buddha'’s answer is “*No”.
Then what remains to be called Atta. the self
or Soul ? As it has been said above, apart
from the five aggregates there remains
nothing to be called Atta. Here then we
have one of the three fundamental character-
istics of all existence, namely the character-
istic of Anatta, the absence of a permancnt
unchanging self or soul. It is this doctrine
of Anatti. no-soul, for which Buddhism
stands and on which Buddhism differs from
other religions. I the wheels and axles. the
floorboards and sides, the shafts and all
other parts arc removed from a cart what
remains ? The answer is ‘“‘nothing™, and
the combination of these parts is called a
cart. In cxactly the same way the combina-
tion of ihe five aggregates is called a **being”
which may assume as many namces as 1ts
types. shapes, forms and so on may vary
according to the mode of physical and
mental changes.

If there is no Atta, the sclf or Soul. what 1s
it that moves from life to life. all the time
unless and until it gives place to Nibbana
which is the only unchanging Reality ?

The answer is, the uninterrupted process of
psycho-physical phenomena or the composi-
tion of the five aggregates which 1s called a
being. The process of this psycho-physical
phenomenon called a being is constantly
moving and changing like the currcnt of a
river (Nadi soto viya). This statc of constant
change, Anicca, is also one of the thrce funda-
mental characteristics of phenomenal exis-
tencc. What is constantly changing cannot
be peaceful or satisfactory. The unsat-
isfactory nature, a state of unrest or non-
peace, Dukkha, is the other fundamecntal
characteristic of all pchnomenal existence.

The main cause of all this restlessness,
suffering, is Tanhd, craving or desire for
existence which is one of the fifty mental
formations (Sankhiaras). It is this Tanha
which sets the life-force 1in motion. Tanhd
stimulates the mind which, as a result, mam-
fests itself in action. This action, Kamma,
1s in reality cetand, volition or will-power,
which 1s responsible for the creation of a
being, i.c. binding the five aggregates together.
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Without Tanha, however, the whole process
would not be possible, therefore Tanha is the
real “*Creator” of a being or the chief builder
of the housc of the five aggregates which is
called “I”, **man™, “*woman™ and soon. It is
only when this fact is rcalized and the main
root-cause, Tanha. 1s annihilated that a being
which is the composition of the five aggregates
or the process of psycho-physical phenomena,
can give place to the cverlasting pcace of
Nibbana.

The Vinaya Pitaka deals mainly with the
rules and regulations of the Order of monks
(Bhikkhus). It also gives a detailed account
of the life and period of Teaching of the
Buddha and the development of the Buddhist
Order. It i1s subdivided into five books.
The Sutta Pitaka contains the Discourses
delivered by the Buddha to individuals or
assemblies of diflecrent types at different
places on different occasions. It is divided
into twenty-six books. The Abhidhamma
Pitaka, subdivided into seven books, treats
of the four ultimate things : Consciousness
(Citta), Psychic-factors (Cetasikas), Matter
(Rupa) and Nibbana. It 1s the most impor-
tant and at the same time most intcresting to
a deep thinker.

The Pali term Abhidhamma is from Abhi,
subtle or ultimate, and Dhamma, truth or
doctrine.

‘The main difference between the Sutta and
the Abhidhamma Pitakas is that in the Sutta
the doctrines are cxplained in the words of
conventional, simple language, but in the
Abhidhamma everything is analysed and
cxplained 1n purcly philosephical terms truc
in the absolute sense. Thus, 1n the Sutta,
stones are called ‘‘stones”, trees ‘‘trees’”’,
anitmals “‘animals™ and men * men’, but
in the Abhidhamma, reahitics of psychical
and physical phenomena are described and
clucidated.

Abhidhamma is a philosophy inasmuch as
it deals with the most general causes and
principles of things. It 1s also an ethical
system because it cnables one to realise the
ultimate goal, Nibbana. As it deals with the
working of the mind, thoughts, thought-
processes and psychic-factors, 1t 1s also a
system of psychology. Abhidhamma 1s
therefore generally translated as The Psycho-
Ethical Philosophy of Buddhism.

The discourses in the Sutta Pitaka were
expounded to suit the temperaments of
different people and so they are like prescrip-
tions. In the Abhidhamma Pitaka all these
doctrines are systematically elucidated from
the philosophical, psychological and physio-

logical standpoint. As such, Abhidhamma
underliecs all the Teachings of the Buddha,
and knowledge of it is therefore essential to
understand clearly the Buddhist Doctrine.

Abhidhamma though highly prized by
deep-thinking students of Buddhist philo-
sophy, to the average student seems to be
dull and meaningless. Since it is so extreme-
ly subtle in analysis and technical in treatment
it i1s very difficult to understand without
the guidance of an able teacher. Perhaps
for the same reason the Abhidhamma is not
so popular as the other two Pitakas among
Western Buddhists.

In the history of thought of Europe there
have been many able thinkers who by their
untiring rescarches have gainced a deep insight
into the problems of nature and of human
cxistence. There have been eminent theo-
logians, philosophers, physical scientists,
sociologists and psychologists who, by experi-
ment and deduction, have added to the sum
total of human knowledge. With all this
vast accumulation of new knowledge, how-
ever, we cannot contemrlate Western civiliza-
tion without feeling the need there is to blend
all these results into something like a system,
a philosophy having vital connection with
lifc as a whole.

In Buddhism we have religion, philosophy,
cthics and psychology, all combined 1nto one
comprechensive system of thought, with the
direct and practical purpose of meeting the
deepest needs and aspirations of human
naturc—a philosophy applicable to every
aspect of our complicated individual and
social life. Indeed, as Saint-Hilaire says,
“the practical tendency” of Buddhism is its
most notable feature.

If we have regard to the scope of its philo-
sophy, we find it to embrace systems of
thought seemingly the most diverse. Pro-
fessor Rhys Davids in his ‘‘American
Lectures’ quotes the saying of Schopenhauer
that if he were to take the results of his own
philosophy as a standard of truth and com-
pare 1t with all other existing systems, he
would be obliged to concede to Buddhism
the pre-eminence over the others. When
we remember that Schopenhauer despised
psychology, because there was no psyche or
soul, his remark has all the more force.
Prof. Rhys Davids also quotes the remark
of Professor Huxley in reference to the
transcendental 1dealism of Bishop Berkeley,
that 1t is an indication of the subtlety of
Indian speculation that Gotama was able to

se¢ more deeply than any of our modern
1dealists.
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SKETCH FOR A PROOF OF REBIRTH

‘Beginningless, monks, 1s this course; a
starting point of creatures who are running
and coursing on constrained by nescicnce
and attached by craving, is not cvident.”

(Anamataggasamyutta i, 1)

CAN rebirth bz proved ? That last word
we always emphasize.  And 1t is certain that
we should willingly trade all the circumstan-
tial evidence in the world. all the cases, how-
ever well attested, of the Socicties for Psy-
chical Research, all the personal testimony of
thosc who claim to have knowledge of their
former lives, against onc¢ good satisfving
proof of rcbirth that would convince us,
personally, at any hour of the day or might,
beyond all possible manner of doubt,

Clearly, if this proof (supposing one 1S
possible) 15 to be absolutely convincing at
any moment at all that we care to consult 1t,
then it must not be based on the evidence of
our memory (what somcbody said, what we
rcad in a book, what happencd to us last
week, what we remember of what appears to
be a past life), for the good reason that even
if we do remember such evidence we cannot
trust our memory with that complete
certainty we arc¢ looking for. This proof.
to be absolutely convincing at all times, must
be based on what is at all times. to hand,
namely our immediate cxperience. So the
question narrows itself down to this :  Given
the actual facts of experience as we may at
any time observe them. do we¢ find any
characteristics that entail rebirth ?

‘What arc our natural principles,” asks
Pascal ‘“if not our habitual principles ?
A different habit will give other natural
principles. This 1s seen by experience.
Fathers fcar that their children’s natural
love will get effaced. What. then, is this
nature that is hable to be cffaced ? Habit
is a second nature that destroys the first.
Why is habit not natural ? T am very much
afraid that this nature is itself only a first
habit, as habit is a sccond nature.” Qur
nature is nothing else than our habit. A
nature or habit destroys a preceding nature or
habit.  On these two observations we hope

to builld an absolutely certain proof of
rebirth.

[1t will be evident that in the small compass
of this essay, matters arc presented with

Nanavira Bhikkhu

extreme simplification and generality, and
expansions and qualifications are omitted
that would be indispensable 1n a longer
account. In certain passages, however, there
is slightly more detail : these passages,
which are not necessary for following the
main argument, are enclosed 1n square
brackets. ]

What, first, is our nature 7 It 1s easy to
reply that it is what governs our behaviour in
any given circumstances. But we must
avoid a trap. My bchaviour as it appcars
to other pcople is by no means the same
thing as what it appears to myself ; for there
1s no certainty at all that my bodily activities
and their repercussions in the world will in
fact accord with my intention. I am given
a cup of tea ; there is a glass jar on the table
containing a white substance ; I open it and
put some in my cup; an onlooker who
believes that the substance is arsenic says to
me ‘Why are you poisoning yourself 7°;
‘I don’t understand you,’ I reply ‘I am putting
sugar in my tea’. Whois right 7 Certainly,
the consequences of my putting the white
substance in my tca will depend on whether
1t is sugar or arsenic—time will tell.  But 1f 1
am to investigate my nature there is no doubt
at all that my bchaviour must bc regarded
as my intention; for even if the stufl really
is arsenic and 1 do in fact poison myself,
yet my nature is clearly ‘to drink tea with
sugar’ and not ‘to be finding life intolerable’
whatever outside appearances may say. The
distinction between my behaviour as it 1s
for other people—externally observed modi-
fications in my body and in the world (of
which my body is a part)—and my behaviour
as it is for myself—my intention—is of the
utmost importance, and if we confound the
two we shall condemn ourselves to understand
nothing of the matter. [Examine, for
example. the curious but widespread assump-
tion, based on this confusion, that pain 1s
a physical object. It is assumed that my
toothache as 1 now endure it i1s absolutely
identical with the decayed tooth as the dentist
unfeelingly prods it, or rather with the
associated necurological modifications, which
are also observable, at lcast in theory. The
dentist, who has a practical outlook, says
that he sees my rooth (and perhaps my nerve
if 1t 1s exposed) ; but a neurologist who
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imagines that he is investigating my behaviour
will say that by means of his various instru-
mznts he sess my pain. He is maintaining,
In other words, that body-consciousness is
the object of eye-consciousness. It is far
tess absurd to say, as we normally do, that
the objects of eye-consciousness and of body-
consciousness are the same—that we see what
we touch, that it is the decayed tooth that
1s aching. But, even so, the fact is that the
only link between objects of sight and objects
of touch 1s mental association; and although
association is the glue that holds our world
together—sensual association gives us five
worlds, mental association makes those five
one—it 1s nevertheless entirely empirical
and gratuitous (witness the fact that I might
quite easily poison myself by the essentially
unjustifiable mental association of whiteness
and sweetness). This confusion is also
responsible for the assumption that the
phenomena of psychokinesis and clairvoyance
(and clairaudience and so on) are sporadic
and anomalous manifestations of ‘action at a
distance’. (At a distance from what, pray ?
From my intention?) But once the ambiguity
1s understood and it is seen that they involve
two radically discrete levels of experience
without possible means of communication,
they cease to be sporadic anomalies and,
though they will continue to disconcert the
materialist, they are found to be a regular
and perpctual feature (namely feedback) of
our ecqually ambiguous ‘existence in the
world’.] Since, therefore, we are concerned
with my experience as I myself observe it,
my behaviour or action must be understood
as my intention, and the external point of
view of the physiologist is to be excluded at
all times with the utmost rigour. ‘Intention,
monks, 1 say is action: 1n'intending one
does action by body, spzech, or mind.
(Anguttara-Nikava VI. vi, 8).

My nature, then, is what governs my
behaviour, that is to say my intention, in any
given circumstances. And it follows from
this definition that so long as T have a certain
nature my behaviour under similar circum-
stances must always be the same. Thus,
whenever I am given a cup of tea, if I always
put sugar in 1t that is ‘because it is my nature
to put sugar 1n my tea’; and .obviously, so
long as this 1s my nature I shall continue to
put sugar in my tea. But what is this naturz
if not my habit of putting sugar in my tea ?
It comes to exactly the same thing whether
I say that 1t 1s my habit to put sugar in my
tea, or that I put sugar in my tea because 1t is

my naturc to do so. My habit is my nature
and my nature 1s my habit, and we have only
to choose which word we prefer. If my
behaviour was not always the same under
similar circumstances, 1If in other words it
was not habitual, how could I spreak of hav-
ing a nature ? (And even if I say that it is
my nature to be inconsistent, that can only
be because I am inconsistent by habit.)
This all sounds very well, but is it correct ?
While we have been examining the creden-
tials of the word behaviour we have allowed
the word circumstances 1o pass unchallenged.
What, exactly, do we mean by circumstances?
What were the circumstances when I was
putting arsenic in my tea under the impression
that it was sugar ? To the onlooker it was
arsenic that I was putting in my tea, but to
me, tmmediately, 1t was sugar. In other
words, if circumstances arc seen from the
external point of view they are unsatisfactory
as a guide to my intention, and if they are
seen from my own point of view at the
time of the intention they are an Integral
part of that intention—or rather, from my
point of view, there are no circumstances to
be scen. Solong as my intention remains the
same I cannot possibly say that circum-
stances have altered, because I see nothing
independent of my intention (if my intention
is to put sugar in my tea, then what I am
putting in my tea is necessarily sugar); and
this is true even though, from the external
point of view (which I myself can adopt at a
later time, when my intention is ‘to examine
the circumstances’ and not ‘to put sugar in
my tea’), the circumstances are observed to
be quite different—the ‘sugar’ i1s arsenic and
the ‘tea’ i1s soup. The use of the word
circumstances, as we now see, 1S either
misleading or redundant, and 1if we are to
keep clear of the physiological trap we must
abandonit as anexplanation of my behaviour.
My nature 1s now no longer what governs
my behaviour or intention ‘in any given
circumstances’ : 1n some way as yet to be
determined it is my behaviour or intention.
And my behaviour is habitual, not when ‘it
is always the same under similar circum-
stances’, but simply when my intention does
not change. If my intention to put sugar
in mv tea 1s observed by me as to some extent
stable then my behaviour i1s habitual. But
the important thing is that I do obscrve this;
my behaviour /s habitual ; it 1s a perpetually
observable featurc of our experience that our
intention always does persist unchanged for
some period of time, long or short. Our



nature, then, 1s the name we give to a certain
clement of stability i our cxperience :
a habit, as anybody who has cver tried to
give onc up can testify, has a tendency to
stick ; and some (such as eating and breath-
ing) are so stable that they normally stay with
us, oncc we have acquired them, tor the rest
of our life.* This stability, 1t will be noticed,
is stability in time; time passes but our nature
remains unchanged. But this 1s not to say
that our nature doecs not in time change ;
it does, as Pascal observed ; but it does not
change simply because a certain amount of
time has passed : we do not expect our long-
established habits to change sooner than our
later ones just because we have had them
longer, but rather the contrary—the age of
our habits is an indication of their stability. **

When does our nature change? In
Pascal’s experience it changes when a fresh
nature destroys it. And when is this?
Evidently when it ceases to be satisfactory.
It is my nature (or habit) to take sugar in my
tea. But suppose (for any reason that a
physiologist may care to assume) | begin to
find that each time | sugar my tea [ am
afflicted with nausea, though 1if I take it
unsweetened nothing unpleasant happens.
Before long the idea (or image) of sweet tea
will be associated with the 1dea of nausea,
though the idea of unsweetened tea will not
(our use here of the expression ‘association
of ideas’ 1s strictly provisional); and this 1s
because the former association of the idea of
sweet tea and the idea of bodily well-being
1s no longer satisfactory—it results in nausea.
In other words my nature becomes not to
take sugar in my tea and to drink it without.
[Satisfaction 15 certainly  satisfaction
of craving. But satisfaction of craving 1s not
the appeasement of craving ; just the contrary;
it is the continuation of craving—whosc
continued satisfaction clearly depends on the
fact of feeling. Satisfaction, it should seem,
is the mode of existence of craving, and
implies that this mode of existence 1S
satisfactory. But feeling may be unpleasant
or neutral, as well as pleasant, and how can
unpleasant or ncutral fechng be satisfactory ?
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itis clear that by satisfactory we must under-
«tand least unsatisfactory ; and to say that the
mode of existence of craving is satisfaction
1s then to say that craving always exists
in  the least unsatisfactory or [least
unpleasant mode that 1s available. (We are
always living in the best of all possible
worlds.) But though this mode of craving,
or attitude, 1s the least unpleasant that is
available, 1t may stll be very unpleasant (or
merely neutral) in the absolute secnse. Our
naturc (or attitude, or mode of craving)
changes, therefore, when it 1s no longer the
least unpleasant available (note that the total
feeling is involved here). And this implies
the continual presence of what we may call
tacit cognizance, with a perpetual discrimina-
tion of different levels of feeling ; for without
such cognizance there would be no possible
way of having alternative attitudes constantly
available (that 1s to say, of having their image
constantly perceived). Notice, incidentally,
that this change, which 1s impossible without
tacit cognizance, does not necessarily involve
explicit deliberation and reasoning ; and
when 1t does, they are not involved in the
same  way as tacit cognizance. We are
quite likely to say ‘I used to enjoy sweet tea,
but somehow 1t does not seem to agree with
me any more’; and in fact we commonly tind
that our habits have changed unawares (it is
fashionable, bul mistaken, to say wicon-
sciously : the psychologist, in his own way,
is as big a nuisance as the physiologist)].
My nature, then., has changed ; a fresh
nature has replaced the old. But the old
naturc has not merely been replaced (as
onc¢ might replace a broken cup with a new
on¢ after throwing away the pieccs); it has
been utterly destroyed. How is this 7 By
the simple fact that the new nature 1s exactly
contrary to the old : formerly it was my
nature to sugar my tea, now my nature 1s not
to sugar my tea. But—it may be objected—
you still drink rea; therc 1s no change at all
in that. And tlus 1s true : aithough 1 have
given up drinking sweet tea (which
now nauseates me because of its  sweetness),
[ still find tea refreshing when I am tired and

* Eating and breathing are more than mere ‘habit’ unless, on another plane of thought, we aver that body
itseif is a habit : we can change our normal ways of eating and breathing, our habits, but we cannot, short of giving
up life, stop the functions of cating and breathing for a period of more than seven days. Ed.

** While it is true in the broader scnse that our “nature’ changes slowly and there is an apparent persistence, it
is also true that that ‘nature’ is like the ‘nature’ of a candle flame, keeping the same form, more or less, and the same
appearance, more or less, while momentarily changing in every particle, as indeed, is every atom of matter in its
incredibly fast atomic changes, With millions of thought-moments arising and changing every millionth of a
second to make our seemingly persistent natures, we are, in one sense, ‘reborn’ many times in the period taken for
a flash of hightning to *persist’. In another sense, as the author shows so clearly, the fact of a seeming persistence
or thread or pattern running through and being inherited by each change, shows a stability that proves ‘rebirth’. Ed.
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I drink as much as before, but unsweetened.
There has undeniably been a complete
reversal of my nature, but only a certain level
of generality ; and that this 1s always the case
in our normal life we may observe for our-
selves—we never change all our habits at
once. It may be scen, furthermore, that the
whole of our experience 1s nothing clse but
a continual reversing of our nature on one
level or another, that i1s to say, of our inten-
tion, which 1s simply our nature at any one
given level (though 1t will be obvious that
these reversals arc normally very particular :
breathing in, breathing out, breathing in,
breathing out, to choose the simplest exam-
ple). Every change of my nature 1s a denial
of that nature, but carried out against the
background, or 1n the light, of a more
general nature, which at that ume remains
constant. Note, however, that this 1s the
necessary structurc of any change ; for so
long as it is possible to compare the earlier
nature with the later nature (which i1s the
direct opposite of the earlier)—so long,
in other words, as we can say ‘something has
changed’” or ‘I have changed'—the two
natures will have something in common ;
and this, precisely, i1s the more general
nature of character that remains unchanged
on that occasion.

[This something is what I call my self, which
on every occasion 1s what remains unchanged;
but since on each occasion 1t is a different
character that remains unchanged, my self
is changing pzrpetually. At any given level
my selfis pzrmanent for an indefinite but not
infinite period (in other words, it changes
spasmodically or as a step;functnon)_; but
therz is n> tim2 when it is not changing at
som: level or other.* It will be seen that
consciousnessatall levelsis self-consciousness,
and that this tacit cognizance 1s a structural
characteristic of all experience without
exception. In general, my nature at any
given level, my self, can be regarded as a kind
of field (in the scientific sense of the word),
and in particular as the field of all possible
field-changes of the next lower order. But a
field-change is a change from one field to
another, and this can only happen at the inter-
section of two fields (which two fields define
the field of next higher order, rather as any
two intersecting planes define a space). Thus
my nature, at any level, is a ficld of intersect-
ing fields (which are themselves fields of

intersecting fields of still lower order, and so
on downwards, approaching but not reaching
a limit). And, conversely, the intersection
of any two fields of the same order defines my
nature at a certain Jevel. If these fields are
in the province of the same sensc they (at
some level) reveal that sense (which is the
organization of the relevant sensual world);
if they are 1n the provinces of different senses
they similarly reveal my mind. ‘There are,
friend, these five faculties with various
provinces and various pastures, which do not
enjoy onc another’s pasture and province ;
that is to say, eye-faculty, ear-faculty, nose-
faculty, tongue-faculty, body-faculty. The
meeting-place of these five faculties with
various provinces and various pastures, which
do not enjoy one another’s pasture and
province, 1s mind ; and mind enjoys their
pasture and province." (‘Majjhima-nikaya’
v, 3). Association, sensual or mental, is noth-
ing else than the intersection of two fields
(or, images; for a field exists as an image)]. If
[ change from ‘enjoying sugar in my tea’ to
‘not enjoying sugar in my tea’, there is the
general character ‘finding tea refreshing’
that remains constant; but I might instead
change from ‘finding tea more refreshing than
coffee’ to ‘inding coffee more refreshing than
tea’, and here 1t is the still more general
character ‘taking a hot drink when tired’ that
1s constant. [s therec an upper limit to the
passible level of generality ?  Ultimately we
must choose b2tween the attitude or view
that existence (or being) is desirable and the
opposite attitudz or view that it is hateful.
‘There are, monks, these two views : the view
of being and the view of non-being. What-
ever ascetics and recluses there are, monks,
who adhere to the view of being, who resort
to the view of being. who embrace the view
of being. they .zll oppose th2 view of non-
being. Whatever ascetics and recluses there
are, monks who adhere to the view of non-
being, who resort to the view of non-being,
who embrace the view of non-being, they all
oppose the view of being.” (Majjhima-
nikaya 1, 1.) The world, for the most part,
1s divided between these two attitudes in the
face of existence, to welcome it and to repulse
it. And what is the still more general nature
that must remain constant as we pass from
the one to the other and back again ? It is
stmply ‘having-to-do with existence’. And
1S 1t possible ‘not to have-to-do with

* ‘Sell’ rezarded as a fast-moving and fast-changing flux does exhibit this changz-within-a-change as a step
function so that what is changing as a flux also changes in another sense in ‘steps’ or stages. Ed.



existence’ ? It is : but that 15 a one-way
change ; for it is the change from the nature
‘having a nature at all’ to the nature “nof
having a nature at all’, and when there 1s
no nature at all there is no longer anything
to change. Note that the description ‘the
nature of not having a naturc at all® 1s
self-destructive : that is bccausc words are
part of cxistence and can only describe
existence, and where existence has ceased
there is nothing to be said. *With the
removal of all natures, all modes of saying,
oo, are removed.” (Sutta-nipata V, vn, 8).

Let us see where we have got to. Our
nature, at any given level, remains constant
for just so long as it remains sausfactory ;
and that is to say that the structure of our
experience is autonomous : experience does
not vary as a function of time but determines
its own changes from one stable _zlgllludc
(at any level) to another ; 1n a WOl‘d.l[ IS self-
adaptive ; and there is no a priori hmit
to the length of time its attitude, at any given
level. will remain unchanged. In particular,
when our nature docs change 1t changes
completely: it is replaced by a nature that is
the exact contrary—but only at a certamn
level of generality ; which fact automatically
cntails that our nature, at a higher level of
generality, remains unchanged (though with-
out prejudice to its changing on some other
occasion). But our nature only appears 1n
this hierarchical form if we carefully observe
it while it changes; and when we do not
make this cffort it hides its sccret.

Our present naturc, then, at any given
level, remains constant until such time as it
ceases to be satisfactory, when it gives place
to an exactly contrary nature. But what 1s
my present nature, at any given level, but the
reversal of a previous nature ? My nature,
at any level on which I care to consider at, 1s
built on the ruins of a past nature. The fact
that I now have a naturc at all requires that
[ rmust have had a past nature ; for my present
nature, in one scnse, is my past nature. If]
at one level, my naturc changes to the exact
opposite of my preceding nature, then at a
more general level it necessarily remains the
same ; that is to say that at some level or
other of gencrality my nature is what 1t was,
and this i1s always true ; and, in fact, when-
ever we reflect we shall invariably find that at
one level or another we are in the middle of
doing (or being) something.  Thus the neces-
sity of past experience is to be seen, 1f we

6
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look, in c¢very second of our present
experiecnce. If, therefore, at any time (at
conception, at birth, last year, yesterday)
I was created out of nothing or came into
being spontaneously, then I was created with
(or as) a nature (for otherwise I should not
have a naturc at present); and if I was created
with a nature, I was created with past experi-
ence. Thus, if 1 was created, then it was done
1in such a way that it is not just practically but
absolutely and inherently 1mpossible for me
to discover the fact. It is, of course, cqually
impossible for me to refute the suggestion
that I was created (say) five minutes ago in
the middle of writing this essay together with
half of 1t already written in what appears to
be my handwriting ; but if 1 sce that cvery-
thing happens as if | always had a past then
it will never really occur to me to try. And if
I notice 1n particular that I must have a past
cven to be able to consider the suggestion that
[ might not, then I shall remain quite un-
touched.

And future existence 7 By observing our
present experience we see that it has the
structure of an autonomous system determin-
ing 1ts own changes from one stable attitude
to another.  Whenever it changes its attitude
(or adapts 1tself) at any given level it only
does so by taking up the contrary attitude ;
and every attitude without ¢xception persists
until such a change takes place. In other
words, our experience has a structure
such that 1t must continuc indefinitely—time
cannot stop it. The only way in which
experience could possibly come to an end is
if it changed from having-an-attitude to not-
having-an-attitude ; but this change, like
all other changes, must come from within
cxperience itself, even though, unlike all
other changes, it would be a change to end all
changes. The fact of experience. then, is
independent  of time (indeed, there s
appearance of time only because of the fact
of expericnece), and cxperience itself must
necessarily continue to exist until such time
as 1t determines itself to stop ‘*having-to-do
with cxistence’, and when I sce this necessity,
that I must have a future, the suggestion that
I might arbitrarily be annihilated (at death or
at any other time) will fare no better than its
brothers a few minutes ago.

We promised ourselves ‘an  absolutely
certain proof of rebirth’. Have we got it?
Our proof 1s based on direct observation of
present expericnce at any time ; and we have
shown that that experience appears to the
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observer as a system with certain structural
features. In particular, the system 1s secn
to involve past experience as an integral part
of its structure and to be autonomous in time.
Since this is direct obscrvation of experience,
it shares the same degree of certainty as the
actual cxistence of that experience, ncither
more nor less. [It would be a mistake to
suppose that we can observe our experience
of an object—a form, a sound, a smell, a
taste, a touchable, an idca—while being at
the same time cqmpletely disengaged or
detached from that  cxperience:  the
experience-of-an-object that we observe and
the expcrience observing that experience-of-
an-object arc both dependent parts of the
single but complex experience that (hence-
forth avoiding the doubtful word observation
with its implication of absolute detachment)

we shall call sheer reflexion.  This 1s
a mode of intimatcly reduplicated self-
consciousness, which can be developed by
practice. What is revealed in sheer reflexion
is self-structure; and this structure 1s only
mal-observed when iti1s observed at all, that 1s
to say, with attempted detachment. In that
case reflexion ts no longer sheer but con-
promised. The certainty of sheer reflexion
is the same as the certainty of tacit
cognizance (which is always 1nvolved as
a structural necessity), and the certainty
of tacit cognizance is the certamnty that
I exist.] But how certain 1s the existence
of our present cxperience? It 1s absolutely
certain ; for 1t 1s impossible to doubt.
It can be stated with the greatest confidence
in the world that anydne who genuinely,
honestly, and in good faith, doubts the
existence of his present cxperience 1s
deceiving himself ; and whoever chooses to
take offence at this impugning of his sincerity
will at once betray the fact that he i1s not
doubting the existence of his present
experience, which 1s, precisely, his feeling
aggrieved. But does certainty about the
structure of expcricnce make rebirth equally
certain 7 If we see with absolute certainty
that all cxperience without exception must
involve previous experience, we shall be
absolutely unable to entertain the i1dea of any
first beginning to experience ; and if we see

with absolute certainty that it 1s autonomous,
we shall be absolutely unable to entertain the
idea of any ending to experience not brought
about from within experience itself. But can
we be absolutely certain that all experience
without exception, and not just present
experience, has these charcteristics 7 Might
not the structure of experience change ? It
is absolutely impossible to conceive that the
structure of expcrience could be other than
it 1s, for the reason that our conception of
the structure of experience is 1tself experience
and has therefore the structure of experience;
if the structure of expericnce changed there
would no longer be any conception of the
structure of experience (or indeed of any-
thing else), and it is absolutely impossible to
conceive of a state of affairs devoid of con-
ception, because where there was no concep-
tion there would be no state of affairs. More
simply: the structure of experience i1s the
structure of existence or being, and if that

structure changed I should cease to be—and
1t 1s impossible to imagine that situation,
because there would not then be any situation
to imagine.

This proof of rebirth is absolutely certain;
It is as certain as our own existence. By
sheer reflexion at any time it is possible for
us to see 1n the structure of our present
experience that our existence is necessarily
without a beginning and that it necessarily
continues until 1t puts an end to itself from
within. And to the extent that we see these
necessitics at all we see them with certainty:
but the trouble is that to see them is by no
means easy—that needs hard work.

* * * *

MODERN SOURCES

This essay, which is an attempt to elucidate
a certain aspect of the Buddha’s teaching,
owes much, in different ways, to the follow-
ing works :

W. Ross Ashby. DESIGN FOR A
BRAIN Chapman and
Hall, London, 1952.

L’ETRE ET LE NEANT
N.R.F., Paris, 1943.

J. - P. Sartre.



THE PURITY AND SUBLIMITY OF THE MIDDLE WAY
U Ba Htu, B.J.S. (Retd)

Gotama Buddha appeared at a time when
the Indian mind round about the Ganges
Valley was greatly disturbed over the deeper
questions of life. Ut cvinced a thirst for
knowledge—a scarch for truth. [t appears
that people enjoyed a wide range of liberty
of conscience and tolcrance to an extent
that the existing popular faiths and rehigions
were freely criticised  without apparent
repercussion,

In that atmospherc therc naturally arose
philosophical schools of all shades of
opinion and with them. of course, appeared
the so-called sages. sophists, sceptics, and a
host of disputants, Each school had its own
followers and adhered to its particular views.

THE BUDDHA'S DOCTRINE

It was abundantly clcar, when the Buddha
proclaimed his doctrine for the first time te
the five asectics at Banaras. he was fully aw. rc
of the different schools of thought prevailin g
at the time. However, he was quite ccrfi-
dent of his attainments and declared to the
five ascetics who were his companions former-
ly that he had found the Way to Eternal Peace
and had thus become the All-Enlightened
Buddha. It 1s the Middle Way between
the two extremes—the Way that is frec from
pain and torture, free from groaning and
suffering : it 1s the perfect Way which leads
to insight, to enlightenment, to pecace. 1o
Nibbina. He points out the one extreme
of indulgence in sensual pleasures as vulgar,
degrading and worthless. and the other
extreme of self-mortification as painful, vain
and unprofitable. The Middle Way known
as the Eightfold Noble Path breathes an air
of noble freedom, for it teachcs man to be
independent of an outside agency and that he,
alone of all others, can shape his future by
his own actions.

AIM AND PURPOSE OF RELIGION

At this pointit may be interesting to enquire
what 1s the aim and purpose of religion.
To my mind the aim and purposc of religion
firstly 1s to point out the good and evil forces
of the world (in Pali known as Kusala Dham-
ma and Akusala Dhamma), secondly to show
how to remove the evil and promote the good,
and thirdly the bencfits to be derived there-
from.

SILA

It will bc necessary to examine the Middle
Way or the Eightfold Noble Path to sec if 1t
satisfics the standurds as mentioned above.
The Middle Way formulated by Gotama the
Buddha is so practical and so fittingly relates
to life that it is often called a way of life.
This way of life has worked for 2500 years
now, and has been a guidc—a mainstay
for millions of the peoples of the World.
The Eightfold Noble Path may be divided
under three different headings. (1) Morality
(Sila). (2) Concentration of the mind (Sama-
dhi), and (3) Wisdom (Paniia). Under the
first hecading Morality or Sila, three steps are
involved. (1) Right Speech. (2) Right
Action. (3) Right Livelihood. A lay-disciple
will have to restrain his spcech n such a way
that he does not lie, slander nor indulge 1n
harsh language and vain talks. Killing,
stealing, and adultery must be avoided under
bodily actions, while for right livelihood he
must not use any of the above scven restric-
tions as a means for his living. It s clear by
ecnumerating the above seven factors as cvils
to be avoided, their observance automatically
develops the seven corresponding meritorious
courses of action known in Pili as Kusala
Kammapathi. Thesc seven cvil actions of
the body and spcech constitute the grosser
mantfestations  of corruptions or Kilesa.
They are described 1n Pali as Vitikkamma
Kilesa. It may be noted that lack of moralhty
on the part of worldlings is the main cause for
their killing, stealing, adultery, lying, ctc.
In other words strict observance of Sila will
remove the above seven evils of the body and
speech. It should be amply clear to anyonc
who wants to walk the Way for spiritual
growth and perfection that it 1s an essential
step to posscss Sila or Morality in the first
place. [If a disciple is steadfast in Sila and
i1s adorned with it as he i1s adorned with
the garment around his person, he can be
satd to be fully cquipped for the journey,
for the Way hc intends to walk on i1s one
for the gradual purification of the mind
until it becomes sublime on attaining arahat-

ship.

SAMADHI

Equipped as an carnest devotece i1s with Sila,
the next step on the way is Samadhi. It is
often asked why in Buddhism, concentration
of the mind is so emphasised. It is true that



44

strict observance of Sila cuts off the devotee
from committing the above cvil acts of
body and speech but those evil actions of
body and specch originally emanated from the
impure mind. The source of all evil is in the
mind. The World we live in is a sensuous
World and therefore the human mind is
always after the sense objects, which it
considers as the good things of the World.
Naturally the rich are intoxicated by them,
the middle men are working for them with
clenched teeth while the poor are hankering
after them restlessly. From morn till sleep
the whole world is astir hunting for the good
things of life, for happiness, for what is
called ‘“‘enjoyment of fuller life””, and
nobody appears to be able 1o resist the
temptation. Ah! whocan ? except the
Arahat and Aniagami on the top ladder.
All throughout his life the worldling is after
the sense objects of good form, good sound,
good taste, good smell and good touch, but
he 1s not all too lucky at that for he often
comes across unpleasant sense objects or
1s repelled by unpleasant ones thus giving rise
alternately to greed and hate, most of his life.

The All-Enlightened Buddha sees that the
sensual scheming life of the World is sick and
ailling, that sound, form, taste, smell and
touch the motley crowd is after, are not con-
ducive to spiritual knowledge, mental peace
and quiet, and that the rapture born of the
concentration of the mind is alone the truc
and healthy state of the higher untramelled
hife. The defilements that arise from the
impure mind are known in Pali as Pariyut-
thana Kilesa. In order to remove them
the Buddha has prescribed Right Effort,
Right Mindfulness and Right Concentration
as the 6th, 7th and 8th steps on the Way.
Under the heading of Right Effort great
endeavours are necessary (a) to avoid the
arising of evil, (b) to overcome evil that has
already arisen, (c) to strive to arouse
wholesome thoughts that have not yet arisen,
and (d) to maintain the wholesome
thoughts that have already arisen. It will be
apparent that this disciplinary training for
the culture of the mind admits of no un-
wholesome thoughts to arise in the disciple.
The question is how to bring about this
healthy state of mind. The answer is found
in the 7th step, Right Mindfulness. There
are four types of Mindfulness the gist of
which is to focus one’s attention on the
body, feeling, mind, and mental objects so
as to allow no opportunity for mental
corruptions to get in. The next step is

Right Concentration. For a yogi who 1s
inclined to undertake Vipassana meditation
it is not necessary for him to enter into any
of the four jhidnic stages in order to
attain insight or bzcome an Ariya. The
moment he has reached the stage of one-
pointedness of mind and thus is able to fix
his mind on an object for a considerable
length of time, he can switch to Vipassani
Meditation. The corruptions of the body
and speech (Vitikkamma Kilesa) and those
of the mind (Pariyutthana Kilesa) are
removed by the practice of Sila and Samadhi
but those that are inborn in us still remain
to be removed. Such corruptions in Pali
are called Anusaya Kilesa.

A magnificent simile that one often comes
across in Buddhist treatises may be mentioned
at this point. The pruning of undesirable
leaves and branches is like removing Viti-
kamma Kilesa (corruptions of the body and
speech), while the cutting of the trunk of the
tree is like removing Pariyutthana Kilesa
(corruptions of the mind); but the roots of the
tree that bear thorny leaves and poisonous
fruits still remain embadded in the ground.
The digging-up of the roots of the tree 1s
like removing Anusaya Kilesa and the
means for their eradiction prescribed 1s

T Ny

Panna.
PANNA

The purpose of the Buddha’s appearance in
the World is to teach the doctrine of Soulless-
ness, Szlflessness, or Egolessness by means of
Wisdom (Panna). Sila and Samadhi are ever
present in the World and they are taught and
practised by the people but the doctrine of
Anatti or soullessness is known and can be
taught by an Omniscient Buddha alone.
The first and second steps on the Way, Right
View and Right Thought, constitutc Wisdom
or Panna.

For a Yogi who possesses Sila and Sam3-
dhi as mentioned, the next step on the Way is
Vipassand Meditation with a view to gain
insight. Inasmuch as a modern scientist
uses powerful lens and telescopes to delve into
the secrets of nature, so too a Yogi uses the
powers of Sila and Samadhi which he has
developed, for penetrating into the secrets of
mind and matter. As he perseveres in his
meditation he soon realises that both the body
and mind are undergoing processes of change
at alarming speeds; neither his physical body
nor his mind nor anything in the whole
Universe is static; everything including him-
self 1s moving and changing, nor is there to
be found from the ever-changing mind and



matter anything that can be¢ called entity,
Atta, self, or ego; and the whole Universe 1s
made up of mind and matter only. In this
mental process and analysis the Yogi becomes
aware with increasing conviction that every-
thing is restless and impermanent and hence
it is Suffering, and there is nothing that can
be called Attd and therefore all 18 Anatta.

And as hc continues the meditation he
soon passes the ten stages of mental develop-
ment and there dawns in lim  Insight—and
he becomes an Ariva, a Noble One, a Sota-
panna (the first of the four Anyas).

SOTAPANNA

On entering into the state of a Sotapanna,
the Yogi has cut off once and for all the first
three fetters that bind him to the wheel
of existence; Sclf-delusion (Sakkayaditthi),
Scepticism  (Vicikiccha), and  Attachment
to rites and ritual (Silabbata-Paramasa).
He possesses unshakeable Saddha (Inchina-
tion and belief in the Buddha, Dhamma, and
Sangha), and is incapable of breaking the five
moral precepts. He can be reborn seven
times at the utmost in the Kamma Loka, that
IS, in a state not lower than the human World.
In Catusaccadipani a book which should be
read by every student of Buddhism, the Late
Venerable Ledi Sayadaw has extolled the
qualitics of a Sotapanna in glowing terms.
The moment a Yogi becomes a Sotapanna he
enters into the select realm of Ariyas (the
Noble Ones), a state which assures frcedom
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from the four lower abodes of suffering.  His
future rebirths lie only in the human world
and in the abodes of Dcvas and Brahmas.
Being a Stream-winner heading for Nibbana
therc is no possibility of retrogression from
this upward march nor is he capable of com-
mitting any act that could takc him to an
abode of suffering* as he has not only
removed but eradicated those delilements.
Yet a Sotapanna while in this World can
be a householder enjoying thc comforts
and luxuries of life. It may bc millions of
years, many rebirths (in the upper regtons
only) and many kappas (World-cycles) enjoy-
ing worldly happiness before he finally enters
Nibbana. In fact while in this World he
enjoys part of the bliss of Nibbana. **
Now this is the Buddha-Dhamma proclaimed
by the Omniscient Buddha—the Knower
of the Worlds. The Eightfold Noble Path
is a practical formula as it gradually purifies
the mind as one walks on until it becomes
sublime on reaching the fourth stage of
Perfection. Therc is no wonder that a
Western scholar declared Buddhism as the
grandest manifestation of freedom ever
proclaimed. Yet there is another writer from
the West too who says Buddhism is the cream
of ancient wisdom of India. 1tis amply clear
that Buddhism fulfils the requirements of an
ideal religion.

May Buddhists all over the World and
those who are contemplating to kecome Bud-
dhist soon, attain to thc bhiss of Sotapanna
here and in the quickest time pessible,

* By “abodf: of suffering™ is meant the 4 ‘Lower Worlds’—the animal world, ghost-world, demon-world,hell.
** As a Sotapanna he is oply freed from the three fetters—Sakkaya-ditthi (Personality-belief), Vicikiccha
( Sceptical doubt ) and Silabbata-paramasa ( Clinging to mere rules and ritual, )

the other.

' other.

i i

‘ Monk, these four persons are found existing in the world.

Hercin, monks. a certain person is one who gains mental calm of the self, but
docs not gain the higher wisdom of insight into things.
- Herein agamn, monks, a certain person is one who gains the higher wisdom of
insight 1nto things, but does not gain mental calm of the self.

Herein again, monks, a certain person is one who gains neither of thesc things.
Yet again a certain person is onc who gains both.

- Then, monks, he who has gained mental calm in himself, but not the higher
wisdom of insight into things, should make an effort to establish the one and attain |
Then at some future time he is one who has gained both of thesc things.
l Then, monks, he who has gained the higher wisdom of insight into things, but
not mental calm in himself, should make an effort to establish the one and attain the
Then at some future time he is one who has gained both.

Then, monks, he who has gained ncither mental calm in himself nor the higher

’ wisdom of insight into things should put forth intense desire, effort. exertion. impulse,

unobstruction, mindfulness and attention for the attainment of those profitable states.’

Anguttara-Nikaya.



SUMANGALA - GATH A

By Prof. S.K. Ramachandra Rao (Sumangala)Assistant Professor of
Psychology, All-India Institute of Mental Health, Bangalore, India.

1. Asarabhitesu ca’sarabhttam
Samsaramajjhe ca visuddhidassim
Vandami dukkhassa ca antakaram
Tam Gotamam sirt-Saddhammasami.

2. Manussabhiito p1 sa bodhisatto
Suddhodanassa idha attajo pi,
Tathagato so atisuddhasatto-
Amhikam uppajj sumangalaya.

3. Udapadi Buddha yada pubbakale
Mayaya kucchimi manussaloke
Tada naranarm ahu sabbaso pi
Sumangalarh bharipufifiassa bijjam.

4. Sabbatthastddho’ti sa bodhisatto
Idh’eva hutva as ca sakyaputio

Satto Kapilavatthumhi jito
Sumangalam dassayr Buddhabhiito.

5. Bhavassa disva idha rajaputto
Tilakkhanar ht ahu dukkhito so ;
Ghara ca ntkkhamma Sumangalam no
Pabbajt kimkusalamh gavesayanto.

6. Gantva tato so Uruvelabhimim,
Vivilta-okasa-padhanayoggam

Amhakam yevaya sumangalatthi-

Tatth’eva parakkami so mahes;.

7. Silani rakkhitva ca mibbatetva
Samapattiyo atidighakalam
Kiccani katva atidukkarami
Samano vayami sumangalattham.

8. Tato pi disva sa sudioravatuim
Sumangalam tam muni patthayanto,
Bodhaya maggam pariyesamano-
Gayamukham so upagacchi sattha.

9. Tatth’eva thitvi sa sumangalatthi
Assattharukkhassa tale nisinno,
Idha’eva phutthurh paramabhibodhim
Viriyena so panidhim akasi.

10. Kamena tatth’eva aho suladdho,
Sambodhidhammo Sugatena tena,
Tasma ahosi idha jataloke
Sumangalam appativattiyam hi.

11. Paticca hetum upajjanti dhamma
Tatth’eva dukkho na ca aniatha t
Samudayam dukkhass’ idha dassayi
Sumangalo dipadanam uttamo.

12. Itthan ca hetuppabhavassa tassa
Nirodham’ ti dukkhassa hoti t1 vuttam,

Kathaf ca hoti ti tameva maggam

Sumangalam tena Tathagatena.



13. Imani saccani sumangaldni
Vatva sa settho puna desayi no:
Vihdaya ante cariya tu majjhe
Patipada’ va kuaslassa hotl.

14. Jatiya majjhc vinipitito so
upeti dukkham kilesappabhitam,
Adassayanto avijjavasend
Attano c’apt sumanglam naro.

15. Na jananti puthujjana pamatti
Dhammasamudayanirodhasaccam,
Samsaracakke hi bhamanti tasma
Sumangalim te na gavesayanti,

16. Yadia naro passati dhamma jalam

Uppattibhange In doliyamanam

Sandhiya so tattha ca saccaditthim
Tada viragjati sumangalatthi,

17. Virdgan ca palva arlyo sa satlo
Saddhaya viriyena ca viyamanto
Punnam ca bhive ti sudantacitto

Sumangalam muttisukhafi ca laddhum.

8. Silehi ragani attkkamitva
Hitva ht dosam tatha bhiavanihi
Mohan ca paniiya vinisayitvi
Sumangalam phussati Buddhaputto.

19. Dittheva dhamme samathan ca katva
Sabbassa safikharajatassa yogi
Tanhakkhaya ca nirupadhibhiito,
Sumangalam labbhati so viratto.

20. Visuddhibhiito ca sa ndanasatto
Vihaya dukkham hi visirado so,
Hutva java papimato vimutto
Nibbuto hoti Sumangalc thito.

21. Ittham hi lokassa sumangalattham
Abhasi Buddho vinayan ca dhammam
Akast navan ca anuttamam so,
Sudullabham tam bhavaparagamim.

22. Tato hi loke arahantavaggo
Uppaji Sanghe idha savakinam
Ahost Dhammo tada suppatittho-
Sumanglayeva lokattayassa,

23. Sunontu tasmi idha suddhikama
Subhasitar tam Sugatassa vacam
Ten’ eva hoti’ dha puthujjananam
Sumangalam paragasaccaditthi.

24. Ayam pasamsa hi saddhiya yutti
Vutta maya pi avisiradena
Sasanakovidd khamantu disva
* Sumangalam mamam updsakam .
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SUMANGALA - GATHA
(TRANSLATION REVISED BY THE AUTHOR)

1. To Gotama Buddha Who, among beings
who have not realised the essential, realised
the essential : the discoverer of the sublime
Dhamma and of purity in this round of
Samsira ; Who brought to an end the entire
chain of Suftering—to Him, Lord of the true
Dhamma, I make reverent salutation.

2. Herc in this world the Bodhisatta was
born of King Suddhodana, and was possess-
ed of all the qualities of a Tathagata. He,
the purest being, was born in the world for

our welfare.

3. Thus was the Bodhisatta conceived 1n
the womb of Queen Maha Maya, and the
seed that was to bring great blessings to
many beings gcrminated 1n the world of men.

4. The Bodhisatta was born here as a
Sikyan Prince 1in Kapilavatthu, and was the
cause of welfare in the world of beings when
the auspicious signs developed and He
became an Omniscient Buddha.

5. The King's Son, having perceived the
Three Signs of Becoming, was convinced of
life’s Suffering, and renounced the world to
become an ascetic, striving to attain the
Highest Good for our welfare,

6. Having thus gone forth He practised
exertion, living solitary in Uruvela Forest,
for the sake of all beings, who needed this
Blessing from Him.

7. Having become an ascetic He perfected
Himself in morality and realised the Attain-
ments after striving for a long period ; He
did the most difficult things in the hope of
obtaining the Blessing.

8. Then. having seen still far away the
Blessing He had been secking, that Sage,
searching after the way to wisdom, went to

Gaya head.

9. Seated therc at the foot of the Asattha
Tree He made with energy the earnest
resolve to attain there and then the Supreme

Enlightenment.

10. In due course there alone He well
obtained the Enlightenment, He the well
gone Onc. From that indeed emerged for
mankind the lrreversible Good.

11. Depending on causes, mental and
physical phenomena arise, and Suffering is

conditioned by this chain of causes and
effects, and by no other cause. The Best of
men thus declarcd the Noble Truth of the

Origin of Suffering.

12. There 1s Suffering, originated from
causes, and there 1s also the Extinction of
Suffering. How i1s Suffering extinguished ?
The Tathagata declared the Noble Eightfold
Path to be the Way lcading to the extinction
of Suffering.

13. After revealing the blessed Doctrine of
the Four Noble Truths the Teacher declared:
“To avoid the two extremes and to follow
the Middle Path is the true performance of
wholesome volitional actions .

14. One who 1s entangled in Craving, being
blinded by Ignorance cannot perceive his
own good, and so remains in the state of
Suffering conditioned by Craving.

15. Worldly-minded persons who are
bound by sensual pleasures cannot compre-
hend the Noble Truths of the Origin of
Suffering and the Extinction of Suflering ;
hence they wander unceasingly in the round
of rebirths, and do not seek the Blessing.

16. When a being really comprehends the
net of the Dhammas, and the round of
rebirths which is like a swing, he becomes
disgusted with the process of arising and
passing away, and realises the blessing of the

Noble Truths.

17. A Holy One, having destroyed passions
and reached the state of Detachment, by
dint of diligence and effort develops Insight
and so attains the bliss of Liberation.

18. The disciple of the Buddha, having
overcome the passions by the practice of
Morality, having dispelled Hatred by con-
centration and mental culture, and having
destroyed Delusion by Insight-Wisdom,
realises the Highest Blessing.

19. A Yogi (Yogavacara), even in this very
life, by developing Samath3i (tranquillity of
mind) and understanding the compounded
nature of all things, has no more craving for
sensual pleasures and so attains the blessing

of Dispassion.

20. The wise person who has purified him-
self and with confidence has vanquished



the Evil One, 1s free from his clutches. He
has attained Nibbina and abides 1n its
blessing.

21. Thus the Supreme Buddha expounded
Dhamma and Vinaya for the welfare of all
beings. He constructed the Incomparable
Boat by means of which beings arc able to
reach the further shore of the Occan of
Becoming,

22. It s for this reason that there came to
exist in this Sisana the Bhikkhu Sangha,
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including the Arahats. Thus the Dhamma
became founded well for the benefit of all
beings in the Three Worlds.

23. Therefore, hearken, ye the worldlings
who long for Purity ! Follow the blessed
gospel of the Happy One. for that alone will
help you to crossto the other shore (Nibbana.)

24. With faith a»d devotion I the ignorant
one, utter these praiszs. May the masters
of the Doctrinc pardon me, ** Sumangala”’,
Constidering me but a humble devotce.

iiiiiiiiiiiiiiiiiiiiiiiiiiiiii
- *
.................................................................................

TEXT SOCIETY

1. PALI TIPITAKAM CONCORDANCE,

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

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

London, 1932.. £1-10-0

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

P.T.S. 1952.. £2-5-0

Complete £6-10-0

TEXT SOCIETY
30, Dawson Place, London W. 2



THE DHAMMAPADA COMMENTARY

The Story of Cunda, the Pork-butcher
( CUNDASUKARIKA-VATTU )

Translated by the Department of Pali, University of Rangoon.

Idha socati pacca socati
papakari ubhayattha socati,

so socati so vihannati

disva kammakilittham attano ti.

Dhammapada, v. 15.

**An evil-doer grieves in this world as well
as in the next; he grieves 1n both places.
He grieves and laments observing the
impurity of his own deeds .

The Master, while residing at Veluvana
gave this religious discourse beginning with
*“ He grieves 1n this world ™ (idha socati) with
reference to a pork-butcher by the name of
Cunda.

It is said that for fifty-five years he killed
vigs, ate some of the pork and earned his
iving by selling the rest. At times of famine
1e used to go to the country-side taking
paddy in carts and would load the carts with
young village-pigs for which he would barter
one or two measures of paddy, and return.
Then, having fenced off a plot at the back of
his house like a cow-pen, he used to grow
their fodder there. As they became fattened
by taking various kinds of plants and excre-
ment, he ticd whichever pig he wished to
kill to a post tightly and used to beat 1t with
a square mallet for the purpose of making
the flesh of the body appear thick
through swelling. And when he knew that
it had become swollen, he would open its
mouth, place a stick across it and pour into
the mouth boiling water from a copper bowl.
The boiling water would flow into the
stomach and go out of the rectum carrying
with it softened excreta. If there was left
cven a little portion of excreta the water
would come out turbid. When the stomach
was cleansed, clear and unturbid watel
would flow out. Over the back he would
then pour the remaining hot water which
would peel off the dark outer skin ; thereafter,
he would singe the hair by burning grass and
cut off the head with a sharp sword.
Receiving in a vessel the blood that flowed
out, he would knead the pork with blood,
cook it, sit down with his wife and children,
partake of some and sell the rest of it.

In this way he earned his livelihood for
over fifty-five years. Although the Tathagata
was residing at a monastery near-by, not
even for a single day would he offer so much
as a handful of flowers or a ladleful of alms-
food nor would he perform any other kind of
meritorious deed. Then he becam: afflicted
with a disease and even while he was alive,

he was tormented by the heat of the great
hell Avici.

The heat of the Avici-hell is so intense that
it is capable of blinding the eyes of a person
who stands looking at it even from a distance
of a hundred yojanas. Thus has it been said :
“The heat of Avici spreads over a circum-
ference of one hundred yojanas at all times”’.
This analogy was given by the t/iera Nagasena
in order to illustrate the greater intensity of
it over that of an ordinary fire. Said he,
“O King, a piece of rock, as huge as a peak-
roofed house, melts in a moment when
thrown into hell-fire : as for the hell-born
beings in such a case they resemble those who
have taken conception in the mother’s womb
and are not destroyed through the influence
of kamma’.

As the heat developed, Cunda’s plight
corresponded to his deeds. Inside the house
he started grunting like a pig and moving
about on his knees from the front of the
house to the back. Then, the people of his
house held him firmly and closed his mouth.
Indeed, no one is able to ward off the reaction
of kamma. He was moving about making
so much noise that the people of as many as
seven houses all around could not get their
sleep. He was frightened with the fear of
death, and all the people of the household
became unable to prevent him from coming
outside. They caught hold of him and
closed the doors of the house so that he
might remain inside and not move outside.
They then surrounded the house and
stood guarding it from outside. He con-
tinued to cry and move about ‘inside the
house being tormented by the heat of hell.
In this way he moved about for seven days
and on the seventh day he died and was
reborn in the great hell Avici.



The great hell Avici 1s to be described
according to the Devadita suttanta.®

While passing by the door of his house, the
monks heard the noise and taking it to be
the grunting of pigs, returned to the mona-
stery, sat near the Master and told Him :
“Lord, today is the seventh day since Cunda.
the pork-butcher, has been killing pigs
behind closed doors. It scems that there is
some auspicious ceremony going on in the
housc. Lord, while killing so many pigs he
doesn’t have cven a single kindly thought or
any compassion for them. Indeed, Lord,
such a cruel and hard-hecarted man has never
beecn secen before™. ** Monks, he has not
been killing pigs during these seven days but
retribution of his own decds has overtaken
him ; cven while alive, he had to undergo
suffering from the heat of the great hell
Avici. tormented by that heat he moved about
inside the house grunting like a pig for seven
days. Today he has passed away and 1s
rcborn in the Avici-hell”. “Lord, having
suffered thus in this world, is he reborn again
in a place of sulfering 7 This being said,
the Master, saying **Ycs, monks, be he a
houscholder or a monk, a necgligent person
indeed grieves both in this world and in the
next ”’, uttered this verse :
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Idha socati pecca socati
papakari ubhayattha socat,

so socati so vihafnnati

disva kammakiligtham attano i,

Dhammapada, v. 13.

‘** An evil-doer grieves in this world as well
as in the next ; he grieves in both places.
He gricves and laments observing the
impurity of his own deeds ™.

Therein, papakari means a person who has
done various kinds of evil deeds. Thinking
‘*“Alas. | have not done any good deced. but
have done cvil” he invariably *‘grieves at the
time of his death” (idha socati). He also
“experiences the, resultant griel of his deeds
in the next world” (pecca socati). Thus,
indecd, he ‘“‘grieves in both the places”
(ubhayattha socati). For that very recason,
even while alive, the pork-butcher Cunda had
to grieve observing the impurity of his own
deeds (disva kammakilittham atiano). In
various ways he laments (vihaniati).

After the stanza was recited, many became
sotapanna and so on. The religious discourse
became beneficial to the multitude.

The story of Cunda the pork-butcher, the
tenth.
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WHAT IS BUDDHA-DHAMMA?

By

U Khin Moung.

This short essay is an attempt to arouse an
interest in the critical study of the English
version of Buddha-Dhamma and also to
render some assistance for unifying the
diffcrent schools of thought particularly
Theravada and Mahiyana. There are
many books in English on the teaching of
Gotama  Buddha. Yet despite  these
numerous publications the readers of these
books especially in the West still have several
misconceptions regarding Buddha-Dhamma,
which they think is a teaching of pessimism,
nthilism, fatalism, determinism, mysticism,
brahmanism, atmanism, idealism, etc. If we
find out the reasons for these misunderstand-
ings, we shall realise that they are mainly due
to a partial conversance with the true teach-
ings of the Buddha on the part of the authors
of those books as pointed out by Miss I.B.
Horner, Secretary of the Pili Text Society,
l.ondon, who said ‘It seems to me that, in
the West at least, too many pecople come for-
ward nowadays with a set of ideas of their
own dcvising and label it Buddhism.” We
should also take notice of the latest warning
given by U Pe Maung Tin, Emeritus Professor
of Pali, University of Rangoon. He said
‘In an article of 15 pages entitled ““Interpre-
tation of the Anattd doctrine of Buddhism :
a new approach,” in the Indian Historical
Quarterly, March 1955, Mr. R.P. Chowdhury,
Lecturer m Pah  at the University of
Rangoon has made an important contribution
to the study of this much debated doctrine,
important because, if his interpretations were
correct and carried out. there would be no
Buddhism as a religion distinct from Brahma-
nism.’

All these go to show that it 1s incumbent on
the Buddhist scholars who are now writing
about the Buddha-Dhamma in English to try
and dispel all these misconceptions by giving
rational explanations in terms and cxpres-
sions that can be understood by intelligent
students who study them critically before
acceptance. The interpretations should be
clear, correct and made complete by giving
concrete illustrations and analogies based on
actual and known facts that can be appre-
ciated by discerning minds. We know that
once the wrong concepts arc formed they
will be fossilised In no time. Such fossils
beccome harder and harder as the study

advances stage by stage, culminating In
the founding of various schools of thought.
This is the reason for the emergence of schism
even among Buddhists, some of whom are
still dogmatically adhering to their traditional
beliefs and ceremonial rites.

We are very unhappy to find the existence
of different schools and sects particularly the
two main schools, i.e. Southern and Northern,
and we feel that it 1s now the time to make a
start for thetr unification. There are many
ways and means for this unification move-
ment and onc of the urgent tasks that
should be wundertaken by the Buddhist
scholars collectively and individually 1s to
sclect the important basic teachings of
the Buddha and interpret them correctly,
completely and rationally to be acceptable to
all seekers of truth. At the same time
steps should be taken to define Buddha-
Dhamma as a subject of study and practice
in the light of the present stage of human
knowledge and power of understanding. As
1s well known, there are two main branches of
study and learning, i.e. science and philo-
sophy, that have developed the human
power of understanding to the highest possi-
ble extent, and the basic teachings of the
Buddha should be studied, analysed and
interpreted through the medium of these two
branches of learning, which lie within the
range of human possibility. We know that
as ordinary human beings we cannot go
beyond this limit in our endeavour to explain

and express publicly the true mzaning of the
Buddha-Dhamma.

“‘PRIVATE” AND *“ PUBLIC?”
KNOWLEDGE

At this juncture [ would like to mention in
bricfthe differences between what may be called
a ‘“‘private” knowledge and a *‘public’ know-
ledge, and if this distinction can be established
as a basis for defining Buddha-Dhamma, we
arc likely to find a common starting point for
the unification of different schools of Bud-
dhists. When we say that 2 plus 2 1s equal
to 4, and that fireis hot, we are making state-
ment of facts which are of the nature of
“public” knowledge. Thesefacts are provable
and verifiable. But when a person says that
he was created by an almighty god, he is



making a statement of his own theory that
has emerged from his personal reasoning,
thinking, imagination and logical deduction.
His theory is of the naturc of **private™ know-
ledge which is known to himseif only. It 1s
his “‘private” knowledge with which we have
no concern.  Such “*private™ knowledge can-
not be verified and validated like a ““public”
knowledge. It we stretch our imagination
beyond the reach of our power of under-
standing, surcly 1t will not be possible for us
to expound or formulate our theory as a
“pubhic” knowledge. No doubt everybody
has the right and liberty to think, reason and
imagine as high as he likes without limitation.
and he can satisfy this thirst for knowledge
with s imagination as his own ‘“‘private”™
knowledge. But his theory will not become
truec “'public” knowledge until it can be verifi-
cd, tested. proven and validated. These
simple illustrations can help us to understand
the meaning of ‘public’™ and “*private’ know-
ledge, at lecast for purposes of general
discussion.

When Gotama Buddha discovered the
profound truths, He, no doubt, realised that
it  would b¢ highly difficult to teach these
truths as *‘public” knowledge. At the same
time¢ He realised that these truths are of
“public” nature that concerns all living
beings. So He taught His discoveries
publicly for public use through the
medium of spoken language that could be
understood by the people during His
hfetime. All His discoveries are observable,
verihable and testable by actual practical
experiments.  Consequently many  living
bemgs fully understood His profound tecach-
ings and completely solved the problems
of life to their entire satisfaction by attaining
perfect peace and tranquillity of mind. The
Buddha has no such thing as the closed first
of a tecacher, who keeps something back.
He did nct withhold anything that is
conducive to higher knowledge. He taught
us all that we should know for our emanci-
pation from the whirlpool of miscrable
life. He taught us completely the facts of
phenomena, which He had actually disco-
verced, seen, experienced and understood
from all aspects in the same way as a science
teacher teaches the facts and the phenomena
of a particular subject which he has
systematically studied, experienced by
practical work and mastered thoroughly.
we shall find that modern science and
philosophy can help us to a great extent to
understand His teachings. It is up to us
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to try and study His teachings till we
thoroughly understand, comprehend” and
realise just their truc meaning and nothing
more. If we cannot grasp the facts as they
really are, we are liable to stretch our
imagination beyond the rational limit
hoping to find solutions to the problems of
life. Thisis the bewilderment of our specu-
lative philosophers. The Buddha therefore,
emphasised the importance of a thorough
understanding of th¢ phenomena of life as
the first step for acquiring higher know-
ledge step by step. He also gave us a
complete course of clear cut methods
for our practical work to fully realisc and
experience the naturc of existence and to
cventually overcome all the hindrances, that
create the problems of life. If we do not
understand His teachings thoroughly. it 1s not
due to any esotcric or “private’ naturc of His
teachings. It is certainly due to our inability
to understand the truth taught by Hmm.
From this analytical study we can come to a
definite conclusion that the Buddha-Dhamma
is not of the nature of *“private” knowledge.
It is not a mysticisin nor an esoteric doctrinc.
Gotama Buddha would not have proclaimed
His discoveries publicly if he had found them
to be of ‘‘private” or esotcric nature.
“Public” knowledge is thus quite justified in
assuming certain standards of verifiability and
any one can uphold a discussion on such a
basis casily, freely and openly. Therefere,
the Buddhist scholars from different schools
should come to a definite conclusion whether
the Buddha-Dhamma is of the nature of
“private”” knowledge or of “‘public’” know-
ledge. Asa matter of fact, the knowledge of
Gotama Buddha is completely “public”
knowledge of the highest order. It i1s the
supramundane  knowledge attained by
Gotama Buddha for public use.  This disclo-
surc of bare facts is not a platitude like a
dehiberate overstatement by some dcbating
socicty extremist. It is a question for serious
consideration and intelligent discussion with
open minds.

We also keenly feel the absence of a
standard universally accepted English name
for the Buddha-Dhamma. The present
synonyms now uscd for this purpose arc
many and varied and at the same time, they
do not convey completely and satisfactorily
the correct meaning of the basic discovceries
of the Buddha. It is one of the urgent tasks
for the Buddhist scholars to choosc a suitable
modern English terminology to be used as
the standardised universal nomenclature for
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the Buddha-Dhamma. It is definitely a
neccessity especially now when the ardent
Buddhists are trying their best for the exten-
sive and intensive propagation of the teach-
ings of Gotama Buddha as a complete
and practical science that can solve
all the problems of life. As a sort of
a start to give an impetus to the unification
movement, this work can be carried out as a
common task without much controversy by
the representative Buddhist scholars from all
schools of thought, andit is hoped that with
the help of the unanimously approved English
terminology to be used as a standard untversal
nomenclature in the near future, the writers
on the Buddha-Dhamma in particular will
be greatly relieved of the burden of using
unsatisfactory and ambiguous words and
terms. Some people call the Buddha-Dham-
ma a philosophy. others called it a psychology
and 1t 1s universally known as a religion under
the nam: of Buddhism.

PHILOSOPHY

By a close study of the basic discoveries of
the Buddha we shall {ind that it 1s a mistake
to call 1t a philosophy as understood in the
West 1n terins of their speculative philo-
sophies because of the factthat supramundane
knowledge or insight or enlightenment
attained by Buddhas and Arahats cannot by
any means be realised by pure reason,
imagination and logical thinking. It far
transcends the realm of the mundanc intel-
lect and facultics.  For not fully realising the
wide scope of the supramundane knowledge
the speculative philosophers think that Gota-
ma Buddha was only a thinker of unexcelled
philosophic power. They cannot go beyond
this limit in assessing the supramundane
knowledge of the Buddha. They are con-
fined in their conceptual thinking and logical
reasoning and they are now finding them-
selves confronted with more problems, con-
tradictions and absurdities instcad of finding
solutions to the problems they can conceive
of. They have tosome extent realised that the
main cause of this dilemma. into which their
speculations have led them, i1s the incurable
nature of mherent 1ignorance that limits the
range of mundane intellect and facultics.
Yet some of them have resigned themselves
and left all these unsolved problems to the
wisdom of an almighty god by giving their
own explanations, which are not accepted by
the deep thinkers who want to know the
facts as they really are. Furthermore,

the speculative philosophers of different
schools of thought have not come to a definite
conclusion regarding the meaning of “know-
ledge”. They say that all knowledge how-
cver defined must start from assumptions and
there can be no certainty in “‘knowledge™
if the ‘‘rcal world” assumption 1s made.
After all, knowledge is only a convention and
certainly is only a truth which 1s true by
definition or by general acceptance. Strictly
speaking, we have only probabilities. They
tell us that our notions of knowledge merge
gradually into belicfs, which may be true or
falsc. They do not become knowledge until
they are proven. They consider that *‘seeing
is believing” is the nearest answer to this
question. On the other hand ‘‘secing” is not
always reliable and sufficient. Psychologists
have found that different persons who have
seen a particular accident usually give vary-
ing comments and divergent views. ‘‘Seeing”
cannot help us to make probabilities into
certainties. It shows that we arc entangled
in our logic and we are in such a predicament
that we are not quite sure whether there 1s a
rcal and truc knowledge or not. We are
enmeshed in our conceptual thinking based
on unreal sense perception. It should be
realised now that the Buddha-Dhamma 1s not
a code of philosophy as understood 1n terms
of speculative philosophies.

We know that the original teachings of
Gotama Buddha are compiled in the Pali
Canon known as the Tipitaka. Itis divided
into (1) Vinaya, (2) Sutta, and (3) Abhi-
dhamma. The Abhidhamma, which deals
exhaustively with physical and psychical
phenomena and their causal relations will be
found to be the real superscience and the
master-piece of Gotama Buddha. The pheno-
mena which are marvellously expounded with
mathematical precision and expressed scienti-
fically in unequivocal terms were discovered
by the Buddha not with the help of logical
thinking and pure reason, although they will
be found to be very logical and reasonable.
It is essential t{o realise that they were
discovered in the light of His supramandane
knowledge and not as inferences deduced from
logical thinking and reasoning. Buddha-
Dhamma 1s certainly a science of the
highest order—a super-science. The following
cxample will help wus to recalise the
importance and necessity of drawing a sharp
boundary line betwecn philosophy and
sciecnce. Psychology, a new study, was a
department of philosophy until about 1910,



when in England 1t was divorced from philo-
sophy and defined as the positive science of
mental  process.  Psychology, defined as
a positive study, has come to the forcfront
and is now regarded as the essential study that
deals with all human activities and behaviours.
Yet most of the present day writers on Bud-
dha-Dhamma in English continuc to call
it philosophy just because i1t was called so
by their predecessors.  This traditional 1dea
should be discarded if we desire to propagate
Buddha-Dhamma 1n ats true nature,

PSYCHOLOGY

Neither 15 Buddha-Dhamma  just an
ordinary system of psychology as understood
by the modern psychologists. who are morc or
less dealing with the Kinetic mental encrgy
only, i.e. the mental process at work in the
day-to-day affairs. Like physical force, the
mental process has two types of energy,
i.e. potential and kinetic.  But the potential
mental force cannot be harnessed and deve-
loped by the methods used by modern
psychology. It can be developed fully by a
systematic course of Buddhist meditation.
There are some philosophies that also show
their own methods of meditation.  With the
help of these it 1s possible to realise the lower
psychic powers. But the superscience of
Gotama Buddha contains a complete course
showing the methods for acquiring the lower
as well as the higher psychic powers leading
to the attaanment of supramundane know-
ledge that can solve all problems of life.

RELIGION

In my opinion it 1s a nusnomer to call the
Buddha's teaching a religion.  The 1dea con-
veying the word *religion™ 1s diametrically
opposite to the truc meaning of His teaching.
Religion i1s based on the concept of an
immortal soul and a creator god while the
Buddha-Dhamma totally denies their exis-
tence. Such entitiecs cannot be found in
the discoverics of the Buddha. In fact, due
to this misunderstanding the philosophers
who belicve 1n materialism have included
Buddhism in the list of religions to be
discarded by them. as they are convinced
that all forms of religious belief are retarding
the progress of man.  But we cannot blame
them because of the fact that if a sincere
and keen non-Buddhist  student with
inherent social consciousness tries to take
a bird’s eye view of the world and its

35

inhabitants, he will surely find the chaotic
order of things in every nook and corner
of the earth and he will at once decide to
champion the cause of order by revolutionis-
ing the idcas of men according to his concept
of good or bad or right or wrong. Such
studentsare numerous everywhere and for this
reason the modern materialism that has been
developed on the basis of such aspiration has
made a tremendous headway 1n a very short
time to gect millions of adherents to its
tenets. It s really very attractive to the
socially minded persons, particularly the
young, who often have the courage to
sacrifice their future for the good of the
many. For tlus matter 1 would like to
inform the matenalists that, contrary to
their popular opinion, the super-science of
Gotama Buddha wil  not only help
them to devclop their mtellectual faculties
to the fullest possible extent, without any
let or hindrance, but 1t will also help
them to hnd practical ways and means for
solving the prevailing social and cconomic
problems satisfactorily without resorting to
any inhumane and anti-social methods. If
they will only try and understand this super-
science thoroughly, they will be able to serve
humanity in a much better way to get more
beneficial results than they would as ordinary
matenalistic  thinkers and ardent social
workers. [ would like to go to the extent of
telhing them that with the help of Buddhist
science they will be able to build a really
peaceful and democratic utopia with a new
type of people roally loving cach other as
brothers and sisters. It is now more than
obvious that the term “‘religion™ is not only
unsuitable but 1t 1s certainly harmful to the
Buddha-Dhamma. The immortal soul, the
creator god. the worship, the prayers, the
atonement, the judgment seat and other
concepts assoctated with rcligious belief can-
not be forgotten and given up casily
by the aspirants owing to this false and
misleading tecrminology used in the books on
Buddhism in English. Thercfore, the imme-
diate work to be done by all the interested
Buddhist scholars 1s to organise a world-wide
campaign of mntensive and extensive propa-
ganda to let the world know without any loss
of time that the Buddha-Dhamma is not a
retrogressive and dogmatic religion based on
blind faith as hitherto understood by non-
Buddhists. At the same time serious consi-
deration should be given to the question of
finding a suitable substitute for this word
“religion’ or to discourage its use in the
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books on Buddha-Dhamma. The people
in the West usually understand the teaching
of the Buddha as Buddhism—a religion
founded by the Buddha. We shall thus find
that the term ““Buddhism™ 1s inextricably
bound up with the term *‘rehigion™ and the
Buddhist scholars should also consider the
question of discouraging the usc of this
term “*Buddhism”’. '
Buddha-Dhamma will be found to be quite
different from the blind faith of other reli-
gions or the uncertainties of speculative
philosophies. It 1s the deepest science that
should be studied in the hight of the facts
of lite with open minds, applying to 1t
the highest attainable intellectual faculties.
Analysis, tests, experiments, observations,
logical thinking, reasontng and other methods
used tor all branches of study will be of great
help to understand and appreciate the Bud-
dha-Dhamma, which will give entire intellec-
tual satisfaction to all thinking persons who
are seeking for truth honestly and sincerely.
It is really astonishing to reahse that the
Buddha’s discoveries were made with scientific
exactitude long before the advent of modern
science, which can help us to a great extent to
appreciate His teaching. The latest dis-
coveries of science are in total agreement with
His princtples of physical phenomena.
Furthermore modern science has dispelled
to some extent the deepest traditional behefs,
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superstitions, mythological concepts and
divine dogmas, which have very strong
deterrent cffect on the realisation of the
truths discovered by the Buddha. It i1s the
most opportune moment for the propagation
of Buddha-Dhamma 1n the non-Buddhist
countries if only the Buddhist scholars would
make 1t a point to arouse by a proper
approach the interest of scientifically
trained persons 1n the critical study of this
super-science of Gotama Buddha.

In conclusion, 1 would particularly like
to request the scientists to find out for them-
selves the real meaning of Buddha-Dhamma,
and I am sure that they will find to their
entire satisfaction that it is a stupendous
scientific discovery of the phenomena of life
including rational methods for solving all its
problems. Scientists believe that no scienti-
fic theory is of any use unless it can be tested
experimentally either directly or indirectly.
Here 1s the super-science of life for them to
test experimentally and so discern for them-
selves the truths discovered by Gotama
Buddha. They will certainly be rendering
invaluable service to mankind if they will
reveal their discoverics by interpreting them
in scientific terms and explanations after they
have successfully completed a course of
Buddhist meditation known as Vipassana
Kammatthina.
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(5) ** The

NOTES AND NEWS

BUDDHA STUDY ASSOCIATION
1956 Annual General Meeting

The Honorary Secretary’s report i—
) “The last Annual General Meeting

was held December 18, 1955.

(2) **As the Buddhist Vihara Society in

England wc did what very few
societies in this world have done:
we saw accomplished the primary
object of our existence, namely;
the establishment in London of a
Buddhist vihira.

(3) *Our main task fulfilied, we resolved

to re-organize and carry on. We
altered our namec to BUDDHA
STUDY ASSOCIATION, and
adopted as our guiding object the
study and application of the
original, philosophical teaching of
the Buddha. As an independent,
non-sectarian Buddhist group, our
renascence has become a reality
which proves the nced for a purist
society in London such as ours.
This is reflected by the remarkable
increase in membership during the
period under review. Our total
number of Membecrs has increased
by over one hundred per-cent of
whom more than a quarter are
Members for life. A welcome
development has been the large
increase in associate Members
res ding on the continent of
Europe. We have received
cncouragement from all quarters.

(4) “Our change of Presidents at last

year's elections has proved a great
satisfacion to us, and we look
forw.rd to welcoming our much
beloved Sayadaw U Thittila back
among us in 1957. During 1956
our venerable President has been
in Rangoon during that phase of
the Sixth Council; has made a
Dhammadauta tour in Japan; and
has completed his  second
Dhammadiuta tour of Australia
(details of which are being
circulated among the Members).

Association’s  outstanding
achievement during the past year

8

(6)

(7) 1 % 4

has been its first venture into print,
with the production of a Souvenir
magazince in conjunction with the
Buddha Jayanti celebrations being
held throughout the Buddhist
world. The contents of this
publication, which are strictly non-
scctartan, include articles by
authoritative writers of Britain,
Burma. Ceylon. France, Germany,
India, Italy and Japan, presented
bchind a striking outer cover
depicting the Wheel symbol in re-
presentative colouring, which could
be used for meditation by pur-
chasers of the booklet. *‘Bud-
dhist Wisdom for the West™ is not
a production which will become
out -of-date. The nominal price
of 1/6d ( = onc rupez or 25 cents
American) bhas, admittedly, caused
somec depletion in our always
slender funds, but our aim has
been, from the start, not to make
money out of it but rather to make
known the Dhamma of the
Buddha. We have been urged to
produce our magazine periodically.
In spite of our weakenzd financial
condition, 1t has becn considered
expedient to terminate the old
agrcement by which we received
royalties from  Messrs.  John
Murray (publishers) Lid. accru-
ing from Ven,  Bhikkhu Nirada's
third translation of Dhammapada,
on the grounds that the Association
should not participate in the
financial undertakings of indivi-
dual bhikkhus. This means that
these sums, hitherto held in the
Association’s bank account, have
now been turned over to the tran-
slator, while no further sums will
be accepted by us from this
source unless they be presented as
donations to our gencral funds.
The subjects of special study at the
Members’ meetings during 1956
have becn : (1) Aqahaka, (2)
Parayana, and (3) the first suttas
of the Digha Nilkava.
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(8) L 3

9) ~

(]O) ¢4
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Thanks are due from all of us to—

Ven. Mirisse Gunasirt  Maha
Thero for his valued instruction
and unselfish co-operation, and 1o
the lay lecturers who have spoken
under the auspices of the Associa-
tion during 1956 ; to Colonel
Pavne. for his meticulous efficiency
and unfailing patience in admims-
tering the Association’s financial
accounts ; to Mrs. E E. Grant, for
looking after our ever-increasing
mailing list and for dispatching
manv hundreds of notices and

announcements over the last 12
months ; to Mr. A.D. Webb,

for managing the Association’s
advertizing; and to Mr. J. Mcl.eod,
Mr. A. W. Jayawardene, and
Mr. J. Conder for their valued
committee work.

In pursuance ol Object No. 2
letters have been sent in connexion
with statements which Membaers
have found mm print which were
erroneous and/or derogatory to
Buddhism. Enquiries are becing
made of Metro-Goldwyn Mayer
of America regarding their
proposed film of the Buddha,
“The Wayfarer™.

In accordunce with Object No. 3,
a large number of enquiries of all
kinds, coming to us from all parts
of the world, have been dealt with.
Requests received from two Cen-
tral Europecan countries for parii-
cwars of the principal events in the
development of Buddhism 1n
Britain together with reports on
the present situation of Buddhism
in this couniry heve becn met.

Members will be interested to
jearn that two or three of our Life
Members in Singapore are laun-
ching a group there upon the lines
of our own Association. We have
furnished them with the nucleus

of a library, and we wish them the
success that we ourselves have
experienced. Further  parcels
of Buddhist hterature have been
sent by us to young societies in
Australia, Tasmania. and India.

(12) “The success of the Buddha Study
Association may by expected to
continue, and to increase, so long

as its Members maintain that the
2 1/2 thousand year old truths of
the Buddha's Dhamma can be
applied to modern life, in any
country of this world, providing
that the spirit of the Teaching is
not sacrificed to the letter—which
produces such fetters as rigid
rules and obsolete conventions.”

At the Annual General Meeting of the
Buddha Study Association held in London
on December 9th, 1956, the following
Officers were elected: —

President: Ven. Sayadaw U Thittila ;

Deputy-President . Lt.-Col. E. F. J, Payne;

Vice-President: Miss I. B. Horner, Secretary
of the Pali Text Society, London;

Miss G.C. Lounsbery, President of Les
Amis du Boudhisme, Paris:

Hon. Secretary : Mr. G. F. Ailen;
Hon. Treasurer . Lt.-Col. E. F. J. Payne;

Members of the Executive Committee . —

Mr. J. Conder, Mr. G. G. Cruikshank
Mr. J. Golumsh, Mr. A. W.

Jayawardene, Mr. J. McLeod,
Mr. A. D. Webb.

Buddha Study Association,
c/o, Barclays Bank Ltd.,
43, South End Road,
London, N.W.3, U.K.

Sd: G. F. ALLEN
Hon. Secretary.
December 9, 1956.



'AJISIDAIUN NYNYOAY e
wstyppag (UNSUJ) BPRARISY ] UO IJeUlwdg A)NSIAIUN-IdIUL JY) Papudnie oym siuapnys asaueder ayl Jo ma) vy




Theravada

To Japan in the ancient days went
‘Buddhism’ that was somewhat different
from the Word of the Buddha as enshrined
in the Pah Canon, having suffered a sea-
change on its voyage. Due to the various
vicissitudes of time and place, this Teaching
suffered still further changes away from the
pristine Buddhism that Pali has so well
preserved.

During the last war the Japanese came In
contact with the pure form of the Buddha’s
Teaching and after the war there began a
great revival that sought for the purest form
of the Great Teaching This was followed
by the arrival in Burma of more than a
dozen ‘priests’ who studied the Theravada
(pristine) Teaching of the Buddha and joined
the Noble Order of Bhikkhus. After two
years they returned to Japan and now there

“(1) Those monks who are arahats, who have destroyed the asavas, who have lived |
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to Japan

is a great revival there of pristine
Buddhism.

One of the Buddhist monks has sent us
accounts of the formation of the JAPAN
BUDDHA SASANA SOCIETY established
in 1955 and his latest account is of prepara-
tions for Buddhist buildings in various
places in Japan.

He also tells of a great seminar on
Theravada held at Ryukoku University in
Japan last November attended by over 1,000
drawn from various Japanese Universities
with many others from the general public.
He reports that as a result of this seminar,
the Japan Buddhist Society feels that Thera-
vida will be firmly established in Japan.
This is borne out by the many who have
joined Theravada in Japan during these
recent months and this movement 1s still

continuing; is, indeced, snowballing.

o m - - ' : — - - - ——

the life, who have donec what was to be done, who have laid down the burden, who

world.

world will make an cnd of pain.

to enlightenment.
to cnlightenment.

heaven-state.”

have attained their purpose, in whom the fetter of desire for existence 1s destroyed, and
who arc released with complete knowledge, thetr course i1s not to be pointed out.

(3) Those monks who have cast off the three fetters, and who have reduced passion, !
hatred. and delusion, will all return once to this world, and having comc¢ back once to this

(4) Those monks who have cast off the three fetters have all entered the strecam, they
are not liable to rebirth in an unhappy state, their course 1s certain, and they are destined

(5) Those monks who follow the Doctrine, who follow with faith, are all destined

(2) Those monks who have cast off the five lower fetters will all receive apparitional |
birth (in a higher world), and attaining Nibbina they are not hable to return from that

(6) They who merely have faith and love towards me are all destined to a (temporary)

Alagadipama-Sutta, Majjhima Nikaya.



BOOK REVIEWS

A MANUAL OF ABHIDHAMMA—ABHIDHAMMATTHA SANGAHA

(Vol. I—Chapters 1—V') by Venerable Narada Thera, Va jirarama Publication
Series, Colombo, Rs. 3/-.

This book, as its name implies, is
Abhidhamma (Higher Doctrine) made easy.
It 1s vital, interesting, learned, authoritative
and in its sphere exhaustive. The book is
to be published in two volumes, and volume

one only is now out. It contains 276 pages
with card cover.

Venerable Narada Thera covers all the
necessary points in the first five chapters of
the Abhidhammattha-Sangaha, originally
written in Pali by Bhikkhu Anuruddha.
The author first gives the text in Pali and
then the actual English translation followed
by explanations and illustrations. Also he
discusses some knotty points on grammar

thus rendering a great help to Buddhist
scholars.

U Shwe Zan Aung has published his
Compendium of Philosophy and Bhikkhu
J Kashyap has also written the Abhidhamma
Philosophy in two volumes. Both these
books deal with Abhidhammattha-Sangaha,
but Ven. Narada’s book has a different
approach. In the Compendium of Philo-

sophy the text of the Abhidhammattha-
Sangaha and its translation has not been
given. In Bhikkhu Kashyap’s book too,
Pali is shown as foot-notes. Venerable
Nairada’s book is similar to ‘Bagaya-thingyo’
(‘“ Abhidhamma made easy’ by Bagaya
Sayadaw) and ‘Myobyingyi-Akauk’
( Enumerations of  phenomena  and
explanations of Higher Doctrine by Ven.
Myobyingyi Sayadaw), both in Burmese.

This book will be of great use to the
students preparing for the Abhidhamma
Examinations both in Burma and Ceylon
and also to those who desire to learn
Abhidhamma in the simplest way. To the
Western scholar it offers a handy volume of
reference to the text and its translation, and
because of its easy, flowing style and
comparatively simple language it makes this
difficult and somewhat abstruse subject
understandable reading for the man of
ordinary intellect and education. Venerable
Narada has rendered yet another great

service to the Western students of
Buddhism.

THE MIXTURE

“*The Path of the Buddha’® Buddhism
interpreted by DBuddhists and edited by
Kenneth W. Morgan (S.T.B. Harvard Divinity

School), The Ronald Press Company, New
York, $5.00.

Lord Buddha and Amitabha, by Shirin
Fozdar, Baha'i Publishing Trust, Post Box
19, New Delhi, India. No price mentioned.

The early Christian missionaries, shocked
and surprised to hnd in Asia a religion of
reason held by people very capable of reason-
ing, where they had expected to take a dogma,
sincerelv enough believed in, which would,
thev had hoped and expected, supersede “ a
heathen and childish faith ’°, reacted in various
ways.

Some, a very few, ‘ whose eyes were but
lightlv{ covered with dust’, the dust of
dogma and blind belicf. were converted and

AS BEFORE

becam: Buddhist. Others, the almost con-
verted. shaken mentallv and emotionally,
reacted with anger as is the case when one’s
cherished views are threatened in their very
citadel.  Still others called into plav various
“defense mechanisms® and wrote books.
which they sincerely cnough believed to be
fair and impartial and ~howed * the good and
bad points’ of Buddhism. which they had
studied as carefully as they were able and
translated as well as they were able.

There were the Rev. Gogerlv, the Rev.
Samuel Beal, the Reav. Spence Hardy and
others, all in the last century, with some
lesser Christian Buddhist writers of  this
century. Few of them were as frank in their
intentions and expressions as was Spence
Hardy, who wrote :

“ By the messengers of the cross, who
may succeed me in the field in which



it was once my privilege to labour,

this Manual will be received, |

doubt not, as a boon : as it will

enable them more rsadily to under-

stand the system they are endeavour-

ing to supersede, by the establish-

ment of the Truth. I see before me,

looming in the distance. a glorious

vision, in which the lands of the

east are presented 1n majesty ;

happy. holy, and frece. 1 may not;

I dare not, attempt to describe it ;

but 1t i1s the joy of my existence to

have been an instrument, in a

degree  however feeble, to bring

about this grand consummation.

And now, book, wc part; but

it shall not be without a fervent
prayer that God may speed thee.”

The world 1s, happilv, in the posses-

ston of ‘a more excellent way.’

The life of the angels in heaven,

and of men redeemed upon earth.

is to be one continuad act of con-

secration to God : and in all the

movements of their existence they

are to seck, with a sacred intensity,

the promotion of the divine glory.

They are brought to the fulfilment

of thi> duty by motives that are

overpowering in their grandeur, and

mighty in the potency of their in-

fluence. The Buddhist can discover

no permanent rest, no eternity of

peace, 1n any world ; and he there-

fore concludes that there can be no

deliverance from change and sorrow

but by the ccssation of existence,

The book of revelation, however,

offers to us now, ‘a peace that

passcth all understanding’....All

systems that have not arisen from

the inspiration of God will then

have passed away : the now myriad-

worshipped Buddha will not have a

single votary ; and Jesus of

Nazareth, ‘who 1s over all, God

blessed for ever,” will be the life, and

the blessedness, and the glory of

universal man.” A MANUAL OF

BUDDHISM by R. Spence Hardy.

Most of the Christian writers on Buddhism

nave had the same ideas, either consciously

or not and even the translators of Buddhist

Texts and editors of ‘Buddhist’ books, where

thev have been non-Buddhists have not had

the ‘feel’” of Buddhism and have had contrary

o1

influences working deep down, much as they
have, some of them, tricd to be objective,

Especially is this so in latter years with,
now, the not-always-acknowledged feeling
among Western intellectuals that somchow
their self-created ‘Creatac’ has let them down
and has had to be pushed further and {urther
back from the conccpt of an occasionally
benevoient but always erratic oid-gentleman-
with -power to a shadowy first-causc-behind-
cause-with-no--cause. This has spurred on
a great interest in Buddhism among the
general intellectual groups of the West, and
this has in turn spurred on many non-Bud-
dhist intellectuals to write and ‘edit’ Bud-
dhist books. Their books are consctously
or unconsciouslv ‘slanted’. A Ruddhist
writing or editing a book on Chrisuanity
would inevitably slant it. He couldn’t help
it. Actually in the rapidly-changing Chris-
tian ethos of today. a book on the subject by
a Buddhist would do much to place things in
their proper perspective and might be exceed-
ingly interesting and informative. The Bud-
dhist, being a Buddhist, would not attempt
to turn the tables and quote what Fhjah,
prophet of God. said to the priests of Baal
beforec calling down firec fiom Heaven to
consume an urfortunate bullock he had
sacrificed after the Baal priests’ God had
shown his unwillingness or inability in those
‘modern’ days to manifest for the pcople :

‘Flijah mocked them and said : ** Cry
aloud, for Hz2 1s a God : either He is talking
or He is hunting, or He is on a journzy, or
peradventure He slezpcth. and must be
awaked.”* But the Buddhist writer of a
Christian book might help to explain many
‘Divine Mysterics .

And the latest book ABOUT Buddhism 1s,
not without value. ‘The Path of ihe Buddha’
1s of valuc in pointing-up the outlook of an
unbiased Christian editor and also in showing
that there are various ‘views’ (Ditthis) calling
themselves ‘ Buddhism’, though it is manifest
that if by ‘Buddhism’ we mean just “The Word
of the Buddha’ with somz proof as to the
origin and preservation of that Word, a good
deal of the book under review is about some-
thing entircly different, about poems and
epics (great, some of them, and good. some of
them) that are later additions (seven hundred
years after the Buddha by their own admis-
sion in some cases) masquerading as ‘Bud-
dhism’.

It 1s as if the offshoots or *sects’ of the great
Theist Religion were to call themselves Jews

* 1 Kings 18,27.
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and not, sensibly as we think, have given
themselves entirely different names such as
‘Catholics’, ‘Protestants’, ‘Mushims’ and
‘Seventh Day Adventists’ etc.  while adher-
ing to some of the original tenets of their
Great Teaching. Indeed there would be
more justification for these ‘sects’ to adhere
to the orieinal name of Judaism than for
some ‘sacts’ to call themselves ‘Buddhist’.

For clearly and unmi:stakably the Word of
the Buddha is enshiined and kept alive in the
Pih Canon by the groups of ¢ Bhdnakas’ or
‘ Reciting Monks ’ who have carried down
the Teacning as a vital, dynamic, living Truth
to this very dav.

That the ‘Path of the Buddha’ has some
value 1s ensured by the able historical sketch
of the Venerable Bhikkhu Kashyap and the
luctd exposition of the principles of pristine
Buddhism by Venerable U Thitthila. Agga-
mahapandita.

But there are in the book cartain things that
arc very dillerznt from the lucid Teaching of
the Buddha who taught as ‘“The Teacher with
the open hand, keeping nothing back !,

In all of the Buddha’s Tecachings, so care-
fully preserved in the Piali Canon, and amount
ing to something like eleven times the volume
of the O!d and New Testaments of the
Christian Bible, we find nothing like the
following, which we cull from * The Path of
the Buddha ":

** Dharmakaya, or the Body of the Law, 1s
the very wisdom of the void and absolute
reality ; it 1s the formless reality beyond our
words and thoughts. Sambhogakaya, or the
Body of Enjoyment, mecans that the void and
absolute reality has taken a merciful vow to
live amid the empirical world. to cnjoy it,
and to save 1t by leading it into the wisdom
which penetrates the void. Therefore, the
Body of the Law. which 1s the void and
absolute reahity, implies the significance of
the Body of Enjoyment. and thereisno distinc-
tion between these two Bodies. In status,
however, there 1s a difference, for the Body of
Enjoyment 1s characterized by the vow, and
this Body consists of the Original Vow and
1s at the same time the result of its vow. The
Body of Enjoyment is not visible to sentient
beings....” This sort of obscurantism has
nothing to do with the Teachings of the
Omniscient Buddha. We are reminded of
a parable, which would form an excellent

Koan for those addicted to mental gymnastics.
This 1s ‘The King’s New Clothes’. You will

remember that in the old story a couple of
weavers of words pretended to re-clothe thz
king in a vesture which could be perceived
only by the pure and honest. No-one dared
say that they could not see the non-existent
vesture and the king sallied forth naked, until
a small child piped up : * But he has nothing
on !’ and the king then wore a blush if
nothing else and fled up the steps before the
discomfited courtiers.

Two pages later in the book we read :
*....later Buddhism created an atmosphere
considerably different from the Buddhism
of the earlier days.” Indeed and indeed.
And indeed we can say that the ‘Buddhism of
the earlier days’ is the Buddhism of the
Buddha.

A few pages later we read : ‘By reciting
these dharanis and bija mantras or using the
various recommendad specific  gestures
(mudras) the followers of esoteric Buddhism
aim at elevating themselves to the world of
inspiration where they can realise the reality
of the identity of actualities and truth, which
is the ultimate and real existence.” ‘Dharanis’
and ‘bhija-mantras’ are short meaningless
verses supposed to represent Suttas or
Sermons and used 1n exactly the same way
as African witch-doctors (and some modern
hypnotists) use similar chants. It is anti-
Buddhism as is, indeed, the term ‘Esoteric
Buddhism’.

One of the apologists for divergent-Bud-
dhism says that the ‘different systems’ ‘tracc
their origin back to the same Founder and
have a great deal in common.’

Water, which has come froma pure spring,
and the closer to the source the purer the
water, but has since flowed through a tan-
yard and a ccss-pool, has much 1in common
with its original source. It certainly is still
a liquid. It has also much that is not In
common. As certainly 1t is not potable.

By this we do not mean that all variations
from the pure source are polluted. Some
have flowed through beautiful meadows and
have changed a little but have not been
greatly polluted and are still potable. Stll,
1f one wishes to discuss Buddhism one should
go to the source.

*‘The Path of the Buddha’ is another book
that because of 1ts similarity to the many
books about Buddhism which gather together
many diverse elements, we can label : ‘The
Mixture as Before’.



THE BUDDHA, THE BAB, AND BAHA'U’
LLAH.

Of a somewhat different type are the books
by authors who, with an cven slighter know-
ledge of Buddhism, blandly ‘prove’ that the
Buddha taught the exact opposite of what
He did teach, inthetrattempt to use Buddhism
to justify their Theist ideas. Of such sort
is the small booklet ‘ LORD BUDDHA
AND AMITABHA’

In 1850 a prophet known as ‘The Bab’ was
put to decath in Persia. His followers were
then led by a man known as Baha ‘u’ llah,
who was heralded as the *“Mecssenger of God’

foretold by ‘the Bab'.

This booklet is by one of the fervent fol-
lowers of this very latest of the sects of
Judaism, now fairly widespread and known
as ‘Bahai’. We cannot blamec the authors
of such books so much, sincc they at least
do not profess ‘Buddhism’ and arc not like
thosc who do pretend to follow the Buddha
Dhamma and yet hanker after their old
ideas of ‘God’ and ‘Soul’, reminding us
of the pungent phrase of onc of the
greatest of Christians, St. Peter. who said,
in a vain attempt to prevent Christianity
being ‘changed’ by such types, ‘The dog i1s
turned to his own vomit’ {11 Peter, 11, 22).

But if people who follow other teachings
were to teach according to the words of their
own teachers, they would do far better than
has the author of this book.

She has read, somewhere, something of the
tortuous concept of ‘Amitabha Buddha® (a
sort of ‘Holy Ghost’ not at all mentioned in
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the Buddhist Texts) and has tried to fuse and
confuse him with Mctteyya Buddha, mention-
ed as the next Buddha to arise in the world.
She then ‘proves’ that, error piled on
crror, Baha'u’llah the founder of her sect
1Is no other than the Buddha mentioned by
Gotama Buddha, as the next to arise, Met-
teyya Buddha.

If she would read the Cakkavatti Sthanada
Sutta of the Digha Nikaya (D111. 75) it might
be plain to her after a little thought that
Metteyya Buddha will not arise on this planet
until after some millions of years.

She ends her book : ‘2500 years ago Lord
Buddha guided His followers to this wonder-
ful day of Amitabha and expected cvery Bud-

dhist, out of loyalty to Him to recognise
Amitabha (Baha‘u’llah) of this age.’

This 1s not only non-Buddhist, 1t is anti-
Buddhist, and though thec booklet has, we
think, no wide circle of readers, we note i1t
in case others of the type should arise. We
have not the space to refute all the misconcep-
tions and crrors about the Buddha and His
Teaching and our silence must not be taken
for assent.

We belicve the author i1s sincere and we
believe she is endecavouring to follow a teach-
ing that, from the moral standpoint, is good
enough. But in sending our Mctti to the
lady we would beg of her cither to study
Buddhism carefully (in which case she might
become a good Buddhist) or to study her own
leader’s teaching and propagate that only
without reference to any other teaching,
certainly without reference to Buddhism.

has gone forth (from thc home).’

The Duties of a Buddhist Monk .

‘Monks, these ten conditions must again and again be contemplated by one who has
gone forth (from the home). What ten ?

He must again and again contemplate this fact : I am now come to a state of being
an outcast. And this: My very life is dependent on others. And this: I must now behave
f upbraid me for (lapse from) virtue, or does
ows In the Brahma-life, after testing me, up-
hey not ?  And this ; In all things dear and
delightful to me there is change and separation. And this : | myself am responsible for
my deed, I am the heir to my deed, the womb of my deed, the kinsman of my deed, I am
he to whom my deed comes home. Whatever deed I shall do, be 1t good or bad, of that
shall I be the heir. The mights and days flit by for me—who have grown to what ? and
this : In my solitudedo I take delight or not 7 And this : Have I come by any super-
human experience, any cxcellence of truly Ariyan knowledge and insight, whereon when
questioned in my latter days by my fellows in the Brahma-life I shall not be confounded ? |

These, monks, are the ten conditions to be again and again contemplated by one who

myself differently. And this : Does the se
it not 2 And this : Do my discerning fel
braid me for (lapse from) virtue, or do

Anguttara-Nikaya



GLOSSARY

FOR VOL. IV—No. 2.

A

: Without a deferment of
time; in this very life.
Apaya-bhiimi : The stage were all beings of
the Four Lower Worlds
find their footing, gene-

rate and grow.

Anusaya-kilesa : Latent defilement.

Akaliko

Aramana : Object of mind; that which
is held or hung upon, by
mind and mental ele-
ments.

Arupavacara-  Merits leading to Formless

kusala Sphere.

Asubha . Loathsomeness; impurity.

B
Bodhi-pakkhiya- The 37 *‘Things pertaining

dhammas to Enlightenment’.
C
Catusacca- Manual of the Four Noble
dipani Truths. Title of a

Manual by Venerable

Ledi Sayadaw.
Citta-vipallasa : Hallucination of thought.

D

The Defilements that come
into existence from the
latent state as mental
properties at the mind-
door when any object
which has power to wake
them up produces pertur-
bance at one of the six
doors.

Pariyutthana-
kilesa

S

Sanditthiko : To be practised by oneself

and to be realized fully.

Sanna-vipallasa : Hallucination of percep-

tion.
Suddhavasa : The ‘Pure Abodes’—a
group of 5 heavens

belonging to the Fine-
material World, where
only the Never-Returners
are reborn, and in which
they attain Arahatship
and Nibbana.

T

Taruna-vipassana- Knowledge pertaining to

Dlﬁhl-prallas-a: Hallucm.atlon of views. fiana . the earlier stages of
Ditthi-visuddhi : The purity of understand- vipassana.
ing.
K
| U
Kankhavitarana- The purity of escape from
visuddhi all doubt. Upaparamis : Minor perfections.
M
Magga-kusala : One who knows the Holy Y
Path well.
Yitakkama- The Defilements that be-
P kilesa come so fierce and un-
| _ governable that they
Paramattha- Perfections leading to produce sinful actions in
paramis Omniscience, deed and word.

B.S.C.P.—No. 643, 25-3-57—1,500.



HELP TO SPREAD THE BUDDHA DHAMMA

The low subscription rate by no means covers the cost of
production of ““The Light of the Dhamma” and in publishing this
magazine the Union of Burma Buddha Sasana Council has but one sole
and abiding purposc ; the propagation of the Buddha’s Teaching. The
Council has no desire whatsocver to profit financially from the
magazine. -

You can help in this Dhammaduta work (Propagation of the
Dhamma) by buying copies for your friends here and by sending copies
abroad.

You can carn Merit and at the same time carn the gratitude of your
friends by subscribing for them for one year or for several years.
We shall be happy to send the mageazine direct to them with your
compliments.

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

THE UNION OF BURMA BUDDHA SASANA COUNCIL
KABA AYE P. 0., RANGOON.

SUBSCRIPTION FORM

Please enrol me as a subscriber for......... .....year/s commencing
with your next issue.

Name (In block 1etters). oo e,

AdArESS . e e,

I enclose the sum of ... In payment

S1gnature..........oo .

RATES OF ANNUAL SUBSCRIPTION (INCLUDING POSTAGE)

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

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

United States of America: $ 1.30.

THE LIGHT OF THE DHAMMA, A QUARTERLY MAGAZINE
OF BUDDHISM.
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TO OUR REGULAR
READERS

If you know a friend who would be interested in
“THE LIGHT OF THE DHAMMA”, perhaps you
would send us his npname and address? We will

gladly post a copy to him with your Compliments.
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