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EDITORIAL
AVERT THE DANGER TO THE DHAMMA

When we closely examine the dialectical
materialist system of thought, we find that
it is analogous to the wrong views maintained
by Paranakassapa and Ajita Kesakambala,
the two religious teachers who were the
contemporaries of the Omniscient Buddha.
Puaranakassapa’s view is akiriya-ditthi (the
view of the inefficacy of action), and Ajita
Kesakambala’s view 1s  natthika-ditthi
(nibilism). The following are the brief
expositions of their views:

Piaranakassapa’s view: “To him who acts,
or causes another to act, to him who cuts
and causes another to cut, to him who
torments and causes another to torment,
to him who harrasses another or causes
one to harass another, to him who frightens
another or causes one to frighten another,
to him who kills a living creature, who
takes what 1s not given, who breaks into
houses, who commits dacoity, or robt-ery,
highway robbery or adultery, or who cells
lies, to him there 1s no evil action. If with
a wheel fitted with razor blades he should
make all living creatures on earth one heap,
one pile of flesh, there would be no evil action
thence resulting, no increase of evil action.
Were he to go along the south bank of the
Ganges killing and causing to kill men,
cutting and causing to cut men 1nto pieces,
oppressing and causing to oppress men,
there would be no evil action thence resulting,
no increase of unwholesome deed would
ensue. Were he to go along the north
bank of the Ganges giving alms, causing to
give alms, offering sacrifices, and causing
to offer sacrifices, there would be no merit
thence resulting, no increase of mierit. In
liberality, in controlof the senses, In
abstinence from evil deeds, in speaking the
truth therei1s neither merit nor :.¢rease of it.

Ajita Kesakambala’s view: ‘““There really
does not exist almsgiving. There really
does not exist offering on a big scale. There
really does not exist offering on a small
scale. There really do not exist wholesome
and unwholesome volitional actions s
cause and their fruits as results. Therc

really does not exist this world. There
reallv do not exist the other worlds or
planes. There is neither mother nor father,
nor beings born without the instrumentality
of parents (nor beings that would come
into existence after death). There really
do not exist in this world samanas and
brahmanas who bave followed the Dhamma-
path and possess tranquillity of mind, and
having themselves seen through ‘Higher
Spiritual Power’, this very world and the
other worlds, expound their knowledge
thereof to others. This being is nothing
but the combination of the Four Great
Essentials. On the dissolution of the body
after death, the Element of Extension will
go to the earth-group; the Element of
Cohesion will go to the water-group; the
Element of Kinetic Energy will go to the
fire-group; the Element of Motion will go
to the wind-group; and the Faculties move
up to the sky. Four carriers (with the bier
as the fifth) carry the corpse; the remains are
seen up to the cemetery; the bones become
pigeon-coloured; and his offerings end in
ashes. Almsgiving has been prescribed by
fools. Their words are empty, false and
idle. Both the foolish and the wise, on the
dissolution of the body after death are
annthilated and destroyed; and nothing
comes again into being .’*

Dialectical materialists reject religion on
the ground that it is detrimental to the
interests of the class struggle of the prole-
tariat. The materialist outlook means that
matter, external reality, 1s regarded as
primary, and mind as secondary, as something
that develops on the basis of matter.
It follows from this that man’s physical
existence, and therefore the ways in which
it 1s preserved, come before the ideas which
man forms of his own life and methods of
living. In other words, practice comes
before theory. Man got himself a living
long before he began to have ideas about it.
But also the 1deas, when he developed them,
were associated with his practice; that is
to say, theory and practice ran together.
And this was so not in the early stages,

* Samafifaphala Sutta published by the Union Buddha Sasana Council.
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but at all stages. The practical ways in
which men get their living are the basis of
their ideas. Their political ideas rise from
the same root; their political institutions are
formed in the practice of preserving the
system of production, and not at all on
the basis of any abstract principles. The
institutions and ideas of each age are a
reflection of the practice in that age. They
do not have an independent existence and
history, developing, so to speak, from i1dea
to idea, but they develop when the material
mode of production changes. A new custom
takes the place of the old custom, and gives
rise to new ideas.

In the Anti-Duhring Engels stated: “We
therefore reject every attempt to impose
on us any oral dogma whatsoever as an
eternal ultimate and for ever 1mmutable
moral law on the pretext that the moral
world too has its permanent principles which
transcend history and the differences between
nations. We maintain on the contrary
that all former moral theories are the product,
in the last analysis, of the economic stage
which society had reached at that particular
epoch. And as society has hitherto moved
in class antagonisms, morality was always
a class morality; 1t has neither justified the
domination and the interests of the ruling
class, or, as soon as the oppressed class has
become powerful enough, it has represented
the revolt against this domination and the
future interests of the oppressed. That
in this process there has on the whole been
progress in morality, as 1n all other branches
of human knowledge, cannot be doubted.
But we have not yet passed beyond class
morality. A really human morality which
transcends class antagonisms and their
legacies in thought becomes possible only at
a stage of society which has not only
overcome class contradictions but has even
forgotten them in practical life.”

On October 2nd., 1920, Lenin addressed
to the 2nd. Congress of the Russian Young
Communist League as follows:—

“Is there such a thing as Communist
ethic ? Is there such a thing as Communist
morality 7 Of course there 1s. It 1s often
made to appear that we have no ethic of
our own; and very often the bourgeoisie
accuse us Communists of repudiating all
ethics. This 1s a method of throwing dust
into the eyes of the workers and peasants.

“In what sense do we repudiate ethics and
morality ?

““In the sense that it is preached by the
bourgeoisie, who derived ethics from God’s
commandments. Or instead of deriving
ethics from the commandments of God,
they derived them from idealist or semi-
idealist phrases, which always amounted to
something very similar to God’s command-
ments. We repudiate all morality derived
from non-human and non-class concepts.
We say that it 1s deception, a fraud in the
interests of landords and capitalists. We
say that our morality is entirely subordinated
to the interests of the class struggle of the
proletariat. The class struggle is still
continuing. We subordinate our Commu-
nist morality to this task. We say: morality
1s what serves to destroy the old exploiting
society and to unite all the toilers around
the proletariat, which is creating a new
Communist society. We do not believe in
an eternal morality.

*“ The Marxist ethic 1s strictly materialistic
and naturalistic. Man is the product of
Nature and 1s bound by Nature’s laws;
and 1t 1s 1n accordance with these laws,
anc\not with dreams and ideals, that society
develops. The basis of the Marxist ethic is
thus ‘the concrete human situation’ in which
the conditions of productions are the deter-
mining factors. Hence, the Marxist ethic
1s simply the expression of the desire of the
workers .’ ¥

It 1s, therefore, evident that the Commu-
nists reject dana (liberality), sila (precepts),
bhavand (mental contemplation), and they
also do not believe 1in kamma and 1its
resultant-effect. In accordance with their
own 1deology they are exercising the policy
of *“ Might 1s right” and are prone to kill
people and rob them of their prooerties,
or perform any kind of heinous acts, when-
ever chance permits and opportunity prevails.

Recently. a book has been published in
Burmese udier the title of ““Lu-thay-lu-phyit”
( Man will be reborn as man only). The
author expressed his materialist views
according to his own idiosyncrasy and
totally shared the wrong views maintained
by Ajita Kesakambala—*natthi paro loko,
natthi mata, natthi pita, natthi satta opapatika,
natthi loke samanabrahmana samaggata
sammd patipannd, ye imarfica lokam paranca

A

# « The Theory and Practice of Communism ** by R.N. Carew Hunt, pp. 78-79.
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( There really do not exist the other worlds
or planes. There is neither mother nor
father, nor beings born without the instru-
mentality of parents. There really do not
exist 1n this world samanas and brahmanas
who have followed the Dhamma-path and
possess tranquillity of mind, and having
themselves seen through °‘Higher Spiritual
Powers’, this very world and the other
worlds, expound their knowledge to others.
This being is nothing but the combination
of the Four Great Essentials. On the
dissolution of the body after death, the
Element of Extension will go to the earth-
group; the Element of Cohesion will go to
the water-group; the Element of Kinetic
Energy will go to the fire-group; the Element
of Motion will go to the wind-group; and
the Faculties move up to the sky. Four
carriers (with the bier as the fifth) carry the
corpse; the remains are seen up to the
cemetery;the bones become pigeon-coloured;
and his offerings end in ashes. Almsgiving
has been prescribed by fools. Their words
are empty, false and idle. Both the foolish
and the wise, on the dissolution of the body
after death are annihilated and destro'ied;
and nothing comesagain into being.) It is
purely natthika micchaditthi (nihilism).

According to the Buddha’s teachirg a
living being ,of whatever order, is considered
under two main heads “Nama” and “Ripa”.
Nama signifies mental factors and Riipa
stands for material phenomena. Actaally

the whole organismis only an aggrega ¢ of

Four Great Essentials (mahabhiita), n: nely,

the element of Extension, the eleme¢ Aat of

Cohesion and Liquidity, the element of I, metlc
Energy and the element of MOthI’{ and
these attributes or qualities are sl .red in
varying combinations by all mate ,.al sub-
stances both organic and inorg~+jic. The
psychic division consists of Vedans (Sensa-
tion), Sanifia (Perception), Sankhara (k amma-
formations) and Viddigna (Consciou iness).
These constituent groups (Khandhas) are
governed by the law of cause and cffect
which takes its pattern from the impulse
of volitional action (cetand) or Kamma.

Science has given us the means by which
we may master the forces of nature for
our material gain; but it has utterly failed

3

to contribute anything in the field of menta-
lity or morality. Sceince has no heart. It
has®no respect for any morality whatever;
but the misery of life from which all sentient
beings must suffer compels us to make it
our duty to seek our salvation from suffering.
And the only way that leads to complete
deliverance from Suffering and Rebirth is
to attain the highest Wisdom and Insight
into the true fact of life. Without morality,
science will drag us back into the abyss of
the dark ages, and, far from being an evolu-
tion of mankind towards higher spiritual
realms, it may well mean the regression of
mankind to the lowest realm of existence,
lower even than the state of animal life.
Therein lies the deadly danger of science.

In his “The Limitations of Science”’, J.W.N.
Sullivan writes: ‘ Nevertheless, although
they adopt very different routes both Edding-
ton and Jeans arrive at very much the same
conclusion, namely, that the ultimate nature
of the universe 1s mental. We have seen
that Jeans has been led to his conclusion by
the 1mpossibility of conceiving anything
save pure thought to which modern mathe-
matical description of the universe could
apply. Eddington reaches his conclusion
by reflecting that the only direct knowledge
we possess .1s knowledge of mental states.
All other knowledge, such as our knowledge
of the material universe, is inferred knowledge
often the product of a long and complicated
chain of inference.

This 1t does by showing that science deals
with but a partial aspect of reality, and
that there 1s no faintest reason for supposing
that everything science ignores i1s less real
than what 1t accepts.”

It is common knowledge that ‘‘science
is a study of things, a study of what is and
that religion s a study of ideals, a study of
what should be.” Sir J. Arthur Thomson
maintains that science 1s incomplete because
it cannot anwser the question ‘why’. Man
needs more than material gain; he needs
spiritual guidance and the Buddha was one
of the greatest Spiritual Teachers of Mankind.

Telepathy, clairvoyance, precognition,
psychokinesis (mind over matter)—all these
have now been acknowledged by the scien-
tists to belong to the class of E.S.P. (extra-
sensory-perception). But the Omniscient
Buddha has taught us all these things more
than 2500 years ago.
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An Enemy Of Religion:

Lenin wrote, “The Marxist must be a
materialist, that is, an enemy of religion.
Religionis the opium of the people .”’*

It is, therefore, highly expedient for all
concerned including Buddhists to avert
the danger now befalling on their respective
religions or religious beliefs.

““ Na hi verena verani
Sammantidha kuddcanam,
averena ca sammanti,

esa dhammo sanantano .’ **

( Hatred never ceases by hatred in this
world. Through loving-kindness it comes to
anend. Thisisan ancient Law.)

We, as Buddhists, should have merra
(loving-kindness) and karund (compassion)
for all these Communists and help them in
such a way that they may be able to maintain
right views by virtue of which they will be
reborn in the Happy Course of Existence.

Bound For Hell :

As regards the Burma Communists, most
of them were formerly Buddhists who took
refuge in the Triple Gem and who believed
in kamma amd 1ts resultant-effect. But,
since they accepted the Marxist ethic, they
have become micchaditthis (holders of wrong
views). From the Buddhist point of view
they are much to be pitied, because, as the
holders of wrong views they are sure to be
reborn in the Lower Worlds.

In the Patisambhida-magga, Mahad-vagsa,
Ditthikatha, Assdadaditthi-niddesa (Sixth Syn.
Edn.) page 134, it is stated: “Those who
maintain wrong views will on their death

be reborn either in the Animal World or
Hell .”

The Dhammapada says:

“Those beings who feel shame in which
they should not ,and do not feel shame in
which they should, holding wrong views,
go to hell.” ***

Those beings who see fear in which there
1s no fear, and see no fear in which there
1s fear, holding wrong views go to hell. ***#

Those beings who think it to be faulty
which is free from fault and see no fault in

what is faulty, holding wrong views go to
hell % 3 %k ok k

Those beings who know a fault as fault
and what i1s free from fault as free from fault,
holding right views go to heaven, ¥*****

Those who maintain wrong views were
described by ancient writers on Buddhism as
vatta-khanuka (stump of the cycle of Suffering)
or samsasa-khanuka (stump of the round
of rebirths), because once they suffer in hell
they would have the rarest opportunity to
be reborn in the world of men. Although
the number of Communists in this country
1s negligible, 1t is to be feared that a small
spark may make a great fire. It 1is
therefore time for us to nip them in the bud
so that their wrong views and idiologies may
not spread all over the country.

Duties Of Parents, Relatives, Friends and
Teachers :

“The duties of parents towards their son
are:

!. Restrain him from vice.

4. Encourage him to do right and virtuous
" deeds.

3. Give him a good education.

4. Provide him with a young and suitable
wife.

5. Hand over to him the share of the
family wealth . *¥»¥***¥

According to the above Declaration, it is
incu: ibent on the parents to see that their
chilc en get good education and that they
do . ot perform evil deeds. They should
enco ‘age them to study Buddhist literature,
attenc ‘'religious classes and visit monks
occasic ally. They should train their
chirdrer.’ in such a way that they do not
adhere 1 wrong views and false idiologies,
so that on their death they may be reborn
in the Happy Course of Existence. Then
only ¢ can be said that the parents have
fulfi' ed their duties towards their children.

* Lenin on Religion.

** Dhammapada, 5.
**%* Dhammapada, verse 316.
**** Dhammapada, verse 317.
***%%* Dhammapada, verse 318.
****%* Dhammapada, verse 319,

***x%%% Suttanta Pitaka, Pathika-vagga, Singalovad:.x Sutta, p. 146, 6th Syn. Edn.



Dénarica dhamma cariya ca,
natakanani ca sangaho,
anavajjani kammani,

etam mangalamuttamam.

—Mangala Sutta.

(Practising charity, living in righteousness;
Supporting one’s relatives

And doing blameless deeds—

This is the greatest act of blessing.)

Again, in the Singalovada Sutta, the Buddha
declared:

“The duties of men towards their friends
and companions are:

1. Be generous to them.
2. Be courteous to them.

3. Help them.
4. Treat them as equals.
5. Do not keep any secret from them.

The duties of friends and companions
towards a man are as follows:—

1. Protect him when heis off his guard.

2. Protect his property.

3. In danger protect him.

4. Do not forsake him in his troubles.
5. Show consideration for his family.”

Relatives and friends of the holders of
wrong views should pursuade them to
visit monks and good and virtuous men,
hear the discourses delivered by them and
to observe the Five Precepts. They should
explain to them that their parents are
Buddbhists and that they should discard the
wrong views so that they may be reborn
in the Happy Course of Existence.

“The duties of teachers towards their
pupils are:

1. Train them in the way they have
been well trained.

2. Make them hold fast what is good
for them.

3. Instruct them in the lore of every art.

4. Speak well of them among their
friends and companions.

5. Provide for their safety in evéry
quarter. ”’ *

The duties of the teachers are to mould
the character of their pupils. They should
give religious instructions to their pupils

d

and explain to them the disadvantages of
wrong doing and the advantages of good

%ctions. They should teach them such

things as the Five Precepts, Mangala Sutta,
Singilovada Sutta and such other things that
will help to build up their character. They
should teach them not to associate with
the fools and to associate with the wise.

“The duties of a monk towards laymen are:

1. Restrain them from evil.
2. Exhort them to do good.

3. Always wish them well with loving-
kindness.

4. Preach to them the Dhamma.

5. Correct and purify them. Show and
explain to them the Right Path.”*

There are over 60000 monks in the country
and if each monk undertakes to train one
micchaditthi, over 60000 holders of wrong
views might be converted into the holders
of right views. They should teach them the
Five Precepts and explain to them the
disadvantages of violating the Five Precepts
and also advantages of observing them.
They should teach them the fundamentals
of Buddhism and give them religious
discourses. They should teach them kamma
and 1ts resultant-effect, the Five Con-
stituent Groups of Existence, the six Bases,
the eighteen psycho-physical elements and
the Four Noble Truths. They should
also preach to them such Suttas as Brahma-
jala Sutta, Samannaphala Sutta, etc. and
teach them anicca, dukkha and anatta, the
three characteristics of beings. If each of
the Bhikkhus undertakes to propagate the
Buddha Dhamma to the people in his
neighbourhood, it is to be hoped that the
danger to the Dhamma will be averted soon.

Function of the Government:

With a view to avert the danger to the
Dhamma, the Government appointed two
Enquiry Committees, namely, (I) The
National Education in Buddhist Monasteries
Enquiry Committee and (2) The Teach-
ing of Buddhist Literature in the School
Enquiry Committee. The reports of both
the Enquiry Committees have come out.

In pursuance of the report of the first
Enquiry Committee, many primary schools
have been opened in monasteries; but many

* Suttanta Pitaka, Pathika-vagga, Singilovada Sutta, p. 146, 6th Syn. Edn.
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more are needed in the districts. It is hoped
that they will be opened in the near future in
consultation with the presiding monks of
the monasteries.

With regard to the report of the Second
Enquiry Committee, we are given to under-
stand that a book on Buddhrsm suitable for
the students studying in the Middle and
High Schools has been prepared and that
the same has been prescribed as a text -book
by the Education Dapartment. But the
scheme has not been implemented as yet,
and Union Buddha Sasana Council has also
requested the Government to take suitable
measures 1n this respect.

In the Universities :

It 1s agreeable hearing that the Chancellor
of the University of Rangoon appointed a
Committee to enquire into he teaching of
Buddhism in the University, and that the
University authorities have accepted the
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Now, we have seen that Buddhism is taught
in the Rangoon and Mandalay University
Colleges as optional subjects. Students in the
Intermediate Colleges at Bassein, Moulmein,
Sandoway, and Magwe will also have the
opportunity to take Buddhism as an optional
subject. At a time when the Buddha-
Dhamma has been attacked by the materia-
lists, it 1s ardently hoped that the Uuiversity
authorities will make Buddhism a compulsory
subject, and that the number of University
students taking this subject will increase
gradually.

Conclusion :

We sincerely believe that if parents, rela-
tives, friends and teachers of the holders of
wrong views, the Bhikkhus of the country
and the Government work in full co-opera-
tion, the present danger to the Dhamma will
be soon averted.
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BUDDHISM VERSUS MATERIALISM

( By Myanaung U Tin)

Nowadays one hears so much about
materialism. This word ‘materialism’ is
bandied about everywhere, in all parts of
the world. What does it mean? It means
the opinion or belief that nothing exists but
matter and its movements and modifications,
also, that conciousness and will are wholly
due to material agency. Materialism, In
short, asserts the supremacy of matter over
mind, or even as denying the existence of
mind save as a derivative quality of matter.
Materialism 1s opposed to Idealism.

““ According to the Idealists, ideas and not
things are the ultimate substance of things.
The world we seem to know, the world of
fact and event, 1s but a shadowing of a more
real world of pure 1dea. The thing 1is
nothing, save as a pale and unsubstantial
reflection of the i1dea. Mind not merely
shapes matter to its will, but makes it out
of nothing save itself. Real things or rather
the appearances that masquarade as real
things, owe such half-reality as is conceded
to them solely to being emanations of mind
or spirit. Consciousness, which 1s the
attribute of mind, is therefore regarded as
prior to existence in space and time, which
is the attribute of things. There are no
things: they are only thoughts thinking
them.” *

Karl Marx denounces ¢ Crude materialism,’
which dismisses mind out of the universe.
According to Marx, “‘the things we see and
feel and experience directly with our minds
and senses are real, but they are not static,
they are constantly changing, becoming,
waxing and waning, passing into something
other than themselves, but their mutations
are their own, and not reflections of anything
external to themselves.” **

Hegel was an idealist. “In Hegel's
universe, the evolution of the Idea 1s accom-
plished dlalectlcally by a ceaseless succession
of idealogical conflicts. Every i1dea that
embodies a partial truth meets in the world

its opposite and ‘contradiction’ which is
also the embodiment of a partial truth.
Between the two there follows a conflict,
out of which at length a new and higher
idea, embodying new and still partial truth,
emerges—to generate in 1fs turn a new
opposite and a new conflict. This struggle
of 1deas 1s fought out again in the dialectical
form of thesis, antithesis and synthesis; and
each synthests becomes, in the moment of
its victory, a thesis in terms of which a fresh
struggle is to be fought. This process must
go on until finally the goal i1s reached in that
complete and insuperable thesis which

embodies in itself the whole truth and nothing
but the truth.” ***

Marx denied the Hegelian-Platonic notion
of the primacy of ‘ideas’ and asserted the
primacy of things over ideas about them.

“According to Marx, the Hegelian dialectic
1S the right method of apprehending reality;
but as Feuerbach has already shown, it
needs to be applied directly to the world
of things, and used directly as a clue to the
interpretation of ordinary human experience.
Marx took over, and applied directly to the
world of human affairs, all the Hegelian
paraphernalia  of  conflict—of  theses,
antitheses and syntheses succeeding one
another in a ceaseless ascent of mankind
towards more developed forms of social
and economic organisation.” ¥*** Marx’s
conception of materialism, therefore, comes
to be defined as Dialectical Materialism
as against ‘crude materialism.’

““The Primacy of Matter and the Reality
of Change are the basic ideas of Communism,
but they were not originated by Communist
theorists such as Marx and Engels. They
borrowed them and wove them into a whole,
thus forming the basis for a new conception
of the world. Although stressing the idea
of the Reality of the Change, Marx and
especially Engels, stated that the laws of the

ey

* **’ Wk ke These quotations are from ‘ The Meaning of Marxism ” by G.D.H. Cole.
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material world were unchangeable and
independent of human beings.” *

' N ¢
There is a strong temptation to discuss

here Marx’s ‘“Materialist Conception of

History” with its class struggles 1n every age.
It must however be resisted. Suffice 1t to
say that, whether materialism 1s ‘crude’ or

‘dialectical,’ its object 1s acquisition of

material gains with no thought whatsoever
for the after-life.

In the Dhammapada **, the first two verses
of Yamaka-vagga run as follows:

““ Mind foreruns (all evil) conditions,
mind is chief, mind-made are they;
if one speaks or acts with wicked
mind, because of that, pain pursues
him, even as the wheel follows the
hoofs of the drought-ox.

““ Mind foreruns (all good) conditions,
mind is chief, mind-made are they;
if one speaks or acts with pure mind,
because of that, happiness follows
him even as the shadow that never
leaves.

Again, the Buddha said concisely but most
explicitly, * Cittena niyate loko >> which means
that the universe with all its animate and
inanimate things is the resultant of the mental
forces of all living beings.

To the Buddhists the primary question
however is not of mind versus matter.
Existence does not consist of a primary
substance, whether material or spiritual but
of a number of elements, dhamma. The
classification of these and the problems of
their interelations form the primary question.

““Instriving for Clear Insight, that 1s, for
a ‘“‘vision of things as they really are,”” analysis
comes methodically first. It is the first task
to remove, by analysis, the basis for all the
numerous false notions of substantial unities,
be it the unquestioned conviction of the
average man to be an identical Ego, be it the
theological belief in an individual soul, or the

* «“The New Class,” An analysis of the Commumst System by Milovan Djilas.
** English Translation by Bhikkhu WNirada of

various concepts of materialistic or idealistic
systems ,”’ ***

*“ The anaiysis snows the smallest accessible
psychic unit, a moment cf conciousness, is
as littie indivisible (a-tomos), uniform and
unidifferentiated as the material atora of
modern physics. Like the physical atom,
a moment of concitousness is a correlational
system of its factors, functions, energies or
aspects, or what other name we may give
to the ‘components’ of that hypothetical
psychic unit. These ‘components’ are called
simply dhamma, ‘states.’” *¥*¥

The foregoing passages are enough to
show up the fundamental differences between
Buddhism and Marxism or Dialectical
Materialism or Communism, and to say that
they are not irreconcilable is rather naive,
and misleading.

Nothing i1s new under the sky. This is
a materialistic age; so had there been such
definite periods of materialism 1n history.
Materialism was preached in India by some
of the contemporaries of the Buddha; in the
pre-Socratic and the post-Aristotelian
Greece; in the 18th Century France; and 1n
the 19th Century Germany (1850-80). But
at no time In history has 1t been so organised
and widespread as in these days.

In the Samarifiaphala Sutta, Digha Nikaya
Part 1,***** King Ajatasattu of Magadha
made a mention to the Buddha of six
doctrines, the teachers of which he had met.
The best known of the six is Nigantha
Nataputta, known to the Jains as Mahavira.
The Jains known to Buddhists as Niganthas,
are mentioned frequently in the Scriptures,
and one of their chief doctrines, kiriyavada,
the doctrine of action is fairly discussed.
The rest stand merely as the representatives
of certain doctrines, Pirana Kassapa of the
denial of moral action, Ajita of materialism
and a denial of survival of the individual
(annihilation), and Pakudha of another kind
of denial of moral action, Makkhali Gosala
of fatalism and a denial of moral respon-
sibility for actions. Safijaya is a mere
caricature of shallow irresolution, because
he refused to make a positive or negative

Ceylon. Khuddakanikiya Dammapadatthakatha.

1. Yamakavagga Cakkhupalatheravatthu, verse no. 1, P, 2and Matthakundhalivatthu, verse no. 2, P. 23 of

6th Syn. Edition.

dkk kkkk ¢ Abhidhamma Studies” by Bhlkkhu Nyanaponika.
* wnks Discussion of Samaffdaphala and Brahmajala Suttas in * The History of Buddhist Thought”

y Edward J. Thomas.



statement on any of the points raised by the
King.

Of the views of these six teachers, two may
be singled out for treatment with some
emphasis: Ajita’s materialism, and the
denial of moral action by three of them.
According to Ajita, “a man consists of the
four elements, and when he dies and is
cremated the elements return to their places.

Both fools and sages with the dissolution of

the body are cut off and destroyed, and after
death they are not.” This 1s, to the Bud-
dhists, the doctrine of wucchedavada, “cutting
off,” annihilation. [t is interesting to note
that the matenalists of today hold a similar
view that a man is produced by a mother and
father and his life ends with his death.
Such a view prevails ‘among all the
materialists, be they dialectical or otherwise.

The materialists say, *“ The end justifies
the means >’ and from this dictum can be
adduced that they deny moral action, or

disclaim any moral responsibility for their

actions.

The Brahmajala Sutta (Digha Nikaya,
Part 1) * contains the fullest
theories supposed to have been held by other
schools. The views fall into two classes,
speculations about the past and about the
future: (A) There are those who hold views
about the beginnings of things in eighteen
ways. (B) There are those who hold views

about the future in forty-four ways. Of

these sixty two views only two types may be
dealt with here—(1) There are those who
hold in seven ways the annihilation of the
individual. This is the annihilation doctrine

of Ajita (as also of the modern materialists)

but it is elaborated by starting that extinction
may take place (1) with the death of the body
according to the materialistic view, or (11) with

the death of a ‘““divine self” in the world of

sense, or (ii1) in the world of form, or (iv to vii)
in one of the stages of the formless world.
(2) There are those who hold that Nirvana
consists in the enjoyment of this life in five
ways, either in the pleasures of sense or 1n one
of the four jhanas or trances. The Buddha,
in the very first sermon, teaches that ‘being
addicted to sensual pleasures’ is one of the
two extremes to be avoided by the monk or
by one who seeks Nibbana. As pointed out
by those who believe in the bliss of the first
Jhana, “sensual delights are transitory; they

account of

9

ivolve pain, their very nature is to fluctuate.
And grief, lamentation, pain, sorrow, and
aespair arise out of their inconsistancy and
change.”” The bliss of the four Jhanas is
considerable, but 1t 1s certainly, to the
Buddha and his followers, not Nibbana.

The goal of the Buddhists is the Nibbana
whereas the goal of the materialists 1s the
acquistion and enjoyment of material gains.
Granted that certain of Marx’s doctrines and
methods of social analysis throw some “‘clear
light by which to seek an understanding both
of certain key factors in the development
of human societies and of fundamental
economic and political problems of today,”
**Marx’s dialectical materialism, not to
speak of other types of materialism, fails
to take account of the fact that complete
happiness is not achievable, in the visible
world of living beings. It is not in the
satisfaction of wants or needs, but in the
removal of the cause of suffering associated
with the world of desires, that real happiness
can be found. Material needs there are, of
course, but 1n acquiring them the means are
as important as the end. The enjoyment of
bad or immoral means will defeat the end,
for the problems will, instead of coming to
any final solutions, will multiply, as are
being witnessed all over the world in this
inaterialistic age.

In every period of history, there had been
struggles between the ‘haves’ and ‘haves-not,’
between the privileged and the proscribed.
On account of greed, i1ll-will and 1gnorance,
wrongs are perpetrated by the strong upon
the weak, by the rich upon the poor, by the
powerful upon the powerless, but a wrong
cannot be righted by a.wrong, for two wrongs
do not make one right. Hence, the struggles
for power and material gains go on forever,
one leading to the other. Because of these
recurring struggles, ‘ Loka Nibbana™ or
paradise on earth, which the materialists look
forward to with great hope, zeal and
enthusiasm, 1s still Utopian. What the
Buddhists aspire to reach 1s not *° Loka
Nibbana,” although it 1s admittedly a
pleasant dream, but to realise supramundane,
lokuttara-Nibbana, which alone 1s genuine
peace and bliss. One of the first two condi-
tions required of them is to get rid of the
view of annihilation, wccheda-ditthi, which

* Brahma-Jala Sutta and Samaififiaphala Sutta translated by the English Editorial Department, Union

Buddha Siasana Council, Burma.

** ¢ The Meaning of Marxism,” by G.D.H. Cole.

2
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is inextricably bound up with the doctrines
of the materialists.

|
A question may be posed whether
materialism prevails only among peoples
where Marxism or Communism hold sway
and not in Capitalist countries. In fact,
there was materialism at all'times and 1n all
climes. In respect of this age, it 1s clear that
materialism 1s much more in evidence in
the Communist countries than elsewhere.
Nevertheless, as Prince Bernard of Nether-
lands said at the Congress of World Faiths
held recently in U.S.A., “if materialism
enters the Communist countries by the front
door, 1t slips Into the non-Communist
countries by the back-door—through the
windows and down the chimney too, it may
be added.”

As a matter of fact, it must be recognised
that Marxism was begotten of Industrial
Revolution and Capitalism, and the Com-
munist and Socialist movements are nothing
more nor less than reactions to the feudal
and capitalist exploitations just as the
nationalist movements are counter-blows
to the imperial aggressions.

Lenin wrote, ‘“ The Marxist must be a
materialist, that i1s, an enemy of religion.
Religion 1s the opium of the people.” What-
ever may be said of the Marxists and Com-
munists, they can hardly be accused of
hypocrisy. They are the avowed materialists.
What is remarkable i1s that materialism
exists, often with equal intensity, among the
people who give lip-service to religion, or
among the people who °‘officially’ profess a
religion, a World Faith at that, but fail
miserably in the practical application in
their daily lives of the religious principles
their Masters or Prophets have taught them.
A bitter pill can be sugar-coated but i1s none
the less injurious, 1f i1t contains harmful
ingredients. These pseudo-religionists are
equally dangerous, if not more, to society.
They may be likened to a cat that professes
to be pious and observe the precept of
refraining from killing while living amongst
mice, and captures one, day by day in a most
treacherous way.

Materialists are obsessed with material
gains, and 1n their struggles for things dear
to them they have brought human civilization

to the brink of total destruction. Two
World Wars have come in our life-time, and
1t appears that the third is not far off.

In the Kalaha-vivada Sutta, Of Contentions,
(Sutta Nipata, Chapter 1V, II) *  the
Buddha teaches:

" From dear things rise contentions and
disputes,

Grief with laments and envy in their
trains

Pride and conceit with slander’s tongue
1In wake:

Contentions and disputes are envy-
linked,

And slander’s tongues are born amid
disputes.”

“Desire’s the source of dear things in the

world

And all the greed that in the world
prevails:

From that i1s hoping’s and fulfilment’s
source,

Which bring man to the common lot
beyond.”

“ “T1s pleasant,’ tis unpleasant !’ says the
world;

From trust in such there riseth up
desire:

Man sees in forms becoming and decay
And shapes his theories about the world.

Anger and falsehood and perplexity,

These things prevaill when those twin
states exist.

Let doubter in the path of kncwledge
train!

These things by the recluse are ta1ght—
he knows.”

This is exactly what is happening in the
world. Desireis the source of all the troubles
and sufferings. Get rid of it or, at least
suppress it. That is the way to peace and
bliss, here and hereafter.

This short but objective exposition of
Buddhism vis-a-vis materialism will testify
how necessary it is on the part of our religious

- ey eeke—— il S

[

Books of The Buddhists Vol. XV.

* E.M. Hare’s translation c;f Sutta Nipata, “ Woven Cadences of Early Buddhists ’—The Sacred



leaders and mentors—monks and laymen
alike—to know the basic features of the
modern creeds so that they can successfully
guide their followers and pupils along the

Right Path.

Materialism may be compared to a banyan
tree which gradually swallows up a pagoda:
creeping up stealthily at first, closing in and
gripping at later stages, and finally lording
over 1t, brings about its extinction.

With the inroads of materialism, both of
brands, the

Capitalist and Communist
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Prof. Lucknow University

This work is a very important thesis on Buddhism by an eminent

A notable contribution to the Abhidhamma Philosophy—Prof. S.
Mookerjee, M.A., PH.D., Director, Nalanda Pali Institute.
A very helpful contribution towards the understanding of Buddhism in

Dr. S. A. Burtt,
Cornell University, U.S.A.
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tfraditional and proper regard for the Buddhist
way of life has been declining, and if the youth
13 whose hands lies the future destiny of
their countrv or world are getting away
from it, they are not solely to blame. In
fact, their teachersand mentors, as also
their parents and teachers, must be prepared

to make an honest ciaim to a share, a lion’s
share perhaps, if they fail in their bounden
duty to train them in the path of knowledge,
that is, the Middle Path between the Annthila-
tion-belief and the Eternity-belief.
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BUDDHISM AND THE SCIENTIFIC REVOLUTION
By K.N. Jayatilleke, M.A. (Cantab.)

[t 1s an historical fact that the scientific
revolution which took its rise in the seven-
teenth century in the west was largely
responsible for upsetting the earlier religious
conception of the universe. Not only did
science controvert the specific dogmas of
Western religion, but it seemed to have
undermined the foundations as well as the

fundamental concepts implicit in the religious
outlook on things.

The new cosmology of Copernicus,
Galileo. and their successors altered the
geocentric picture of the universe although
it was pronounced to be ‘‘contrary to the
Holy Scriptures.” The new biology (the
theory of evolution) upset the doctrines of
the special creations and the fall of man.
And the new psychology seemed to show
that man’s mind like his physical body
worked on a pattern of causal law and that
however deep one plumbed into its depths
there was not discoverable init an unchanging
soul which governed its activities entirely.

But much more serious was the effect
of the scientific outlook on the general
religious attitude which involved a belief
in a Personal God, in purpose and in the
objectivity of moral values. Science made
its discoveries and progressed quite comfor-
tably on the assumption of universal causa-
tion without the necessity for teleological
explanations or divine intervention. It
dealt with an amoral universe indifferent
to the aspirations of men. As among men,
moral values like economic values were
subjective since they were dependent on the
needs and desires of men, and an ethical
humanism was the best that could be hopad
for. Even such an ethics need not be
universal for, as anthropologists discovered,
different societies seem to have followed
different moral codes which suited them and
ethical relativism was the scientific truth
about the nature of moral values.

Of course there are those who still cling to
the dogmas in the face of science or believe
in them in a non-literal sense. But the
position remains very much the same
although people are no longer optimistic

(after two world wars and in thz throzs of
a third) about thz ability of scienzz to usher
in a brave new world of p:ace ani plenty.
It has also bzen grantad that mczchanistic
explanations of thz wuniverse nzsed not
neczssarily rule out teledlogical ones.
Science too bhas given up thz crude
materialism of the eighteenth century and
scientists no longer attempt to explain the
universe in machine models, while some
scientists have dznied that strict determinism
holds 1n thz sphere of thz atom. But all
this 1s still a far cry from religion.

What place would Buddhism occupy in
such a context? Areits dognas and attitudes
no better or no worse than those of other
religions? Some Western writers on religion
seem to have assumed that this was so, but
if one recads through the Buddhist texts,
one bzgins to woander whzathear the scientific
revolution would have at all aff:cted religion

adversely if 1t had taken place in thz context
of Early Buddhism.

[ say this bzxcause I find that Early
Budihism em»hasises the importance of the
scientific outlook in dealing with the problems
of morality and recligion. Its specific
‘dogmas’ are said to bz capable of verifica-
tion. And its genzral account of the nature
of man and ths univarse is one that accords
with the findings of science rather than bzing
at variance with them.

To take this last point first, we find for
instance that the Early Buddhist conception
of the cosmos is in essence similar to the
madern conzeption of the universe. In the
Pili texts that have coms down to us we are
literally told that hundreds and thyusands of
suns and moons, earths, and higher worlds,
constitute thz minor world system, that a
hundred thousand timzs this 1s the middling
world system, and a hundred thousand uimes
thz middling world system is the major
world system. In modern terminology it
would seem as if a minor world system
(calanika-loka-dhatu) is a galaxy of which
we observe about a hundred million through
our bast telescopes. The Buddhist conception
of time is equally immense.
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There is, of course, no theory of biological
evolution as such mentioned in the Buddhist
texts, but man and society as well as worlds

bear any ill-will towards him, be upset or
perturbed at heart, for if you were to be so
1t will only cause you harm. If on the other

are pictured as changing and evolving in
accordance with causal laws.

Then in psychology we find Early Buddhism
recarding man as a psycho-physical
unit whose ‘psyche’ is not a changeless soul
but a dynamic continuum composed of a
conscious mind as well as an unconcious

hand anyone were to speak well of me, my
doctrine and my order, do not be overjoyed,
thrilled or elated at heart, for if so it will
only be an obstacle in your way of forming
a correct judgementas to whether the
qualities praised in us are real and actually
found 1n us”** A scientific outlook was

thus considered necessary not only for
discovering the truly moral and religious life
but even for the continual self-examination
which such a life demands.

in which 1s stored the risidua of emotionally
charged memories going back to childhood
as well as into past lives. Such a mind is
said to be impelled to act under the influence
of three tvpes of desires—the desire for sense-
gratification (kama-tanha), the desire for self-
preservation (bhava-tanhd) and the desire for
destruction (annihilation) (vibhava-tantha).
Except for the belief in rebirth, this concep-
tion of the mind sounds very modern, and
one cannot also fail to observe the parallel
between the threefold desire of Buddhism
and the Freudian conceptions of the eros,
libido, and thanatos.

The field of moral and religious phenomena
1s, again, not a realm of mystery but one in
which the law of cause and effect holds. The
principle of causal determination, namely,
that A is the cause of B if ‘“whenever
an event A occurs, an event B occurs, and
B does not occur unless A has occured” is
laid down by the Buddha in these very terms,
and he further states that “he speaks only
of causes and of things which arise from
causes’’. Thus all phenomena, including
moral and spiritual experience (with the
sole exception of Nibbana which is not a
conditioned phenomenon) are said to be
conditioned by causal laws. Such laws are
classified according to their sphere of
operation as physical laws (utuniyama), biolo-
gical law (bijaniyama), psychological laws
(cittaniyama), and moral and spiritual laws

I have brought out these similarities not
with the intention of showing that Buddhism
teaches modern science but that the scientific
revolution does not have the same adverse
effect on Buddhism as it had on another
religious tradition.

Now let us turn to the content of Buddhism
as a theory about the nature and destiny of

man. First of all it holds that the honest
and impartial search for truth even in matters
moral and religious i1s no bar to one’s
spiritual progress. On more than one
occasion the Buddha has admonished honest
seekers after the truth in the following words:
“You have raised a doubt in a situation in
which you ought to suspend your judgement.
Do not accept anything because it 1is
rumoured so, because it is the traditional
belief, because the majority hold to it,
because it 1s found in the scriptures, because
it is the product of metaphysical argument
and speculation, or after a superficial
investigation of facts, or because it conforms
with one’s inclinations, because it is
authoritative or because of the prestige
value of your teacher.”* Ciritical investiga-
tion and personal verification was to be the
guide to true morality and religion. “If
anyone were to speak ill of me, my doctrine
and my order”, says the Buddha, “do not

dhammaniyama).

Now there are three laws which are said
to govern thelife and destiny of the individual.
They are the law of continuity which makes
for the persistence of individuality (bhava),
the law of moral retribution (kamma)—where-
by morally good acts tend to result in
pleasant consequences for the i1ndividual
and morally evil acts 1n unpleasant
consequences, and finally, the law of causal
genesis ( paticcasamuppada) which 1s intended
to explain the above laws.

The law of continuity, popularly known
as rebirth, ensures the persistence of the
dynamic unconscious of the individual with
the death of the physical body. If this
unconscious 1s not attained to higher worlds
by the moral and spiritual development
of the individual, it 1s said generally to persist
in the spirit-sphere (peta-visaya) as a
discarnate spirit, and subsequently getsreborn

* Translation of (Kalama-sutta), The Light of the Dhamma, Vol. I, No. 3. P. 1.
** Dighanikaya, Silakkhandhavagga Pali, Brahmajala Sutta. P, |, 6th. Syn. Edition.
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as a human being. Critics of Buddhism
often suggest that this theory of rebirth is
dogmatically accepted or taken for granfed
in Buddhism, but a careful study of the texts.
would show that this 1s not the case.

Buddhism arose at a time when there was
intense speculation on ‘the problem of
survival. There were also several schools
of materialism all of which denied survival
altogether and there were the sceptics who
merely doubted the possibility of survival.
Even experiments such as the weighing of the
body immediately before and after death
were performed in order to discover any
evidence of survival. One of the materialist
theories menttoned and dismissed by the
Buddha was that consciousness was a by-
product of the material elements being mixed
up In certain proportions to form the
organic body “in the same way in which
the red colour is produced by suitable
mixtures of betel, arecanut and lime” (none
of which is red). Several such materialist
theories as well as a number of one-life-after-
death-theories, some of which held that the
soul was conscious after death, others that
1t was unconscious (but existing), and yet
others that it was super-conscious after death,
are examined and disposed of by the Buddha.
The theory of rebirth is offered as one capable
of being verified by developing the faculty
of seeing our former births, a potentiality
which i1ssaid to be within the reach of
all of us.

Rebirth 1s therefore not a dogma to be
accepted on faith but a hypothesis capable
of being scientifically verified. The available
evidence for rebirth today is roughly of two
sorts. There 1s the spontaneous evidence
of numerous people from both East and
West who have claimed to remember their
past lives, in some cases of which the
memories have been confirmed by further
investigation (e.g. The case of Shanti Devi,
INlustrated Weekly of India, December 15,
1935; The case of Nellie Horster, Milwaukee
Sentinel, September 25, 1892). There is also
the more reliable and more abundant evidence
of psychiatrists and psychologists who have
discovered that under hypnotic trance the
subjects’ memories can be traced back not
only to childhood but to prior eartb lives
as well, in some cases of which the facts have
been verified (e.g. A.de Rochas, Les Vies
Successives, Bibliotheque Charcomac, Paris;
Ralph Shirley, The Ploblem of Rebirth,

Rider & Co., London; Professor Theodore
Flournoy, Des Inde a la plantee Mars;
Professor Charles E.Cory, “A Divided Self:”

Article in journal of Abnormal Psychology
Vol.X1V, 1919).

The law of moral retribution or kamma as

taught in Buddhism has also been criticised

on the grounds that 1t amounts to fatalism.
This againis due toignorance of the Buddhist
teaching. Causation in Buddhism is care-
fully distinguished by the Buddha on the one
hand from Strict Determinism, and on the
other from Indeterminism, The Buddha
argues that i1f everything was determined,
then there would be no free will and no
moral or spiritual life would be possible and
we would be slaves of the past: and if on the
other hand everything was indetermined
(adhicca-samuppanna) or fortuitous, then
again the moral and spiritual life would not
be possible, for the cultivation of moral and
spiritual values would not resultin moral
and spiritual growth. It is because the
world is so constituted that everything
1s not strictly determined or completely
indetermined that the religious life is possible
and desirable, according to the Buddha,

In order to explain rebirth and kamma,
some of the Upanishadic thinkers who
accepted these doctrines had recourse to the
concept of atman or a changeless soul. The
individual continued to be the same because
he had a permanent soul which was the
agent of all the actions of the individual as
well as the experiencer of their fruits. The
Buddha was quick to see that such
metaphysical entities explained nothing and
that it was meaningless to assert or deny
an unverifiable entity. He therefore rejected
the concept of soul while maintaining the
doctrine of the observable continuity of the
individuality, and explained the above two
laws of continuity and moral retribution in
terms of all the verifiable phenomenal
factors which determine the continued
genesis and growth of the individual. This
is too elaborate to be set out in detail, In
brief, it describes how the individual is
conditioned by his psychological past (going
back to past lives which set the general tone
of his character) and the genetical constitu-
tion of his body derived from his parents,
and continues to act in and react with his
environment accumulating the experiences
of this life in his evolving consciousness
(samvattanika-vififidna) which continues after



the death of the body if the threefold desire
in 1t be still active.

Personal and direct knowledge of the
operation of these three laws constitutes the
‘threefold knowledge’ (tissovijja) which the
Buddha and his disciples claimed to have.
The awareness of the fact that and the way in
which one is being conditioned is said to
result in one ceasing to be conditioned, a
state which corresponds to the attainment
of the unconditioned and supreme felicity of
Nibbana. This is salvation in Buddhism
which is literally salvation from the bondage
of finite conditioned existence.

Strictly, Nibbana 1s said to be beyond
description or conception, the reason given
being that i1t is a state so radically different
from the type of existent things which we
can concelve of that no meaningful descrip-
tion or definition of it can be given in
conceptual terms. Itis said that to say that
one ‘exists’ in Nibbanais wrong, for existence
is a concept that applies to phenomenal
things and has reference to space and time,
for Nibbana is ““timeless, in that one cannot
speak of it as being in the past, present or
future,” is not located 1n space and is not
causally conditioned unlike all phenomenal
things: but it is said to be equally wrong to
say that one ‘““does not exist” in Nibbdna
since this implies a state of oblivion and
annihilation. Nevertheless both positive
as well as negative descriptions are given
though they are not to be taken as exact
definitions, as Nibbana 1s “‘beyond the scope
of logic.”

Negativaly it is the absence of all
unhappiness, and all phenomenal existence
is said to be infected with unhappiness; we
are unhappy either because we experinence
mental or physical pain and have forebodings
for the future, or because the pleasant
experiences that we have are insecure and
never lasting. This is to take a realistic
view of life even in the face of the fact that
as the Buddha says ‘“human beings enjoy on
the whole more pleasant experiences than
unpleasant ones,” and therefore 1t would not
be correct to call it pessimism since 1t has
nothing to do with wishful thinking.
Positively Nibbana is described as a state of
“supreme felicity” (paramanri sukhan).

The way of salvation is described as an
eightfold path in which the first step is that
of right understanding and living 1n accor-
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dance with the true philosophy of life, and
as a result having right thoughts, right
splech, right actions, right mode of living,
right effort and right mindfulness, culmina-
ting in the growth of religious joy and the
spiritual and intuitive awareness of right con-
centration. The full fruit of right contempla-
tion, however, can be repeated by those giving
up the active social life for the contemplative
life. This meditative life is characterised by
the stages of personal mystical consciousness
(ripa-jhana) and impersonal mystical con-
sciousness (aridpa-jhana) culminating in the
attainment of Nibbana. With the growth of
his mind and spirit there are said to emerge
certain faculties latent in him such as
telepathy and clairvoyance and the ability
to see his past lives. These cognitive
faculties, as explained earlier, make it
possible for the individual to realise to condi-
tioned state in which he is, and thereby to
attain the Unconditioned. Considering the
requirements of the path, the Way to Nibbgna
is therefore described as the culmination of
a person’s moral development (silg),
intuitional or spiritual deveIOpment(samddhi)
as well as his intellectual or cognitive
development (pafifid). The Buddha was once
asked ‘‘whether he hoped to save one-third
of the world, one half of the world or the
whole world by offering this way of Salva-
tion,” to which he replied that he does not
claim to save one-third of humanity, but
that just as a skilful door-keeper guarding
the only entrance to the palace knows that
all those who seek the haven of this palace
must enter by this door, even so all those in
the past who were saved, who in the present
are being saved and who 1n the future will be
saved, have entered, are entering and all will
enter by this door.

Such is the Teaching of Early Buddhism
which is offered as a self-consistent scientific

hypothesis touching the matters of religion
and morality which each person can verify
for himself. In fact, not being based on

revelation, the fact that it has been verified
by him and hundreds of his disciples and is
capable of being verified by every earnest

seeker is put forward as the criterion of its
truth by the Buddha. The empirical and
pragmatic test of science is for the Buddha
the test of true religion. The faith that he
requires is the trust that is required to put
to the test a certain philosophy of life by
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devoting one’s entire being to living 1t every
moment of one’slife. Andits worthisto be
realised by its fruits thereof, by each person

for himself. Like the scientists working in
other fields, the Buddhas or the Perfect

Ones have merelv discovered these truths
which are there for all timeand have preached

them for the good of the world. Each one
has to seek and work out his own salvation;

no one can save another and the Perfect
Ones do merely point the way. *

[t would be seen that such a religion is in
accord with the temper and the findings of
science so that Buddhism is not likely to be
at variance with sctence so long as scientists
confine themselves to their methodology
and their respective fields without making
a dogma of materialism.

* Dhammapada Commentary, 20 Maggavagga, 1.

Syn. Edition.

Pancasatabhikkhuvatthu, Verse 276 Pg. 253, Sixth

the builder of this house.

O house-builder, you are seen ;
your rafters are broken; your
dissolution ;

““ Many a birth have I traversed in this round of lives and deaths, vainly seeking
Sorrowful 1s repeated birth.

nzver again sinall you build
ridge-pole
[ have attained the end of craving.”

All
to

the house.
1s shattered. My mind is gone

Dhammapada, verses 153 & 154.
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THE WAY TO

NIBBANA

Lecture by the Venerable Aggamahapandita U Thittila to the High Court Buddhist
Association, Rangoon.

Part One

The title of our talk this afternoon is ‘ The
Way to Nibbana—the way to the highest
happiness.’

L

To sum up all the teachings of the Buddha,
we have a stanza:—

To refrain from all evil

To do what 1s good,

To purify the mind.........

This is the teaching of all Buddhas.

—Dhammapada 183.*

It is a very short stanza; yet it covers all
the teachings of the Buddha. It embodies
three stages on the Highway to Highest
Happiness—Nibbana. 1 think most of you
know that stanza in Pali and therefore I need
not repeat it. There are three stages of
developing ourselves towards this Highest
Happiness. The order of development of
ourselves in accordance with the Noble
Eightfold Path ( Aftha Magganga-Majjhima
Patipada ) is classified into three groups,
namely, Sila (Morality), Samadhi (Con-
centration) and Pasisia (Wisdom). The first
two steps of the Noble Eightfold Path, Right
Understanding,i.e., understanding of the
nature of self, and the nature of the Universe,
and Right Thought are grouped under
Pariria, Wisdom; the next three, Right Speech,
Right Action and Right Livelihood are
grouped under Sila, Morality. Right Effort
Right Mindfulness and Right Concentration
are grouped under Samadhi (Concentration).

You may ask, as it has frequently been
asked—Why three stages—why not one
stage only as a basis? The reason is we
have three stages of defilements—Kilesas,
(impurities) such as Lobha, Dosa and Moha,
etc. Each of the 10 Kilesas (defilements) has
three stages. For instance, greed or anger
has three stages. The first stage, the root,
is called in Pali as Anusaya. At this stage
the defilements such as craving, anger, etc.
are lying latent in each of us. They do not

P. 153, 6th Syn. Edition,

become manifest up to the level of thoughts,
feelings and emotions, yet they lie latent in
each of us. We can prove it. The fact that
we can be made excited and angry shows that
we have certaintendencies like anger, hatred—
though for ordinary purposes we may be
called ‘good’ people. We are good only when
other people are good; otherwise we can be
made angry and emotional. This proves
that we have certain tendencies.

If one’s actions are according to the law of
Morality, then that is Right Action. When
your action not only 1s harmless but also
helpful—of great service to you as well as to
others then you can say your action is right.
There are many things which we think to be

good but they are only good to us, good only
from our own standpoint. -

In order to do right your mind must be
free from selfishness, ill-will, hatred, jealousy,
etc. When your mind 1s pure you can see
and know things as they really are. Take
for instance, the case of a pot which is filled
with water. It is filled in three stages—the
bottom, the middle and the topmost parts.
Anusaya is the first or the root stage where
the evil tendencies are lying latent. The fact
that you can provoke a person into anger
clearly shows that there 1s anger or the root
of anger lying latent within him. This first

stage is very quiet—so quiet that we seem to
be sacrosant.

Even at the second stage—Pariyutthana,
we are still in the realm of thoughts, feelings.
The English saying ‘Silence is Golden’ is not
always right. We may say that mere silence
is sometimes far more dangerous than a big
noise.

Then in the final stage they become fierce,
dreadful, uncontrollable both in words as
well as in actions. (Vitikkama). That is
the top part of our defilements. So Anusaya,
Pariyutthana and Vitikkama—these are the
three stages of defilements.

* Izhuddaka_nikdya Dhammapadatthakathd, 14 Buddhavagga, 4-Anandatherapaiiha vatthu; Verse 183,
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Buddhism teaches a method of how to
control, how to overcome these evil ten-
dencies lying latent in us. To exercise this_
control we need three stages of training
towards development—Sila, Samadhi, and
Parifia—Morality, Concentration, Insight.

First comes Sila, Morality, the observance
of precepts. Only the observance of precepts
would enable one to overcome the last stage—
the outward, visible stage of defilements and
not the other two stages. It is like cutting
a tree by the branches at the top. Morality
can only control your words and actions,
not your mind. It can only make us good
ladies and gentlemen in the worldly wise
sense and not make us righteous people.
Therefore, don’t you say sometimes when
you are in the process of observing the Eight
Precepts *“ When I am out of this observance,
you will know what I am™. It is necessary
for us to have three stages and the first
is Morality to dispel the outward or visible
stage of defilements that is in us.

But as there remain two stages undispelled
by morality, the defilements, that we have
got rid of, will grow up again and that very
soon. Therefore, we need the second stage
of training—Samadhi (Concentration or me-
ditation) in order to enable us to dispel the
second stage of defilementsleft undispelled
by the practice of Sila—Morality.
Concentration is mind-control and mental
culture. Itislike cutting a tree by the trunk
but as there remains the first or root stage
undispelled the defilements will rise up
again. But Concentration can clear away
the defilements for a considerable time so
that they will not rise again so soon.
Clearing away of defilements by Morality—
Sila is called Tadanga Pahana m Pali
(temporary suppression of defilements). Just
like the temporary cutting away of the
topmost branches of a tree. Putting away
of defilements by means of Samadhi (concen-
tration) is called Vikkhambhana Pahana.
Concentration represents a more powerful
and a higher mental culture. So it is far
more effective than Sila.

Coming to the third stage of development,
Paniria (Wisdom):-

By means of developing one’s insight,
Wisdom, one is able to dispel the first
stage—the Anusaya stage. It islike cutting a
tree by the root so that it will never grow
again. If defilements are cut by means of
Wisdom such defilements will never rise
again. This is called Samuccheda Pahana.

As these three stages are interdependent
and interrelated, Sila, Samadhi and Pajifia
should be practised at the same time and
not separately. Only to put them in
order in the Dhamma we put down three
stages separately but in practice we must
practise them simultaneously. While trying
to practise Concentration it is easier for
you to live rightly and understand things
rightly. In the same way, practice of right
understanding or insight enables one to
live rightly and concentrate rightly. This

applies not only during periods of meditation
but in one’s daily life as well.

We should be rational beings. We should
react to surroundings, circumstances and
events of daily life reasonably and not
instinctively or emotionally.

What we need in this world is to be
rational—to try to exercise our reasoning
powers but 1t 1s rather bad for the world
that 1n most cases human beings
judge according to their emotions or instincts.

“The standard of mental development
1s very low because the method of public
education 1s wrong, the method of upbringing
of the children is also wrong. 1 can prove
how wrong i1t 1s. Even the nursery rhymes
taught to the infants portrayed stories full
of cruelty and killings without an atom of
Love in them. Again, a group of moralists
in the West went round the educational
institutions in order to test the psychology
of the children studying there. A child
was asked to make a sentence comprising
the words ‘Mother’, ‘Baby’ and a ‘Cat’. The
child answered, ‘The cat scratches the baby
and the baby cries. Mummy gets angry
and beats the cat’. The same question
was asked in every school in the whole
province and there was only one child who
gave the following answer and was given
a prize as 1t contained somz love and affection
that should exist between the different bzings
on earth. ‘“The cat plays with the baby.
Mummy is so pleased with the cat that she
gives some milk to the cat to drink ™.

I myself witnessed a woman who bought
a cane from a seller and gave 1t to her little
boy to play. The boy instead bzat her with
it. Many parents do not train their children
to be good, tame and docile, but encourage
them to be cruel, quarrelsome and aggressive
by giving them toy revolvers, toy swords
and air rifles. So the method of training
the children in the present, scientific world



i1s very wrong. In cinemas the most pictures

shown are all wrong—they encourage
shooting and the telling of lies.
What then is the Buddha’s method?

First, Morality. These rules of Morality
are firstly explained in the Paiica-sila: Not,
to kill, not to steal, not to have sexual
misconduct, not to tell lies and not to take
any intoxicating liquors and drugs. In
Burma most people think that 1t 1s all
well if you observe these five precepts
only negatively. To merely abstain® from
killing 1is not good enough; so we
should emphasize the positive aspect of
the principle of non-killing—to have
compassion on all beings including animals.

In the Discourse on Metta we said Adosa
to be negative aspect of 1t, but having Adosa
1s not all. In the practice of Mettd you
have pity, compassion and loving-kindness
towards all beings in the whole universe.
So also 1n the case of practising the Five
Precepts. Non-killing 1s understood by
many as not taking life, but this term ‘not to
kill’ 1s broad enough to include all the kind
and loving acts.

The second precept—taking what 1s not
given to you freely. The standard of mental
development in the present world—even
of adults—seems to be much lower than
an intellingent child of 12. It seems that the
modern man, because of his physical body,
cannot be styled as an animal, but by actions
many people nowadays behave worse
than animals. The positive aspect of this
second precept of Parsica-sila 1s not only to
refrain from stealing but to offer material
help. Then we do not need to have a big
police force or courts to try criminal cases or
a Bureau of Special Investigation.

Then comes °sexual misconduct.’

Then the next precept ‘Musavada’—to
abstain from telling lies 1s very difficult
to observe . Not to tell lies 1s the negative
aspect. The positive aspect 1s not only to
tell the truth but to use such words as are
soothing kindly and conforting to the people
who hear them. As for telling lies, if the
majority of our race do not tell lies, even
these law courts might not be necessary.

As for the last of the five precepts—not
to take intoxicating liquors and drugs—
this has almost become an everyday habit
taken at every mea! in the civilized society.

19

Really no drinking of any liquor 1s necessary
to keep one healthy mentally, morally and
$piritually. Once in England my audience
argued that since I have not taken any liquor
in my life, since I am complete teetotaller,
I cannot know the benefits derived from
drinking. Drinking makes you lose control
of your mind at least temporarily and those
who drink to excess can be said to become
quite mad. Taking liquor is against the law
of nature and also the precept laid down by
the  Buddha. Drink causes distraction.
dulness of mind. When done to excess you
can become a stark lunatic. According to
Buddhism, drink is the cause of all misery,
all troubles. By taking drinks you become
emotional and it is easy for any drunkard to
tell ltes or to commit murder, etc.

To conclude, I would like to ask the
audience and the Sayadaws as well as the
Updasakas and Upasikdas to emphasize the
positive aspects of these five precepts, the
Paiica-sila. 1 would like to mention also
that the Buddha’s way of life 1s a system of
cultivating oursclves—our higher conscious-
ness. It 1s a way of a good, righteous and
happy life. The Buddha says that when a
good act 1s performed for several times there
1s a definite tendency to repeat this act. So
in time it becomes a habit. Men are
creatures of habit. By habit they become
slaves of drink, slaves of gambling, slaves
of lust and scores of other vices. Also I
would like to quote a Japanese proverb
“Man takes drink first, then the drink takes
a drink and finally drink takes the man.”

Any physical action, if repeated for some-
time becomes a habit. In the same way, any
thought which is allowed to rise up again and
again gives rise to a definite tendency to
reproduce that type of thought and therefore
becomes a habit. The Buddha’s method is
to use the reproductive power of the mind as
well as the body for the development of
ourselves. By cultivating good habits of
mind and body we develop ourselves fully.
It 1s called Pgrami in Pali, meaning fulfilment.
In other words, to make counter habits
whenever you have a tendency to be angry
and then you can develop mental states of
loving-kindness and compassion so that these
mental states will be repeated again and again.
And in the end they will become habits so
much so that you will never entertain
thoughts of hatred, anger, jealousy and the
like. These evil tendencies will disappear
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before the tendencies of loving-kindness, even
as the darkness of the night fades away
before the dawn of the rising sun. This
1s the mcthod given by the Buddha. Itis a

practical system of changing and developing
our inner selves.

Part Two

It 1s a continuation of our discussion on
the three stages of mental development.
They are: Sila (conduct), Samadhi (con-
centration) and Paiisia (wisdom). We dealt
with the first stage at the last lecture. This
time I am going to deal briefly with
concentration (Samadhi) which 1s meditation
and also wisdom. These are rather serious,
because when we come to practise concentra-
tion, we usually find that 1t 1s a dull process.
Meditation 1s not to be talked about, but
to do, to practise. You are not willing to
do things normally. To talk about things
1s very easy. To organize things is very
easy. Some people think it needs a genius

to organize; but to do 1s far more difficult
than even to organize.

This afternoon I am going to read from
the book that I have written on the subject

of concentration and how to go about
meditation.

CONCENTRATION (SAMADHI)

The spiritual man, having been equipped
with Morality and mastery of the senses, is
inclined to develop higher and more lasting
happiness (i.e. than worldly happiness) by
concentration (samadhi) control and culture

of the mind, the second stage on the path to
Nibbana.

Concentration i1s mental culture without
which we cannot attain Wisdom. By con-
centration we can acquire happiness—a
happiness which is much higher than ordinary
worldly happiness. Worldly happiness 1s
dependent. It needs the support and co-
operation .of a partner. Higher mental
happiness does not require any external help
or any partner. ‘“This happiness can be
attained through Jhgnas.” Jhana (Skr.
dhyna) 1s derived from the root Jhe, to think
closely of an object or to burn adverse things,
nivarana, hindrances to spiritual progress.
Jhana has been translated as trance, absorp-
tion or ecstacy, but it is a special ultra-
mundane experience.

In Burma we do not talk about Jhgna.
We talk very much about Vipassana.
Samatha (meditation; calm) for Jhana is
not thought much of in Burma because the
Burmans think that it is not the highest but
only the second stage to Nibbana. That is
one reason. Another reason is that those
who are interested in Vipassana meditation
think that it is a short cut to Nibbdna. In
some cases, it i1s thought that it is a matter
of days or a few weeks’ practice that one can
attain Nibbana. They like to go to Nibbina
straightaway without waiting for a long
time. They have three days’ courses, seven
days’ courses for it. To attain Jhgna you
have to prove it by performing a miracle—
walk on water, sit on water, raise the dead.
But to attain Nibbana in the stage of Sota-
panna needs no proof. That is still another
reason why people are interested in Vipassand.

The Buddha himself was highly qualified in
the Jhanas. 1 would like to talk something
about these Jhanas. Some people suggest
that 1f we are going to spread Buddhism
eflectively throughout the world, we must do
something different from what we have
done now. By Jhana you are able to fly
up 1n the sky. You can appear and disap-
pear 1n the air. So, some people say that
Buddhism can be spread far quicker than
otherwise if we can prove Buddhism through
the Jhanas. Any way, these Jhanas are
a part of the Buddha’s teaching. Jhana
means to think, to concentrate on the object
to overcome Hindrances. Jhagna also means
to burn the adverse things, nivarana,
Hindrances to spiritual progress. From this
same derivative we have * Jhar-pa-na’ in
the case of death, decay (funeral). Jhana has
been translated as trance, absorption or
ecstacy, butitis a kind of spiritual experience,
ultra-mundane experience.

The spiritual man selects one of the forty
objects enumerated in the Visuddhi-magga.
The object which he selects should appeal
most to his temperament, such as emotion,
anger and so on. Those forty objects are
divided into six groups, according to the
types of temperament of the people. So if
you are going to practise concentration,
meditation, for the attainment of Jhgna you
will have to choose one of the objects suitable
for your temperament.

The method is fully explained in the
Visuddhi-magga. This object 1s called
Parikammanimitta, preliminary object. He



concentrates on this object for some time,
maybe some days, weeks, months, some
years, until he 1s able to visualise the object
without any difficulty. When he 1s able to
visualise the object without looking at it, he
1s to continue concentration on this visualised
object, Uggahanimitta, until he develops it
into conceptualised object, Patibhaganimitta.
At this stage the experienced spiritual man
is said to be in possession of proximate
concentration, Upacara-samadhi, and to
overcome temporarily the five Hindrances
(nivarana), namely, sensual desire, hatred,
sloth and torpor, restlessness and worry,
and doubts.

To 1llustrate what we have said. If you
are going to take our Pathavi-kasina (device
of earth) as your object, you get hold of a
circle made of clay which 1s called Kasina.
In English it 1s translated as a hypnotic
circle which 1s not very correct. So you get
a circle of clay about one span and four
fingers. You can maké it as smooth as
possible and paint 1t with the colour of the
dawn. This circle is placed before you about
two and a half cubits away. Some people
do this practice even 1n the West at present.
In India it was done long ago and therefore
it 1s very common. The people in the West
try to practise 1t just to see if it works. By
this practice some have acquired a very
strong power of concentration. So you
prepare that circle, place it in front of you at
a convenient distance so that you can look
at 1t at your ease. While looking at it you
must keep your head, neck, and back erect.
The purpose 1s to keep your mind with the
circle. Ordinarily, without concentration
you do not know where your mind is. Any
way you try to concentrate on it, on this
physical object, Parikammanimitta.  As
explained in the book, it may take day after
day, month after month, vear after year, until
you are able to visualise it without the
physical object.

The Buddha advised us not to take any-
thing too seriously. You must not strain
your mental faculty. You must consider
yourself as if your are at play, enjoying it
with a cheerful mind just as some young
people enjoy witnessing a cinema show.
At the same time the Buddha advised us not
to keep our minds in a very light spirit.  You
do it for the sake of helping other pelple to
add your happiness to the happiness of others.
Taken in this spirit, even the sweeping of the
floor can become interesting. So also in

21

meditation you must think of it as if you
are at play so that it becomes interesting,
beeause 1t 1s a good thing to do, a necessary
thing to do. Unless we clear our minds like
this we can never practise the first stages of
the Dhamma, leave alone attaining Nibbana,
the highest goal in Buddhism.

So you concentrate on this physical
object until you can visualise 1t without the
object. This visualisation 1n Pal 1s called
Uggahanimitta. 1t i1s the exact replica of
the object seen. When you come to this
stage you do not require the physical object.
Then coniinue your concentration on the
vicualised object. The difference between
the first object and the second object is the
first being physical and the other mental.
But 1t 1s exactly the same. You carry on
concentrating until this object becomes
bright, shining like a star. The difference
between the second and the third stages
1s that 1n the second you see the object with
certain defects, but in the third stage there
1s no defect whatsoever. It is like a shining
star. 1tis called Paribhaganimitta, concep-
tualised object. At thisstage the experienced
spirttual man 1s said to be in possession of
proximate concentration, Upacara-samadhi,
and to overcome temporarily the five
Hindrances (nivarana), namely, sensual
desires, hatred, sloth and torpor, restlessness
and worry, and doubts.

His concentration gradually becomes so
enhanced that he is about to attain jhana.
At this stage he 1s said to be In possession
of Appanad Samadhi. He eventually attains
the five stages of jhana step by step, and
it is when he reaches the fifth stage of jhana
that he can easily develop the five

supernormal powers (Abhiiiia— Celestial Eye
(Dibbacakkhu), Celestial Ear (Dibbasota),

reminiscence _ of past  births  (Pubbe-
nivasanussati-Nana), reading thoughts of
others (Paracitta-vijanana) and various

psychic powers (lddhividha;., By these
powers you can see things which the naked
eye 1s not capable of seeing—no matter how
far the objects are. There1s no barrier which
can prevent you from seeing them. You
can see through mountains. You can see
long long distances without any obstructions
in between. Even today there are Yogis in
India who possess these supernormal powers.
This Jhagna practice 1s not necessarily confined
to Buddhism. Hindus also practise it.
In Buddhism the practice of the Jhana 1s a
great help toward the attainment of Nibbana.
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Those who have reached such high level of
experience as jhanas have their minds highly
refined and it is easier for them to atfain
the lokuttara stages of development, yet
they are not entirely free from all evil
tendencies—the reason !s that concentration,
as has been stated above, can overcome
only the second stage of defilement
temporarily. As there remains the first
stage untouched, undispelled, the passions
which have been inhibited by concentration
would arise again.

The five supernormal powers (Abhififid)
are sometimes called occult or hidden or
secret power in English. In Buddhism
they cannot be called occult powers because
these powers are for every one to possess,
if they practise hard enough.

Morality makes a man gentle in his words
and deeds, concentration controls the mind,
makes him calm, serene and steady. Wisdom
or Insight (Pafifid), the third and final
stage, enables him to overcome all the
defilements completely. As a tree which
is destroyed by the root will never grow,
even so the defilements which are annihilated
by Wisdom (Parinia) will never rise again.

The spiritual man who has reached the
third stage to the path to Nibbana tries to
understand the real nature of his self and
that of the things of the world in general.
With his highly purified mind he begins to
realise that there 1s no ego-principle or
persistent identity of a *““self” in either
internal or external phenomena. He
perceives that both mind and matter which
constitute his personality are in a state
of constant flux, and that all conditioned
things are impermanent (Anicca) ,subject to
suffering (Dukkha), and void of self-existence
(Anatta). To him then comesthe knowledge
that every form of worldly pleasure 1is only
a prelude to pain, and that everything that
is in a state of flux cannot be the source
of real, permanent happiness.

The aspirant then concentrates on the
three characteristcs of existence, namely,
transiency (Anicca), suffering (Dukkha,) and
void of ego or self-existence (Anatta).
Having neither attachment nor aversion
for any worldly things, he intensely keeps
on developing insight into both internal
and external phenomena until he eliminates

three Fetters, namely, Self-illusion (Sakkdaya-
ditthi), Doubts (Vicikicchd,) and Clinging
to vain rites and rituals (Silabbata paramasa.)
It 1s only when he destroys completely these
three fetters that he realises Nibbdna, his
uitimate goal for the first time in his
existence. At this stage he is called a
Sotapanna, one who has entered the stream,
the Path that leads to Nibbgna. The Buddha
has described this stage as follows:—

More than any earthly power,
More than all the. joys of heaven;
More than rule over all the world,
Is the entrance to the Stream. *

Symbolically one who has reached the
first Aryan stage is said to have entered
the stream because just as the water of a
river never comes backwards towards its
source, but flows steadily and inevitably
towards the ocean, so, rapidly and with
certainty, the aspirant will attain his final
enlightenment. As. he, however, has not
eradicated the remaining seven fetters, he
may be rebprn seven times at the most.

When the aspirant develops deeper insight
and weakens two more fetters, namely,
Sensual Craving (Kamaraga) and Ill-will
(Patigha,) he becomes a Sakadagami, Once-
Returner). He 1s so called because he is
reborn in the world of desires (Kamaloka)
only once if he does not obtain final release
in this present life.

The third stage is that of Andgami, Non-

returner, who completely discards the above
two fetters.

He will not be reborn in this
world or any of the realms of sense-pleasure,
but he, if he does not attain his final enligh-

tenment in this life, will be at death reborn
in one of the higher, suitable planes, and

from thence pass into Nibbana.

The fourth stageis that of Arahat, perfected
saint, who completely annihilates the
remaining five fetters, namely, Craving for
existence in the world of form (Rapa-raga),
Craving for existence in the immaterial
world (A4riapa-raga), Pride and Conceit
Mana),Restlessness (Uddhacca)and Ignorance
(Avijja). He then realises that rebirth 1s
exhausted, the Holy life is fulfilled and
what was to be done has been done. This
is the highest, holiest peace.  The Arahat
stands on heights more than celestial realising
the unutterable bilss of Nibbana.

* Dl-lqam-mapada, Verse I78.



MANGALA

( FROM SUPERSTITION TO KNOWLEDGE )
By U Sein Nyo Tun, Late of the Indian Civil Service.

“ Mangalg” in Pali means ‘ auspicious,
prosperous, luckly, festive.” * Mangalam >
means ‘“‘good omen, auspices, festivity.”
“Mangalam karoti’’ means to perform' an
auspicious ceremony such as sprinking with
grains of rice, etc., or to get married.”
“Mangalam vadati” means ‘‘to bestow
blessings.”” “ Nama karana margald >> means
“the ceremony of giving a name.” “ Ahara
paribhoga mangald” means ° the ceremony
of taking solid food.” * Kanna vijjhana
mangala > means ‘“‘the ceremony of piercing
the ears.” (See Pali Text Society’s Pali-
English Dictionary by Rhys Davids and
Stede). :

In Burma, the word ‘ marngala™ 1s so
commonly and widely used that it has become
a Burmese word. To Burmans, it needs
neither explanation nor translation, and
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wherever it is used it conveys the meaning of

““ luck, auspice, ceremonial ,” as in its Pali
usage.

All these meanings give the positive aspect,
that is, the aspect of inducing or creating
luck, prosperity, fulfilment of wishes, etc.
There is however, a negative aspect to them,
that is, the aspect of the prevention of or the
protection from dangers, ill-luck, and
misfortunes. In none of the meanings given
above is this aspect mentioned, but never-
theless it is present in all of them. Thus, in
the performance of a marrige ceremony, for
example, there is not only the cherished hope
that the marriage would be successful and
prospersous, but also the hope that the
couple would not be separated through the
vicissitudes of life, or through the untimely
death of one of the partners, or through the
machinations of persons of ill-will or
authority, or through other misfortunes.

There is in men the world over an ingrained
desire to avoid evils and misfortunes on the
one hand, and to acquire happiness and
prosperity on the other. The two are
inseparable, but of them the former appears
to be more deep seated, for there seems to
be less evidence among mankind of a ““desire
for the moon” than a desire to avoid sudden

misfortunes and death. This characteristic
i1s more pronounced in primitive communities
than 1n modern human groups, because
primitive men are less equipped to counter
the many natural enemies and dangers that
surround them than are modern men.
The necessity to avoid an imminent misfor-
tune, or to dispel one that is already in the
course of visitation is pressing, and by
comparison 1s more urgent than the necessity
to 1ncrease happiness and prosperity.

Thus have men turned to all manners of
“ protection ”” and ‘“ refuges,” to trees and
mountains, to taboos and totems, to kismets
and amulets, to signs and omens, to
ceremontals and rituals, and to astrology
and occult practices. They have turned to
these *‘refuges” because they did not under-
stand the elemental forces (ofttimes also man-
made forces) that surrounded them, and the
intensity of the anxiety that they felt led
them to turn for succour to all species of
accidental and coincidental agencies that
appeared to aid them in the appeasement of
their troubled minds. Fear, in human
nature, has never been a factor contributing
towards logical reason, and in this instance
has led to what are known today as
superstitious practices.

With the development of knowledge,
and the consequent increase in understanding
by men of the forces of nature to which they
are willy nilly subject, together with an
increased ability to control those forces
towards the creation of better security of
life as also of better amenities, the dependence
on these superstitious beliefs and practices
has waned.

But in spite of the phenomenal strides that
modern knowledge has made especially
within the last half century, these supersti-
tions beliefs have rot been entirely eradicated
from the mental structure of modern men,
and this is true of them even 1n such
recognised highly developed and advanced
countries as Great Britain and the United
States. '
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Thus do we still hear of thirteen being an
unlucky number, of Friday the thirteenth
being especially unlucky for sailors gnd
airmen, of the misfortunes attendant on
walking under a ladder, or of spilling salt at
table, or of breaking a mirror. We have
further evidences in the popularity of gypsies
as soothsayers, in fortune-telling booths
still appearing as regular andpopular features
at fairs and amusement parks, and in fortune-
telling, crystal gazing, and palmistry adver-
tisements in the more popular magazines.
We have evidences too 1n the common
practice of keeping mascots by sailors on
board ships, and by soldiers in regiments.

An enumeration of these vestiges of
superstition among modern educated com-
munities is bound to be considerable.
Superstition is not dead even in the most
highly developed of human communities
of the present day, and this is inspite
of the ridicule showered on it by informed
public ~ opinion, and 1n  spite of
legislative measures against fortune-telling
and the other allied practices.

It is possible that these remnants of
superstition (if remnants they be) are the
continuation of racial habits, for habits once
formed either in individuals or in human
groups are not easily and quickly eradicated.
It is also possible that they are a recrudescence
induced by man-made forms of insecurity
such as wide-spread unemployment, economic
dislocations, world wars, and those modern
forms of organized and regimental tyranny
known as fascism, Totalitarianism, Dictator-
ship, and Communism, not excluding many
other similar but nondescript variations and
gradations. Against these  elephantine
bogeys the individual feels helpless. But
then, it cannot be ignored that modern
knowledge, despite its unprecedented
advancement, 1s incomplete and does not
provide an answer to many of the innumer-
able questions that arise in an individual.
There are still large and important gaps in
modern knowledge which remain unexplored,
and in regard to which little serious and
systematic attempt is as yet being made to
explore them. Such are fields, for example,
of the reaches of the mind beyond the
phenomenal place, of direct non-phenomenal
relations between mind and mind, and of the
direct influence of the mind over physical
and material phenomena.

For men to be able to provide answers to
all the questions that confront individuals,

they need to seek knowledge beyond the
phenomenal World. But modern science,
on which 1s based modern knowledge, is
pPredominantly materialistic in its outlook
and severely limited in its methods. Its
achievements exite the wonder and admira-
tion of the world, but so does the simple
lantern slide in a simple community, and the
quality of the spectacular is no reliable guide
by which to judge its ability to solve all the
problems that confront men as indi-
viduals. Scientific circles themselves are
beginning to realise the limitations of
science, and are admitting that science
neither has the ability nor intends to probe
into the ultimate reality of things, meaning
thereby that other means would have to be
found to supplement existing knowledge
and close the gaps that it has left unfilled.
What remains is for the non-scientific world
at large—that1s, for those men and women
not immediately and intimately engag:d in
scientific research—to realise this fact.
Science needs to be supplemented by further
knowlede of a non-scientific nature, and
the vacuum left by science with regard to the
ends and aims of life needs to be filled by
this further knowledge, and in this an
important aspect comprises the need for
correcting and controlling the mental reac-
tions that science and 1ts achievements have
produced 1n men of the present day.

But if sctence has not succeeded in dispell-
ing the unreasoning fears of men created by
an ignorance of th: conditions of life under
which they live, the complete method of how
to banish the superstitious beliefs that have
afflicted men of all ages and of all climes was
given by the Buddha two thousand five
hundred years ago in answer to a specific
question put to him by a deva acting as the
mouth-piece and agent of both
men and gods. That reply is embodied
in what is now known as the Marngala Sutta.
If civilised men today are still as rabidly
supzarstitious as their primitive brethren
differing from only in the matter of degree,
it is because they have failed to apply to their
thoughts and actions the method that the
Buddha revealed. Those who have applied
that method have transcended suparstition
and i1gnorance, and gone the way of all
Arahats—the way to unalloyed tranquillity
and bliss—Nibbana.

The India of the Buddha’s day was a hub
of mental activity. There were many
thinkers, philosophers, and other learned



men engaged in probing the secrets and the
purposes of life. On the other hand,
there also existed much ignorance and
superstition among the common people
leading to many misdirected rituals and
ceremonials. It 1s inevitable that the
thinkers and teachers applied themselves to
these practices, and discussions arose as to
their rightness and propriety. It is stated
in the introduction to the Marngala Sutta that
these discussions led to controversies, and
three groups arose each supporting a certain
group of signs or omens as auspicious.
Apparently, the discussions were not the
outcome of ultimate knowledge, but were of
a speculative nature which could not lead to
any finality about the truth.

The Dittha Mangalika group took the
stand that from evidence and experience
objects of sight constituted the best auspices.
The Suta Mangalika group put forth the
opinion that sounds wetre the most auspicious.
The - Muta Margalika group placed their
weight behind muta signs which covers taste,
smell, and touch.

In time, the controversy between the three
groups became heated and contagious. It
spread to all men, and even devas and brahmas
began to take sides. At length, Sakka, the
King of the Tavatimsa deva loka, deputed a
deva to approach the Buddha and pose to
him the question as to what constitutes
mangala. It 1s in answer to this question
that the Buddha propounded the Marngala
Sutta.

Here, it may be observed, that there
are several variations in the English transla-
tions of the word ‘mangala’ in the Mangala
Sutta. The most common rendering is
‘blessing’. It has also been translated as
‘beautitude’, ‘happiness’, and ‘good luck’.
It seems likely, however, that when the
deva put his question to the Buddha,
‘mangald’ was used within the meaning of
the usage current at the time, It is apparent
that this current usage was associated with
superstition.

The Buddha’s reply was characteristic
of Him and His teachings. He did not
pause to refute the erroneovs nature of the
current beliefs, but his 1eply as to what
constituted marigald gave a totally different
interpretation to the then existing concepts.
Whereas men in those days looked to
external signs and symbols for protection
from evils and promotion of prosperity,
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the Buddha indicated in unmistakable terms
that one’s own welfare was entirely dependent
on,oneself that is, on one’s own deeds and
thoughts. He indicated that the present
deserts of a man or a being is dependent
both on his present as well as his past deeds—
deeds that he performed not only in this
life but in his past samsara—but that as
far as the future is concerned he pointed
out the great importance that present acts

played in the formulation of one’s own
welfare.

The Mangala Sutta is an epitome of all
the Buddha’s teachings. Nowhere else in
the Ti-pitaka 1s there such a condensation
which completely represents all the aspects
and stages of the Buddha Dhamma.

It 1s a comprehensive guide both for
the lokiya (worldly) and the Ilokuttara
(transcending the worldly). It applies to
everybody without distinction—to kings,
statesmen, politicians, businessmen, admis-
trators, clerks, workmen, non-workers, to
the old, the middle-aged, and the young.

This comprehensiveness of the Marigala
Sutta 1s as 1t should be. The illogical,
unreasonable, and superstitious beliefs
characteristic of men of all climes and all
ages not excluding our highly developed
scientific age-leading to erroneous, and
ofttimes harmful acts, are the outcome of
incomplete knowledge either of the present,
or of the past and future. If unreason and
superstition are to be subdued right down
to their latent tendencies, a complete exposi-
tion of knowledge, or how it may be acquired
becomes essential. The Buddha’s inimitable
genius lies in the fact that He provided
this exposition 1n thirty-eight succint and
clear-cut courses of action, easily grasped
by all alike—the unlearned as well as the
highly intellectual.

In order that knowledge may be compre-
hensive, it must cover both the lokiya and
the lokuttara. Thus, two aspects of mangala
emerge, namely:

1. Lokiya mangala, and
2. Lokuttara mangala

The lokiya mangald comprises the supersti-
tious practices, together with the semi-
superstitious and all other acts based on
purely worldly knowledge—knowledge which
go by the names of the arts and the sciences.
From a purely worldly point of view, the
actions based on the experimental and the

4
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more logical branches of knowledge may
appear to be in a class far removed from the
superstitious acts, but 1asmuch as tae
basis of both is incomplete knowledge, the
two are of the same class from the lokuttara
point of view, especially when in samsara 1t
is possible for a highly erudite personage in
one existence to become an ignoramus In

another.

From the Buddhist point of view, a more
significant distinction, within lokiya mangala
than the differentiation between superstion
and science seems to be to divide lokiya

mangald into:

a. Those aiming at securing results
within a life-time.

b. Those aiming at securing results 1n
samsara. Many Buddhists addicted
to what are known as kotihala
marngala, which includes such acts
as choosing an auspicious date, or
time, or direction, fall within the
former. They may appease their
consciences outwardly by saying
that the acts they do in the pursuit
of these kotihala mangala are
kusala kammas, but then they should
apply serious thought to the fact
that the habitual application of one’s
mind to ‘immediate aims’ shortens
the outlook, and induces one away

.}#

not only from the more long-term
aims of samsara but also from
Nibbana 1tself, and Nibbana has
never been attained by anyone who
has not specifically aimed at 1it.

From the Buddha’s point of view, the only
true mangald 1s the lokuttara mangala, for
there 1s no true happiness in this or any of
the other worlds. The Buddha did not
entirely reject lokiya mangala, but it needs
must be used as a basis for the acquisition of
the ultimate truth—the comprehensive know-
ledge. But the acquisition of this com-
prehensive knowledge is no easy task, and the
Buddha can but show the way. Widespread
ignorance of the truths of life not only
persists, but 1s actually becoming more
general. The appearance of ariyas 1is
becoming more rare, while the great calamity
of modern times-—global war—is an ever
present threat. While the great intellectuals
ofi human kind remain content at the half-
way house of the peak of worldly knowledge,
the rest of man kind prefer to tread the
easier path of satisfying their sensual inclina-
tions. In this atmosphere, it seems that it
cannot be very long before the Buddha’s
way to comprehensive knowledge 1s shelved
to disappear ultimately until a new Buddha
appears 1n the world many aeons hence.
Let those who have ears, therefore, repose
trust and summon the effort to enter the

~ gates of wisdom before 1t 1s too late.
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SUTTANTA PITAKA, |
SAMYUTTA NIKAYA, SALAYATANA VAGGA SAMYUTTA,

GAHAPATI VAGGA,
LOHICCA SUTTA*

Mahakaccana’s discourse with Lohicca Brahmana on guarded and unguarded sense-doors.

Translated by the Editors of the ¢ Light of the Dhamma’.

On one occasion the venerable Maha-
kaccina was staying at a forest hermitage
near the town of Makkarakata in the
kingdom of Avamti.

At that time many pupils of the Brahman
Lohicca, youths who were gathering firewood,
approached the hermitage of the venerable
Mahiakaccana. On reaching there they
walked up and down, here and there around
the hermitage. Thus walking and loitering
in and around the hermitage, they made
low as well as boisterous noises. Some of
them played the game of leap-frog. And
they said, “These tonsured Bhikkhus are
well-to-do; they have evil conduct; they
are the offspring of the Brahma’s foot; the
well-to-do people pay respects to them,
revere, esteem, honour and support them.”

Thereupon the venerable Mahakaccana
came out of his hermitage and addressed
the youths thus: “O youths! Please keep
quiet. I shall give you a lecture on the
Dhamma.” Then the youths kept silent,
and the venerable Mahakaccana addressed
them as follows:—

“Brahmans of olden days who remembered
the ancient Brahma Dhamma, regarded
morality (and not birth) as most important;
and their sense-doors were well guarded,
as their anger had been suppressed.

“Brahmans of olden days, who remembered
the ancient Brahma bhamma, took
delight in Dhamma (i.e. in performing
the ten kinds of meritorious deeds) and
jhana (i.e. the eight stages of mental concen-
tration).

“However, Brahmans of the present day,
being proud of their descent (or lineage),
saying.  We shall have to recite” (i.e.
imagining that one becomes a Brahman
by doing that much only), being overwhelmed

by anger, being armed with various sticks,
discard the said virtues and do misdeeds
attacking those, who have no craving (tarha)
although they themselves are full of craving.

‘““ The practices of one, whose sense-doors
are unguarded, are useless and vain as wealth
obtained in a dream.

““ Not taking food for one day, two days
and so forth, lying on the ground strewn
with grass, bathing early in the morning,
learning the Three Vedas, wearing the
black leopard’s skin, wearing a matted hair,
reciting mantras, performing rites and rituals,
keeping filthy teeth, cencealing this wrong
doing, carrying a crooked staff, washing
the face with water—are ‘‘virtues” which
they practice for material benefit.

““Mind which is well and truly
concentrated, pure, free from defilements
and kind to all beings—this 1s the
means for attainment of the supreme

state (Brahmapattiya).”

Thereupon, the Brahman youths got enraged
and displeased, and went to the
Brahman Lohicca. On coming to him
they said, ““Venerable teacher! May we
bring to your kind notice that the venerable
Mahakaccana is attacking and abusing the
sacred Vedas of the Brahmans.”

At these words the Brahman Lohicca
became angry and displeased. Then a
thought arose in him: *““ If I were to abuse
the venerable Mahakaccidna, or go at him,
or scold him merely on the words of these
youths, such kind of act would be improper.
It would be better, if I were to approach
him and ask him about it personally.”

So the Brahman Lohicca went along with
those youths to visit the venerable Mahakac-
cana. Having approached him, he greeted

* Salayatana-vagga Saerutta Pali, P, 334, 6th Syn. Edition.
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the venerable Mahakaccdna cordially, and
after the exchange of  greetings and
compliments, sat at one side. So seated
he addressed the venerable Mahakaccana:
“Venerable Sir, i1s it a fact that our pupils,

the youths who were gathering firewood
reached this place 7.

“It 1s true, Brahman. They did come
here .”

“ And did your venerable self have any
conversation with them?”

“Yes, I had, O Brahman!”

“May I know the topic of the conversation,
venerable sir 77

“1 spoke to them to this effect: —

‘ Brahmans of olden days who remembered
the acient Brahma Dhamma, regarded
morality (and not birth) as most important;
and their sense-doors were well guarded as
their anger had been suppressed. X X X X X
X XX XXXXXXXXXXXXXXXXX
X X X XXXXXXXXXXXX XX XXX
XX XXXXXXXXXXXXXXXXXZX

Mind which 1s well and truly concentrated,
pure, free from defilements and kind to
all beings—this is the means for attainment
of the supreme state (Brahmapattiya).’

“Venerable Sir, you said, one who does
not guard his sense-doors. Now to what

extent 1s one unguarded as regards one’s
own sensz-doors ”’

“In this world, Brahmana, one seeing
an object with the eye, wants it (or is attracted
byit) if it 1s pleasant (lobha) and is displeased
with 1t if it be unpleasant (dosa). For want
of well established mindfulness, he remains
narrow-minded ; and he does not really know
emancipation of mind (cetovimutti) and
emancipation by knowledge (pafifiavimutti)
both of which arise from Fruition of Holiness
and through which evils which have arisen
in him wholly disappear (moha).

Whenever he hears a sound with the ear...

Whenever he smells an odour with the
nose...

Whenever he tastes a flavour with the
tongue...

Whenever he feels a contact with the body...

Whenever he cognises a mental object
with his mind...wants it (or 1s attracted
by it) if it is pleasant (lobha) and is displeased
with it if it be unpleasant (dosa). For want
of well established mindfulness, he remains

narrow-minded; and he does not really
know emancipation of mind (cetovimutti)
and emancipation by knowledge (pafifiavi-
mutti) both of which arise from Fruition of
Holiness and through which evils which
have arisen in him wholly disappear (moha).
O Brahman, thus I say, is one unguarded as
regards one’s own sense-doors.

“Wonderful, venerable Mah3akaccana!
Marvellous, venerable Mahakaccana, is the
way in which the venerable Mahakaccana
has expounded the words ‘one is unguarded
as regards one’s own sense-doors.” ”’

“Venerable Sir, you said, ‘one who
guards his sense-doors’...Now to what extent

1s one guarded as regards one’s own sense-
doors 7

“In this world, Brahmana, a bhikkhu,
seeing an object with the eye, does not
want it (or 1s not attracted by it) if it is
pleasant (alobha) and 1is not displeased
with 1t if it be unpleasant (adosa). By virtue
of well established mindfulenss, he remains
boundlessly broad minded; and he does
really know emancipation of mind (cetovi-
mutti) and emancipation by knowledge
(parinavimutti) both of which arise from
Fruition of Holiness and through which
evils which have arisen in him wholly
disappear (amoha).

Whenever the Bhikkhu hears a sound
with the ear...

Whenever the Bhikkhu smells an odour
with the nose...

Whenever the Bhikkhu tastes a flavour
with the tongue...

Whenever the Bhikkhu feels a contact
with the body...

Whenever the Bhikkhu cognises a mental
object with his mind, does not want it (or
is not attracted by it) if it is pleasant (alobha)
and is not displeased with it if it be unpleasant
(adoas). By virtue of  well established
mindfulness, he remains boundlessly broad
minded; and he does really know emancipa-
tion of mind (cetovimutti) and emancipation
by knowledge (pa#ifiavimutti) both of which
arise from Fruition of Holiness and
through which evils which have arisen in him
do wholly disappear (amoha). O Brahman,
thus I say is one guarded as regards one’s
own sense-doors.



““Wonderful, venerable Mahakaccidna!
Marvellous, is the way in which the venerable
Mahakaccana has expounded the words
‘one 1s guarded as regards one’s own sense-
doors !’

“Just as, O Mahakaccana, one should
turn up that which is upside down or lay
bare that which 1s concealed, or tell the
way to the one who has lost his way or hold
a lamp 1n 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 Mahidkaccana. So [ take
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refuge in the Buddha, in the Dhamma and
in the Order of monks; may the venerable
Mahdakaccana accept me as a lay disciple
who has taken refuge from today onward as
long as my life lasts.

Now as the venerable Mahakaccana visits
the families of his supporters at Makkarakata,
even so let him visit the family of Lohicca.
Then all the youths and maidens there will
revere and greet the venerable Mahakaccana,
give him a seat and also water, and that
will be a blessing and a benefit for them for
along time .”’

destroying delusion.’

NOT BY FAITH ALONE

“The Arahat who has destroyed the fluxions, lived the life, done what was to be
done, set down the burden, won self-weal, shattered life’s fetter and is freed by Perfect
Knowledge, has applied himself to six things: to dispassion, detachment, harmlessness,
destroying craving, destroying grasping and to non-delusion.

| Perhaps some venerable person may think : “ Could it be that this venerable man
has applied himself to dispassion relying on mere faith alone ?”” Let him not think
so. The fluxion-freed who has lived the life, done what was to be done, who sees
naught in himself to be done, naught to be added to what has been done, by the
fact of being passionless, has applied himself to dispassion by destroying passion;
| by the fact of being without hatred, has applied himself to dispassion by destroying
| hatred; by the fact of being without delusion, has applied himself to dispassion by

Anguttara Nikaya.

Book of the Sixes.
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my finger-nail, or this great earth ?°’

One on to his finger-nail.’

‘ As to this what think you, brethren ? Which is greater, this little sand lifted on |
*This lord, is greater, even this great earth.

A trifle is the little sand lifted by the Exalted One on to his finger-nail. It cannot form
a fraction when compared with the great earth—this little sand lifted by the Exalted

‘ Even so, brethren, are the beings that are reborn among humans few in number
as against the greater number that are reborn in the four Lower Worlds.’

—Samyutta Nikaya, XX. 5.



OMNISCIENCRE OF THE BUDDHA
By Venerable Narada Mahathera.

““ Buddho Sabbanriutaiiano
( The Buddha is the All-knowing One).

Omniscience 18 one of the chief attributes
of the Buddha. It is the six kinds of super-

knowledge that are peculiar only to the
Buddha.

At the foot of the Bodhi-tree the Buddha
realised things as they truly are and gained
Enlightenment. Along with this intuitive
wisdom, He obtained the key to the
understanding of everything that should
be known. This knowledge He acquired by

His own effort in a countless series of
rebirths.

He has taught us only an infinitesimal
part of what He knew. His mission was
to teach that which 1s essential for our
emancipation. On one occasion, as the
Buddha was passing through a forest He
took a handful of leaves and declared that
what He had taught was comparable to the
leaves mn his hand and what He had not
taught was comparable to the remaining
leaves 1n the forest. The vastness of His
unrevealed knowledge which is irrelevant
to His noble 1deal could easily be guaged.

In a certain discourse the Buddha has
dented the kind of omniscience attributed
to Nigantha Nataputta, the leader of the
Jains. The omniscience of this spiritual
teacher was similar to “the so-called
omniscience” of the Christian God-Creator
in that they could see everything at all times.
The Buddha possessed no such power. He
was able to see only one thing at a particular
time. When, for instance a dark room 1is
lit everything becomes visible; but you see
only the desired object. In the same way
with His lamp of omniscience He illuninates
the whole world, but He sees only that

particular thing which He wishes to
see.

The P3ali term (Sabba) embraces all the
three worlds, namely, Satraloka, the
world of beings, Sankharaloka, the world
of formations, and Okasaloka,the world of
space. The Buddha 1is called Sabbariiiii
because He has understood all these three

worlds relating to the past, present, and the
the future.

According to the Patisambhidimagga
commentary the Buddha’s omniscience
pertains to the following five fields of know-
ledge which include everything mundane
and supramundane, namely, 1. Sankhara
(formations), 2. Vikara (change; alteration),
3. Lakkhana (characteristics), 4. Nibbana,
and 5. Parinatti (concepts and ideas).

1. Sankhara—(Sam—kara,todo). Every-
thing that is conditioned or everything that
has risen from a cause belongs to this

group.

Everything cosmic is conditioned by a
cause or causes. There are only two things
that are unconditicned. They are space
which in itself 1s nothingness and Nibbana
which 1s a supramundane state.

The so-called being is composed of mind
and matter which are conditioned by causes.
Amongst these causes are Kamma, conscious-
ness (Citta), heat (Utu), and food (Ahara).
It may be mentioned that Buddhists do not
attribute everything to Kamma. It is only
one of the chief causes.

There are 71 divisions of mind and matter
which comprise Sarkhara. They are:—

MATTER.—

The Four Chief Elements:

1. Pathavi—the element of extension.
2. Apo —the element of cohesion.
3. Tejo —the element of heat.

4, Vayo —theelement of motion.

These four elements are forces, and are
fundamental units of matter. They are
interrelated and inseparable, but their com-
position varies. One element may prepon-
derate over the other. For 1nstance, 1n
earth, the element of extension predominates;
in water, cohesion; in fire, heat; in air,
motion.

These four elements are known as the
Great Essentials (Mahabhita Riupa).



The five kinds of Sensitive Material Qualitics
Pasada Rupa):

5. eye (cakkhu)—Here it does not mean
the naked eye, but the faculty of sight. 6.
ear (sota), 7. nose (ghana), 8. tongue (jivha),
and 9. body (kaya).

The five kinds of Sense-fields (Adyatana).

10. visible form (rapa)—this includes both
shape and colour. 11. sound (sadda), 12.
odour (gandha), 13. flavour (rasa), 14.
14. masculinity, 15. femininity (bhava rapa),
16. heart-base (hadayavatthu), 17. vitality
( jivitindriya), 18. edible food (ahara).

Hadayavasthu is the seat of consciousness.
Whether it is the heart or the brain is a con-
troversial point. The Buddha has neither
rejected nor accepted the Cardiac theory.
According to the commentaries 1t 1s the
heart.

Vitality is produced by Kamma. Such
vitality is found only i1n animate beings
including animals. In trees also there exists

a certain kind oflife, but it is not that kind of

vitality common to men and animals, because
no kamma is accumulated by plants. The
kind of life found in plants may be caused by
Utu, temperature or heat. Life in plants and
beings are thus differentiated. By edible
food is meant the nutritive essence.

The eighteen divisions of matter are termed
Nipphanna riipa—those that are produced by
Kamma and other three sources.

19. Consciousness (Cirta). Although there
are 89 types of consciousness all are treated
as one reality in the sense that all possess
awarness as their chief characteristic.

20-71. The fifty-two mental properties
(Cetasika) are treated separately as they
possess distinct characteristics.

To sum up, 18 (Divisions of matter)—!
( Consciousness )—52 ( Mental  propertics )
= T1.

Earth, rocks, seas, rivers, trees, etc., are
included in Sarnkhdra as they are conditioned
by heat, etc., thought not by Kamma.

The second field of knowledge 1s Vikara.
Itis a kind of peculiar distinct condition of the
aforesaid eighteen divisions of matter.

Although they are not realities (Vatthu
dhamma) but, being a form of change about
these realities, they are treated as Paramattha

—ultimate things.
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There are five kinds of Vikara rapas,
namely,

&

I. Lahuta, levity, 2. Muduta, pliancy, 3.
Kammapiiiata, adaptability, 4. Kayavifiratti,
bodily communication, 5. Vaci-vififiatti,
verbal communication.

~ Lahutq 1s the lightness of matter caused by
joy, healthy climatic conditions, nutritive
food, etc. It is the lightness in body which
a healthy person experiences in contradistinc-

tion to the heaviness of body experienced
by an invalid.

Muduta is the softness or pliancy of matter
caused by suitable climatic conditions, food,
wholesome thoughts, etc. It is opposed to
coarseness and hardness. It is on account

of this softness prevalent in matter that one
1s able to move with case.

Kammarifiatd 1s the adaptability of matter
caused by suitable food, healthy climatic
conditions, wholesome thoughts, etc. On
account of this material quality one’s body
quickly responds to actions.

The_se three are not Varthudhammas
(realities), but merely subtle differentiations

of matter, which are interrelated and
inseparable.

Kayavirifiati—bodily communication. This
results from the element of motion caused

by the mind. All bodily elements are
included in this.

Vacivinniatti—verbal communication. This
results from the element of extension caused
by the mind. Speech is included in this.

In conventional terms Kayaviririatti and
Vacivinfiatti are called deeds and speech.
When one wishes to communicate one’s
idea to another that verbal action 1s termed
Vacivininiatti. When one does so by deed
then that bodily actionis termed Kayavififiatti.

All these five Vikgras are not absolute
realities, but manifestations of the aforesaid
eighteen conditional material forms.

Lakkhana which means salient features,
is the third field of knowledge.

This constitutes birth or arising, decay and
death which are common to all conditioned
things whether animate or inanimate.

Every form of life and each unit of con-
sciousness consist of three phasges, namely,
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birth (jati), decay ( jara), and death (mmarana).
The time duration between the arising and
passing away of consciousness which mgy
almost be the billionth part of a second, is
the decay of consciousness. Matter lasts
only for seventeen thought-moments. The
time duration between the first and the
seventeenth thoughts’ moment is the decay

of ripa.

According tothe Abhidhammattha Sangaha
there are four characteristics, namely,
upacaya (arising), santati (continuity), jarata
(decay) and aniccata (impermanence). The
first arisingis the upacaya and the subsequent
arising is santati. It 1s on account of this
reason that in some philosophical treatises
only 27 species of ripas are enumerated.

With these four salient characteristics
(lakkhana) and five Vikaras there are nine
anipphanna ripas, that is matter not caused
by Kamma. Of the anipphanna riapas the
remaining ripa known as dgkdsa, space, 1s
included in the Paiiriatti which is the fifth
mandala. Akasa is a nicca-paiifiatti, a
permanent concept, because 1n itself 1t 1s
nothingness. By dkdasa 1s here meant the
intervening space. In other words, it 1s the
intra-atomic space i1n which electrons move

about.

Of the 28 forms of rigpas, 18 are included
in Sankharas, 5 in the Vikaras, 4 \n Lakkhana,
and one in Pariniatti. Consciousness, feelings
(vedand), perception (safifid). volitional
activities (sankhara) are included in Sankhara
mandala. The solitary Dhamma Nibbana,
though belonging to the Nama group, 1s
treated as a separate mandala which 1s the
fourth field of knowledge.

Nibbana, literally, means departur:e from
craving or in other words extinction of

passion.

Nibbana 1s a nama because 1t causes the
mind to bend towards 1t. Consciousness 1S
a nama because 1t bends towards the objects.

Nibbana i1s a supramundane reality which
is conceived by the mind. In the Rohitassa
Sutta the Buddha says: ““In this one-fathom
body with mind and perception do I declare
the world, the arising of the world, the
destruction of the world, and the path
leading to the destruction of the world.

Here the world means suffering. The
destruction of the world means Nibbina.

There are two Dhammas that are per-
manent and are uncaused. They are space
and Nibbiana. Space is not, Nibbiana is.
The former is not a reality, the latter is the
absolute reality. Nibbana is to be intuited
and 1s not produced. Hence, it is neither a
cause nor an effect.

Parratti 1s the fifth field of knowledge.
It, literally, means that which makes known
or that which is made known. Paiiatti
should not be confounded with Vidifiatti
which is a reality and a ripa.

There are two kinds of pasifiatti, namely,
Nama-paiinatti and Attha-paiiiiatti. Ndama-

paniiatti) 1s merely the name or term such as

chair, table, rock, mind, matter, etc. Attha-

pannatti 1s the object denoted by the term.

Languages come within the range of Nagma-

pannatti.
The first four Mandalas embrace
all Paramatthas—Ultimate realities—their

divisions, and their characteristics. In the
hfth mandala all terms and implied objects
are treated. Therefore everything mundane
and supramundane is included in the five
kinds of Neyyamandalas—fields of know-
ledge. As the Buddha understood all these
in every respect He is called Sabbariiii—
Omniscient. There 1s nothing that is
imperceptible to Him. Says the Venerable

Sariputta:—

Na tassa adittham’ idhatthi kifici
Atho avififiatam’ ajanitabbamy’

(There is nothing in this world that He has
not seen, known and understood.)

Omniscience, it should be understood. is
mundane (lokiya). It is with the functional
sentient consciousness accompanied by
knowledge that the Buddha perceived what-
ever He wishes to see (Somanassasahagata
Nana sampayutta-kiriya citta). The Buddha
wisdom found in this type of mundane
consciousness is called Omniscience.

Samantacakkhu—All-round-eye—1s ano-

ther term for Omniscience.

As He meets with no obstacles in exercising
this knowledge it is also called Angvarana-
fAana—Unobstructed knowledge.



THE DHAMMAPADA * COMMENTARY

BALANAKKHATTAGHUTTHA

VATTHU *

( The Story of the Balanakkhatta Festival )

(Translated by the

Pamadam anuyuiijanti bala dummedhino
Jjand appamadari ca medhavi dhanam
settham va rakkhati. ‘

Ma pamadam anuyuiijettha ma kamara-
tisanthavam appamatto hi jhayanto
pappoti vipulam sukham.

Dhammapada, 26, 27*

(Foolish and ignorant persons are given to
negligence, whereas the wise regards (lit.
maintains) diligence like the most precious
treasure.

Associate not with heedlessness, nor be
addicted to the sense pleasures; for, a heedful
one, practising meditation, attains immense

happiness.)

While residing at Jetavana, the Teacher
gave this religious discourse beginning with
“Pamadam anuyufijanti’> 1n connection with
the Balanakkhatta festival.

Once the festival, known as the Bglanak-
khatta, was celebrated at Savatthi.

During this festival, foolish and ignorant
psople, smearing their bodies with ashes and
cowdung, roam about for seven days shouting
obscene utterances. Even 1n the presence
of their friends, relatives or recluses,
they do not feel ashamed on such an occasion
and, stopping at every door, go about
shouting vulgar words. Those, who cannot
stand their vulgarism, offer them a kdhapana,
or a half or a quarter of it, according to their
means, whzreupon they leave taking whatever
money they receive from the house.

At that time five crores of noble disciples
were residing at Savatthi. They (the lay
disciples) sent word to the Teacher saying,
“Your Reverence, may it please the Bhagava
to remain at the monastery for a week with
the monks and not enter the city.”” During
those seven days, they provided Him and
the congregation with rice-gruel, food and

Department of Pali,

University of Rangoon.)

so on at the monastery, and they too did not
go out of their houses. On the eighth day,
when the festival was over, they invited the
assembly of monks with the Buddha at the
head, brought them into the city and having
bestowed great offerings, took their seats on
one side and submitted: “Your Reverence,
through great hardship did we spend these
seven days. As we heard the vulgar
utterances of the fools, our ears were on the
point of bursting. None was ashamed of
any one. That 1s why we prevented you
from entering the city; we too did not move
out of our residence.”

Hearing them, the Teacher remarked:
““This 1s indeed the way in which the foolish
and ignorant persons behave. The wise men,
however, regarding diligence as precious
wealth, attain to the bliss of deathlesseness,

the noble Nibbana.” He further added the
following verses:

Pamadam anuyuiijanti bala dummedhino
jand appamadaii ca medhavi dhanam
settham va rakkhati.

Dhammapada, V. 26

(Foolish and ignorant persons are given
to negligence, whereas the wise regards (lit.
maintains) diligence like the most precious
treasure.)

Ma pamdadam anuyunijettha ma kamara-
tisanthavam appamatto hi jhayanto
pappoti vipulam sukham.

Dhammapada, V. 27

(Associate not with heedlessness, nor be
addicted to the sense-pleasures; for, a heedful
one, practising meditation, attains immense
happmess )

There (in the verses):

Bala means those who are endowed with
foolishness and are ignorant of the well-
being in this world and in the next.

6th. Syn. Edition.

d

R el

* Khuddakanikaya Dhammapadatthakathd, Apammadavagga, 4—Balanakkhattasanghutthavatthu, Pg. 163,
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Dummedhino refers to foolish persons.  1ntuitive knowledge and the sixfold higher
Taking no notice of the consequences of  spiritual wisdom. This is the meaning.
negligence, they roll about in heedlessngss

(pamadam anuyuiijanti) and - while away their By ma pamddanm is m=ant that one should
time in it. not, therefore, resort to heedlessness and

o _ , whlle away time 1n it.
Medhavi, however, is the wise person who

is possessed of the knowledge of the essence (The word) kamaratisanthavam implies
of truth, one who maintains diligence  that one should not develop aquaintance
(appamadam rakkhati) as the most precious  with craving, which is identified with
(settham) and priceless treasure (in the form)  attachmant, for objective and subjective

of seven kinds of jewel which he has inherited  desire. Nor should he think of it or (try to)
as the heir-loom of the family. Just as, attain it.

realising the value of wealth, people preserve

it with the idea “With this precious wealth Appamatto hi refers to ons who is heedful
we sh::_lll secure our sense-pleasures, maintain because of his established mindfulness.
our wives and children and shall clear up the ~ Through meditation ( jhd@yanto) such a person

path to the next world”; in the same way,  gets immense (vipulam) and suprem: bliss
realising the resultant good in 1t, a wise man  (sukkha) of Nibbana.

regards diligence as if it were some precious

wealth with the thought that through 1t a At the end of the utterance of the verses,
heedful person reaches the first stage of  many become Sotgpanna and so on, and the
ecstatic meditation and so on, attains to the religious discourse became beneficial to a
Paths and (their) Fruition, fulfils the threefold  multitude of persons.
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THE ESSENCE OF THE TEACHING

( By Nyanasatta Thera)

1. What is religion ?

The hundreds of definitions of this subject
agree 1n this respect—*° A religion 1s a body
of moral and philosophical teachings,
together with the understanding of those
teachings, the faith in the truth of them, and
the practice of the accepted doctrine, i.e. the
living in accordance with the professed

creed.”

Religion primarily orignates from the
desire to see life in its connection with the
past and the future. Religion answers the
quasstions about the purpose and aim of
life. H.G.W:llssaid, “Religionis the central
part of our education which determines our

conduct.”

Th= Buddhist religion is the system called
the Buddh1a’s Teaching, the understanding of
and faith in the truth of His Doctrine, and
the observance and practice of this accepted
Norm; that is to say, the putting into practice
in everyday life of what we know and believe
as the Truth, the Doctrine of the Buddha.
When thus und:rstood, religion becomes
the Path to a happylife in this world as well as
in the next life; and at the same time religion
1s the Path that leads to deliverance from
all sorrow, a way conducting to the realiza-
tion of Enlightenment and Nibbana—the
Highest Good of the Buddhists.

2. What is Buddhism?

Buddhism is the Teaching of the Buddha.
The Buddha lived in the sixth century B.C.
He expounded His Norm in North India.
The Word of the Buddha has been handed
down in the P4li language, the tongue used
in North India in the Buddha’s time. The
form of Buddhism which has been preserved
for 2500 years in the Pgli is known and
practised in Ceylon, Burma, Siam and other
countries. It i1s called Theravada, the
Teaching that the immediate disciples of the
the Buddha received from thesir Master.
This Theravada is admitted by all scholars
to be the authentic Word of the Buddha.

Another form of Buddhism, the Mahayana’
the “Great Vehicle,’’ 1s a modified form of the

original teaching to make it more acceptable
to a greater number of both the erudite and
the simple members of the Indian society
several centuries after the Buddha, and to
the non-Indian peoples of Asia who were
not fully satistied with the pure Theravada,
who yearned for higher knowledge without
being able to follow the arduous Path to
self-realization.

Buddhism was not long confined to Asia
alone: from the earliest times Buddhism was
carried also to the West. The remains of
a Buddhist culture have been discovered
as far away as Mexico and other American
countries. Buddhist missionaries went to
Syria, Egypt, Macedon, and other western
countries some 300 years B.C.

At present the Buddhist Scriptures are
studied 1n Europe, America and all other
countries. The Word of the Buddha is
accepted as their religion by thousands of
Europeans and Americans; and disciples
of the Buddha of all races, both laymen and
monks, can be found all over the world.
Buddhist publications in English are now
eagerly read and appreciated in more than
fifty countries of the five continents of the
globe; and when we find supporters or funds
to finance Buddhist publications in the
international language Esperanto, we shall
be able, through the services of the Universal
Esperanto Association (U.E.A.), and the
Buddhist League of Esperantists (B.L.E.),
to send our Esperanto publications to
practically every country of the world, where
they may be easily translated into the national
languages and thus reach countries now
1naccessible to English Books on Buddhism.

3. Is Buddhism a Religion?

Some writers on Buddhism especially
Christian authors, object to Buddhism being
called a religion. Their aim 1s to prove that
some 400 millions of human beings who
profess to be Buddhists or accept Buddhism
have in reality no religion and hence should
be converted into Christianity. These
scolars and missionaries, who have never
studied any system other than their own,



36

argue that a religion s the system of faith and
worship, or the belief in an Almighty Creator-
God, a superhuman controlling power
entitled to worship and obedience, together
with the belief in a soul, 1n eternal heaven
and hell, in Grace and many things more.
This definition is too narrow and one-sided,
and 1s far from being universal or even
general.

Our conception of religion as given above
1s universal: all religious systems may be
included in our definition; but on the contrary,
Buddhism, the faith of more than 400
millions does not fall within their concept
of religion.

Buddhism perfectly explains life in its
causal connection with the past and the
future. Buddhism makes for progress: it
points out the path to a happy life now, and
also 1n the next world. Buddhism is the
path that leads to the realization of deliver-
ance from all suffering. Buddhism teaches
us that the highest and noblest purpose of

life 1s the realization of Enlightenment and
Nibbana.

Buddhism includes moral responsibility.
It says that the effect of an evil course of life
1s an 1ncrease of suffering in this world and
in future lives; whereas the result of a noble
life 1s happiness and Progress on the Path to
Perfection. But Buddhism does not support
the view that there 1s a personal God who
rewards, pardons, or punishes; Buddhism
teaches the law of cause and effect in the
moral sphere, Kamma. Kamma means that
we reap what we have sown, and that our
future depends on our present conduct.

Buddhism teaches the Dependent Origina-
tion of our individual existence; but it
repudiates the belief in a God-Creator.
Buddhism speaks of the continuity of
existence, rebirth, but without the transmigra-
tion of an immortal soul: 1t explains life
as a causally connected and conditioned
process of existence, a becoming,

Buddhism does not deny that there are
heavenly worlds where beings reap the
fruit of their noble life in the past; and the
Buddhist Scriptures tell us of spheres of
misery, states of woe, where beings suffer
for their evil deeds. But though apparently
eternal, both heavens and hells are imperma-
nent states: beings there will eventually be
reborn in human form again.

Finally, the Buddha solemnly declared
that there 1s a lasting freedom from all
sorrow, a condition of the highest purity
and everlasting happiness, Nibbiana. But
Nibbina 1s not a return to God or re-union
with the One. If1t were this, then a repeated
separation from the One would be expected.
Nibbana 1s a condition which must be
attained in order to experience and adequately
explain its Supramundane state.

Thus we have seen that Buddhism has all
the necessary requisites of a religion. A
person, however, who does not like a religion
without worship may find in Buddhism
alone the most perfect 1deal to be loved,
worshipped and followed—the Buddha as
the symbol of Realization of perfect
Enlightenment and Nibbana, the supreme
guide of all beings.

4, The Essence of the Teaching:

The quintessence of the Buddha’s Doctrine
are the Four Noble Truths: (a) Suffering,
(b) 1ts Cause, (c¢) i1ts Cessation, and (d) the
Path.

(a) All conditioned- existence, especially
human life, 1s unsatisfactory. Life is a
conditioned process initiated by conception,
followed by birth, pain, sorrow, grief,
lamentation, disappointment, despair, union
with objects which we hate, separation from
what we love, old age, disease and death,
which is followed by a new rebirth.

(b) The conception of a new life and with
it all the manifold suffering is conditioned—or
caused—by Craving. The Craving for a
new life and for the objects of the world
is nourished by ignorance or D:zlusion about
the true nature of the world and life. This
Delusion makes man crave for eternal life
in heaven, or for a rebirth as a powerful King
or a great personage. Instead of learning
all about the real nature of things, we always
crave for new objects, which when attained,
will not satisfy us. Meanwhile one
individual existence ceases and the Craving
links one life with another. By this craving-
force that seeks its own affinity the two cells
become united, and a new life germinates 1n
a mother’s womb. It is like the last spark
of a fire which kindles new fuel.

(c) By attaining true insight, the real
nature of life and the world of Delusion and
Craving is understood, and therewith all
suffering ceases.



(d) The Path that leads to the self-realiza-
tion of the end of craving is moral life,
culture of mind by the practice of mindful-
ness and insight.

Concentration of mind and mindfulness
lead to the acquisition of insight into the
real nature of things. When we see them as

Impernanent, Unsatisfactory, and Void of

an abiding self, all Delusion and with it all
Craving cease. Then Deliverance from all
sorrow 1s attained and Enlightenment, with
the serene condition of Nibbana is achieved.
The individual who has realised this Perfec-
tion lives his span of life free from all selfish

desires. He devotes himself to the service of

others: he is a guide of his fellows who
strive for what he has already attained.
When such a Holy one dies there is no more
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rebirth for him, because the life-linking
craving has ceased. After the death of such
a eSaint there comes a perpetual state of
Supramundane bliss. Both the state
experienced by the Saint from self-realization
to passing-away, and the condition that
enters at his demise, are called Nibbana.
Nibbana 1s freedom from Craving and
Delusion. Positively 1t can be called
Enlightenment, and a serenity unperturbed
by any external contingency. What enters
at the passing-away of the Buddha and of
the true Saints is the basic element of
supramundane bliss and peace which
abides, and which is called the supreme good,
the blissful lasting peace of Nibbana. The
realization of this condition, either here
and now or in the future, is the object of all
the striving of every genuine Buddhist.
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SUTTANTA PITAKA, MAJJHIMA NIKAYA,
MULAPANNASA—S5. CULAYAMAKA VAGGA
4. CULAVEDALLA SUTTA
( Pages 373-9, 6th Synod Edition)

( Questions and answers on Sakkdya, Sakkaya-ditthi, the Noble Eightfold Path and
latent tendencies. )

Translated by the Editors of the ‘Light of the Dhamma.’

Thus I have heard. On one occasion the
Exalted One was staying near Rajagaha in
the Bamboo Grove at the squirrels’ feeding
place. Then, the male devotee Visakha *
approached the nun Dhammadinni; having
approached her and having given his deep
respects to her, he sat down at one side.

As he was sitting down there he spoke to
her thus:

“ Lady, 1t 1s said ‘sakkdya,” ‘sakkdya.’ **
Now, Lady, what 1s called ‘sakkaya’ by the
Exalted One?”

““ Friend Visikha, these Five Constituent
Groups of Existence which form the objects
of Clinging are called ‘sakkdaya’ by the
Exalted One, thatistosay, (1) the Corporeal-
ity-group which forms the object of Clinging,
(2) the Sensation-group which forms the
object of Clinging, (3) the Perception-group
which forms the object of Clinging, (4) the
Mental-Formations-group which forms the
object of Clinging, and (5) the Consciousness-
group which forms the object of clinging.
These Five Constituent Groups of Existence,

friend Visakha, are called ‘sakkaya’ by the
Exalted One.

“Itis good, Lady.” And the male devotee
Visakha having rejoiced at the nun Dhamma-
dinnd’s words, having thanked her, asked
her another question.

‘“ Lady, 1t 1s said ‘the Origin of sakkfz'ya,'
‘the Origin of ‘sakkdya’ Now, Lady, whal
is called ‘the Origin of sakkaya’ by the
Exalted One?”

‘““ Friend Visakha, this very Craving which
gives rise to ever fresh rebirth, 1s bound up
with pleasure and lust and finds ever fresh
delight now here and now there—namely,
kama-tanhd (Craving for Sensual pleasures),
bhava-tanhad (Craving for Existence) and

vibhava-tanha (Craving for Self-annihilation)

—i1s called ‘the Origin of sakkdya’ by the
Exalted One.” |

“ Lady, 1tissaid ‘the Extinction of sakkdya
‘the Extinction of sakkaya’ Now, Lady,
what 1s called ‘the Extinction of sakkaya’ by
the Exalted One? ”

Friend Visakha, the complete fading away
and Extinction of this very Craving, the
forsaking and giving 1t up, and liberation and
detachment from it—this, friend Visikha,
is called  the Extinction of sakkaya’ by the
Exalted One .”

‘“ Lady, it 1s said ‘the Path leading to the
Extinction of sakkdya,” ‘the Path leading to
the Extinction of sakkaya’. Now, Lady,
what i1s called ‘the Path leading to the
Extinction of sakkdya’ by the Exalted One ?”

“ Friend Visakha, this very Noble Eight-
fold Path,—namely, Right Understanding,
Right Thinking, Right Speech, Right Action,
Right Livelihood, Right Effort, Right Mind-
fulness and Right Concentration—is called
the Pathleading to the ‘Extinction of sakkaya’
by the Exalted One.”

““Is this Clinging the same as the Five
Constituent Groups of Existence, or is 1t
apart from the Five Constituent Groups of
Existence?’

““ No, friend Visdkha, this Clinging is not
the same as the Five Constituent Groups of
Existence, and there is no Clinging apart
from them. Whatever, friend Visakha, is the
Greed and Desire for the Five Groups of
Existence which form the objects of Clinging
that is Clinging to them.”

““ But how, Lady, does there come to be
sakkaya-ditthi (Personality-belief)?”

* Not to be confused with Visikhi the millionaire Upasika.

e — -

** Sukkaya (Santo kayo sakkayo) ‘“Group of Existence.”” This word is mostly translated as ‘Personality,’
but according to the commentaries it corresponds to sat-kdya ‘existing-group’.



“In this world, friend Visakha, a worldling
who has no learning, who never visits the
Holy Ones, who is not skilled in the Sublime
Dhamma, who is untrained in the Sublime
Dhamma who never visits the good and
worthy men, not skilled in the true Dhamma,
untrained 1n the True Dhamma, considers
(1) that Corporeality is atta (soul-essence),
(2) that atta has Corporeality, (3) that
Corporeality is in atta, or (4) that atta 1s 1n
Coporeality.

He considers (5) that Sensation 1s, atta,
(6) that atra has Sensation, (7) that Sensation
is in atta, or (8) that atta is in Sensation.

He considers (9) that Perception 1is atta,
(10) that atta has Perception, (11) that
Perception is in atta, or (12) that atta is 1n
Perception.

He considers (13) hat Mental-Formas
tions are atta, (14) that atta has Mental
Formations, (15) that Mental-Formations
are in atta, or (16) that arta is in Mental
Formations.

He considers (17) that Consciousness is
atta, (18) that atta has Consciousness, (19)
that Consciousness is in atta, or (20) that
atta is in Consciousness. Thus, friena

Visiakha, does there come to be sakkaya-
ditthi.”

“How, Lady, does there come to be no
sakkaya-ditthi ( Personality-belief )?”

““ In this world, friend Visakha, a devotee
who is the follower of the Buddha and who
has attained the Paths and the Fruitions
thereof, who visits the Holy Ones, who 1s
skilful in the Sublime Dhamma, who visits
the good and worthy men, and who is skilful
in the true Dhamma and is well-trained
therein does not, consider (1) that Corporea-
lity is atta, (2) that atta has Corporeality,
(3) that Corporeality is in atta, or (4) that
atta 1s in Corporeality.

He does not consider (5) that Sensation
is atta, (6) that arta has Sensation, (7)
that Sensation is in atta, or (8) that atta 1s
in Sensation.

He does not consider (9) that Perceptionis
atta, (10) that atta has no Perception, (11)
that Perception is in atta, or (12) that atta
1s in Perception.

He does not consider (13) that Mental-
Formations are atta, (14) that arta has
Mental Formations, (15) that Mental Forma-
tions are in atta, or (16) that artais in Mental
Formations.
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He does not consider (17) that Conscious-
ness 1s atta, (18) that atta has Consciousness,
(19) that Consciousness is in atta, or (20)
that atta is in Consciousness. Thus, friend

Visakha, does there come to be no sakkaya-
ditthi.”

““ But what, Lady, is the Noble Eightfold
Path 7

“ Thus, frined Visakha, is the Noble Eight-
fold Path, thatis to say, Right Understanding,
Right Thinking, Right Speech, Right Action,
Right Livelihood, Right Effort, Right
Mindfulness, Right Concentration.”

“ But, Lady, is the Noble Eightfold Path
conditioned or unconditioned ?”

“The Noble Eightfold Pathis conditioned.”

“ Now, Lady, are the three Groups of
Training contained in the Noble Eightfold
Path oris the Noble Eightfold Path contained
in the three Groups of Training?”’

““ Friend Visdkha, the three Groups of
Training are not contained in the Noble
Eightfold Path, but the Noble Eightfold
Path 1s containad the three Groups of
Training. Friend Visakha, Right Speech,
Right Action and Right Livelihood—
these thing are contained in the Group
of Sila (Morality). Right Effort, Right
Mindfulness, and Right Concentration—these
things are contained in the Group of Samadhi.
(Mental Concentration). Right Understand-
ing and Right Thinking—these things are
contained in the Group of Panng (Wisdom).

“And what, Lady, i1s Mental Concentration,
what are things which lead to supports
of Mental Concentration, what are the
requisites for Mental concentration and
what 1s development of Mental Concentra-
tion 77

““ Friend Visakha, one-pointedness of mind,
is Mental Concentration; the four Applica-
tions of Mindfulness are the things which
lead to Mental Concentration; the four
Right Efforts are the requisites for Mental
Concentration, the practice, development
and increase of these very things 1s develop-
ment of Mental Concentration™.

“ And how many sankhdras (kammafor-
mations) are there, Lady ?”

““ There are three sarikharas, friend Visakha.
They are: Kammaformations of body,
Kammafornations of speech and Kamma-
formations of mind .”
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“ And what, Lady, are Kammaformations
of body, speech and mind 7™

““ In-and Out-breathing, friend Visikha,
is Kammaformation of body; Thought-
conception and Discursive Thinking is
Kammaformation of speech; Perception
and Sensation 1s Kammaformation of mind.”

““In-and Out-breathing, friend Visakha,—
these are bodily things dependent on the
body; therefore, in-and Out-breathing is
Kammaformation of body.”

““Having first had Thought-conception
and Discursive Thinking, one subsequently
utters a speech; therefore, Thought-conception
and Discursive Thinking is Kammaformation
of Speech.”

‘““ Perception and Sensation—these are
things dependent on mind; therefore, percep-

tion and Sensation 1s Kammaformation of

mind.”

“And how, Lady, does there come to be
Saiifia-vedayita Nirodha-sammapatti (Attain-
ment of Cessation of Perception and Sensa-
tion) ?”

Friend Visakha, it does not occur to a
monk who i1s attaining the Cessation of
Perception and Sensation: ‘I will attain
the Cessation of Perception and Sensation’;
or ‘I am attaming the Cessation of Perception
and Sensation’; or ‘I have attained the
Cessation of Perception and Sensation’.
However, his mind has been so previously
developed that 1t leads him to the state of
of the Cessation of Perception and Sensation.”

“But, Lady, when a monk i1s attaining
the Cessation of Perception and Sensation,
what things cease first; Kammaformation
of body, or Kammaformation of speech,
or Kammaformation of mind ?”

‘Friend Visakha, when a monk is attaining
the Cessation of Perception and Sensation,
Kammaformation of speech ceases first,
then the Kammaformation of body, and then
Kammaformation of mind.”

““And how, Lady, does there come to be
the rising from Saiiiia-Vedayita Nirodha-
sammapatti 7 Friend Visakha, it does
not occur to a monk who is rising from the
Attainment of Cessation: ‘I will rise from
the Attainment of Cessation’, or ‘I am
rising from the Attainment of Cessation’,
or ‘I have risen from the Attainment of
Cessation.” However his mind has been so
previously developed that it leads to rise

from the state of ‘Cessation of Perception
and Sensation.’

““ But, Lady, when a monk is rising from
the Attainment of Cessation, what things
arise first: Kammaformation of body, or
Kammaformation of speech, or Kammafor-
mation of mind 7’

“ Friend Visakha, when a monk is rising
from the Attainment of Cessation, Kamma-
formation, of mind arises first, then Kamma-

formation of body, they Kammaformation
of speech.”

*“ Lady, how many kinds of phassa (Con-

tact) impress a monk who has risen from the
Attainment of Cessation ?”’

“Friend Visakha, when a monk has
risen from the Attainment of Cessation of

Perception and Sensation three kinds of

Contact impress him. They are:

(1) sunriata-phassa (Contact with the
Devoid, 1.e. of Nibbana which is
devoid of defilements, such as
raga, dosa and moha);

(2) animitta-phassa \Contact with the
Unconditioned, i.e. Nibbana which
has no such indication as raga, dosa
and moha);

(3) apanihita-phassa  (Contact with
Freedom from Desire, 1.e. Nibbana
where there is no desire arising
from raga, dosa and moha).”

““ Lady, when a monk has risen from the
Attainment of Cessation of Perception and
Sensation, towards what does his mind
bend, slide and gravitate ?”’

““ Friend Visakha, the mind of a monk
who has risen from the Attainment of
Cessation of Perception and Sensation bends,
slides and gravitates towards Viveka (Detach-
ment, 1.e. Nibbana).”

““ How many kinds of Sensations are there,
Lady 7?7

““ There are three kinds of Sensations.
They are: Agreeable Sensation, Disagreeable
Sensation and Indifferent Sensation.”

‘““ And what, Lady, 1s Agreeable Sensatiop,
what Disagreeable Sensation and what 1is
Indiffernt Sensation ?”’

“That, friend Visakha, which is experienced
whether by body or mind, and is pleasant
and agreeable, thatis an Agreeable Sensation.
‘That friend Visakha, which is experienced



whether by body or mind, and is painful or
disagreeable, that is a Disagreeable Sensation.
That, friend Visakha, which is experienced
whether by body or mind, and i1s neither
agreeable nor disagreeable, this is an Indiffe-
rent Sensation.”

““ But, Lady, how is Agreeable Sensation
agreeable, and how disagreeable ? How
is Disagreeable Sensation disagreeable, and
how agreeable ? How is Indifferent Sens-
tion agreeable and how disagreeable ?”

“ Friend Visakha, Agreeable Sensation
is agreeable while 1t lasts, but i1t becomes
disagreeable when it changes; Disagreeable
Sensation 1s disagreeable while 1t lasts, but
it becomes agreeable when 1t changes;
Indifferent Sensation is agreeable if its real
nature is known, disagreeable 1f its real
nature 1s not known,

‘“ But, Lady, what anusaya (Inherent
tendency) lies latent in Agreeable Sensation,
what anusaya 1n Disagreeable Sensation,
and what gnusaya in Indifferent Sensation ?”

“ Friend Visakha, raganusaya (Inherent
tendency towards Sensuous Greed) lies
latent in Agreeable Sensation; patighanusaya
(Inherent tendency towareds Friction) lies
latent in Disagreeable Sensation; and
avijjanusaya (Inherent tendency towards
Ignorance) lieslatent in Indifferent Sensation.”

“ But, Lady, does raganusaya lie latent in
all Agreeable Sensations; does patighanusaya
lie latent in all Disagreeable Sensation;
and does avijjanusaya lie latent in all Indiffe-
rent Sensation ?”’

“Friend Visakha, raganusaya does not
lie latent in all Agreeable Sensations, nor
patighanusaya in all Disagreeable Sensations,
nor avijjanusaya in all Indifferent Sensations.”

““ But, Lady, what is to be eradicated in
Agreeable Sensation, what in Disagreeable
Sensation, and what in Indifferent Sensation ?”’

‘““ Friend Visakha, raganusaya is to be
eradicated in Agreeable Sensation; patighanu-
saya is to be eradicated in Disagreeable
Sensation; and avijjGnusayais to be eradicated
in Indifferent Sensation.”

‘““ But, Lady, is raganusaya to be eradicated
from every Agreeable Sensation ? Is
patighanusaya to be eradicated from every
Disagreeable Sensation ? Is avijjanusaya to

be eradicated from every Indifferent Sensa-
tion 77

“No, friend Visakha, raganusaya 1s not be
eradicated from every Agreeable Sensation;

6
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patighanusaya 1s not to be eradicated from
every Disagreeable Sensation; and avijjanu-

«ya 1s not to be eradicated from every
Indifferent Sensation.

In this Sasana, friend Visikha, having
detached oneself from sensuous pleasures
and unwholesome volitional actions, one
enters on and abides in the first jhana which
1s accompanied by Thought-conception and
Discursive Thinking, and rapture and
agreeable sensation arising from the absence
of Hindrances. By that Jhana one eradicates

raga (Greed), and no raganusaya lies latent
there.

In this Sasana, friend Visikha, a monk
reflects thus: ‘When shall I enter on and
abide 1n that plane which the Holy Ones
have entered on and are abiding in (i.e.
Arahatship)’. Having set up a desire for
Incomparable Freedom, i,e. Arahatship,
domanassam (Mentally Disagreeable Sensa-
tion) arises, as a result of that desire (i.e.
when the desired Arahatship is not attained).
Patighais eradicated by i1t and no patighanusa-

ya (Inherent tendency towards Friction)
lies latent there.

In this Sasana, friend Vsikha, a monk,
by eradicating sukha (bodily agreeable sensa-
tion) and dukkha) bodily disagreeable
sensation- and through previous disappea-
rance of somanassa (mentally agreeable
sensation) and domanassa (mentally disagree-
able sensation), enters on and abides in
the fourth Jhana, which has only Indifferent
Sensation and which is entirely purified by
equanimity and mindfulness, and thereby
eradicates  Ignorance, and avijjgnusaya
(Inherent tendency towards Ignonance) does
not lie latent there.”

“But, Lady, whatis the patibhaga (opposite)
of Agreeable Sensation ?”

“Friend Visakha, the opposite of Agreeable
Sensation is Disagreeable Sensation.”

“And what, Lady, is the opposite of
Disagreeable Sensation ?”’

‘““ Friend Visakha, Agreeable Sensation
is the opposite of Disagreeable Sensation .”

‘“ And what, Lady, is the counterpart
of Indifferent Sensation ?”’

‘““ Friend Visakha, Ignorance is the coun-
terpart of Indifferent Sensation. ™

“ And what, Lady, 1s the opposite of
Ignorance ?”

Friend Visakha, vijja (Insight-knowledge)
is the opposite of aviyja (Ignorance).”
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“ And what, Lady, is the counterpart of
Insight-knowledge 7

‘““ Friend Visakha, vimutti (Freedom) 1s the
counterpart of Insight knowledge.”

‘“ And what, Lady, 1s the counterpart of
Freedom?”

‘““ Friend Visiakha, Nibbana is the counter-
part of Freedom.”

‘“ And what, Lady, is the counterpart of
Nibbana?”

“This question goestoo far. friend Visdkha;
you are unable to observe the limit
for questions * Brahmacariya (practice
of the Eightfold Path) culminates in Nibbana.
It does not go beyond it. It has Nibbana
as its ultmate goal. * Friend Visakha, if
you like you can go to the Exalted One and
ask Him about this and note as the Exalted
ore explains to you.”

Then the male devotee Visdkha, rejoiced
in what Arahat Dhammadinna had said,

thanked her, rose from his seat, wished
her farewell, keeping his right side towards
her and approached the Exalted One.
Having drawn near, and having paid his
deep respects to the Exalted One, he sat
down at one side. As he was sitting down
there, Visakha told the Exalted One the
whole of the conversation that had taken
place between himand the nun Dhammadinna.
When He had been told the whole
conversation, the Exalted One spoke thus
to Visakha: “Wise, Visakha, i1s the nun
Dhammadinna, of great wisdom, Visakha,
1s the nun Dhammadinna. If you had
asked me, Visakha, about this matter,
I too would have answered exactly as the

nun Dhammadinni; and this is indeed the
meaning of that; thus should you note it.”

Thus spoke the Exalted One. Delighted,
the male devotee Visakha rejoiced in what
the Exalted One had said.

i

——

* Nibbana has no equal or counterpart ; and yet he asked what was its equal or counterpart.

ﬁ

Commentary, Page I71.

““ There are thrce advantages, friend Ananda, on account of which it was so
prescribed by the Exalted One, namely for restraining ill-natured person, for the
well-being of pious brethren (lest evil-wishers,
discord into the Order ), and for the tender care of the families.
advantages on account of which three only at a meal was prescribed by the Order.”

backed by a clique, should bring
It 1s these three

—Samyutta-nikaya, XVI-11.



THE ROLE OF BUDDHISM UNDER THE SHADOW
OF A THERMO-NUCLEAR WAR

Broadcast Talk from “ Myanma Athan *’, the Burma Broadcasting Service.

By U Sein Nyo Tun (1.cC. S. Retd.)

““ Namo Tassa Bhagavato Arahato Samma-sambuddhassa.”

The world today lives under the shadaw of
a thermo-nuclear war—a war that threatens
to destroy the majority ot civilized mankind,
and plunge those that remain into miseries
never before experienced within historical

How the ordinary man in the street in
the Communist countries is reacting to
this situation is not known with certainty
outside of these countries. Itis possible
that he faces the prospect of a cataclysmic
war with equanimity, secure in the thought
that Communism would emerge victorious.

In the case of the non-communist countries,
ordinary men and women do not appear to be
unduly awed or perturbed by the prospect
of an Iimminent atomic war. This is not
to say that they are not impressed by the
descriptions and prognostications in (he
daily press, magazines, books, and on the
radio and platform, regarding the reper-
cussions of a modern world war irrespective
of its ultimate result, but the impression
does not appear to be deep enough as to
create a concerted surge towards the
avoldance and prevention of war, and the
maintenance of a stable peace. These
ordinary men and women seem to be more
susceptible to mental disturbances caused
by hitches in the week to week changes
of programmes at their local cinemas
than by the prospects of world-wide upsets
through the use of inter-continental missiles
and hydrogen bombs. The philosophy of
these men and women the world over in
their day to day lives is to live for the present
with little or no thought of the morrow.

Eminent philosophers, scientists, and other
thinkers, on their part, have displayed
great concern over recent developments
in world affairs which appear to aggravate the
risks of the outbreak of a total war together
with its concomitant of the unrestricted
use of nuclear weapons. But opinion between
them and men more concerned with practical
affairs is sharply divided.

In Britain, for instance, there has been a
highly vocal campaign, led by such persona-
lities as Bertrand Russell and J.B.Priestly,
for the abolition of nuclear warfare. On
the other hand, the °° Economist’ has
denounced this campaign as ‘‘the greatest
confusion . This influential journal thinks
that the size of the bomb itself would preclude
its use except as a last resort arising from
a military miscalculation. “What 1s needed,
therefore’ it continues, *is not a pronounce-
ment about abolishing the bomb (which,
at least in war, would be impossible to
enforce), but a policy to minimize the chance
of such miscalculation.”

As far as men steeped 1n practical affairs
and more immediately related with the
destiny of the world are concerned, their
attitude 1s significantly 1illustrated in the
following incident. This is how the April
1958 issue of * Worldview”, a monthly
journal of the Church Peace Unoin of

New York, reportsit:

““ Many Americans must now be aware
that during the past few months one of the
most curious Correspondences in world
history has been carried on through the
pages of the “New Statesman”, the British
Socialist Weekly review, First, Lord
Bertrand Russell wrote an open letter to
President Eisenhower and Mr. Khrushchev.
In the name of humanity he pleaded with
both the leaders to re-examine their positions
and make a last great effort to halt an arms
race that threatens mankind with extinction.

“To everyone’s surprise, Mr. Khrushchev
promptly replied to Lord Russell. His
letter was a long one, but, in brief, 1t said:

‘Dear Lord Russell, your’re perfectly right,
and the peace-loving Soviet Union would

like nothing better than to stop the arms race.
Just look at our record. But what can we
do about the Americans ? Just look at

their record.’

‘““ Several weeks later—and even more
to everyone’s surpriss—Mr. John Foster
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Dulles (‘at the request of President Eisen-
hower’) replied too. His letter was not nearly
so long as Mr.Khrushchev’s but, in effect,
it said: ‘Decar Lord Russell, you’re perfectly
right, and the peace-loving United States
would like nothing better than to stop
the arms race. Just look at our record.
But what can we do about the Russians ?
Just look at their record.’

““Now the exchange has apparently ended,
with a final ,exasperated word from Lord
Russell. Both the replies, he notes, were
‘ extraordinarily similar in tone...... both. in
words, acknowledge that a nuclear war
would defeat the purpose of both parties
equally, but neither draws the moral that
the acerbity of their disagreements must be

lessened since this acerbity increases the
likehood of a nuclear war’.”

One can detect in these acts (as also In
other acts) of present day leaders of mankind
a certain restriction in outlook—a limitation
of view—arising out of a pre-occupation
with current or present events. Thus
whether 1t be the man 1n the street, or the
thinker, or the man of action, they are all
overwhelmingly engrossed in affairs of the
present leading to a forgetfulness of the
future—the future that comprises not only
this life but also beyond it.

When the majority of men are thus
absorbed and obsessed with the present and
become forgetful of the future, thereinevitably
appears a weakening in their moral conduct.
The foundations of morality conducive of a
well-ordered peaceful society are laid in the
future rather than in the present, and the
firmness and stability of those foundations
depend on the degree of the ability of men
to look far into the future. The further they
can see into the future the firmer become
the foundations of morality, while the more
does their view become restricted, the less
certain and the less predictable becomes
their moral behavior. It 1s on account
of this deterioration in the moral foundations
of the leaders, as in the masses whom they
lead, that the world today lives with so much
uncertainty about the eventuality of a war the
consequences of which transcend human
imagination. The future of mankind thus
rests on a re-imposition of the controls that
morality exercises over the social behaviour
of men (including their political behaviour).

In this task of reconstructing morality’s
influence over men, the Buddha-Dhamma

(or Buddhism) can join hands with the
other great moral movements of the world.
As has beén indicated above, the successful
performance of this task will depend on
how far these great moral movements can
induce the majority of men to look to the
future—especially the distant future-—and
discard the limitations that confine their
view to matters of the present. From the
Buddhist point of view, this long-term out-
look can be achieved by the cultivation of
an emotional detachment from the world,
and things worldly, even while retaining
an intense interest in them.

In certain aspects, this detachment mani-
festsitself in self-sacrifice and altruism. But
whether these manifestations appear or
not in recognisable forms, detachment from
the worldly is a contributary factor to the
strengthening of the controls of morality
over men. If Jobha, dosa and moha—greed,
desire or ambition, hatred or anger, and
nescience—are the banes that beset human-
kind today, the virulence of the affliction

i1s abated by a lessening of the attachments
that bind men to the world and its appur-
tenances, whether modern or ancient.

Modern men are reasonable creatures.

With the advance in the facilities of educa-
tion, they are becoming more and more
reasonable. It 1s therefore a paradox to
find them living under a gigantic threat
produced by socially suicidal proclivities,
which in their turn are the outcome of
unreason.
fore, to ask themselves: whence does this
unreason emanate ?

It behoves modern men, there-

How does unreason
manage to become so mmportant a factor
within an atmosphere of so much education,
so much knowledge, and so much logic ?

If we are to accept the unbounded wisdom
enshrined 1n the teachings of Gotama, the
Buddha, the root cause of this unreason 1is
tanha, which has been translated as craving
but which includes all the various forms
and manifestations of worldly desires, both
tangible and intangible. And the way In
which tanhd can be kept under check and
control so as to ensure the preservation
of reason at all times is succinctly and
practically expressed in the direction appa-
madena sampadetha (Work out your own
salvation with mindfulness.)

But the re-imposition of morality’s 1n-
fluence 1s essentially a long-term project.
The weakening process of morality’s autho-



rity has been gathering momentum within
the last two or three hundred years, and
the ground that has been lost within these
centuries cannot be retrieved in a short
period. In the meantime, the threat of
mankind’s near extinction exists with dan-
gerous propinquity, which, if it becomes a
reality, will destroy and render futile what-
ever efforts that may be put forth in the cause
of the long-term project. Neither is sufficient
by itself 1in the context of present day events.

The weakness of the short-term project
lies 1n its inability to dispel the atmosphere
of uncertainty. But whatever be the
degree of this uncertainty, not to try would
amount to defeatism—a resignation to the
world being plunged into Dark Age darker
than any of the Dark Age that recorded
history yet knows. What i1s important in

this attempt 1s to keep in view the aim of

creating a suitable atmosphere for the effec-
tive operation of principles of morality
that are based not only on present welfare
but also on welfare in the long distant future.
In this context, the necessity that assumes

primary importance 1s the prevention of

war, and not merely the obviation of the
use of nuclear weapons should war become
an ultimate eventuality. War today, as

in days gone by, represents a breakdown of

human reason, and when such a failure
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occurs it would be unreasonable to expect
any of the belligerents to exercise some
sinity by restraining themselves in the use
of the most lethal of weapons.

In the higher stages of attainment, the
emphasis of the Buddha Dhamma 1s more
personal than social. Not only 1s the
attempt an individual concern, but the
realization of these attainments enable one
to transcend social disruptions and disloca-
tions. In these days of a re-awakening
within the Buddha S3sana, there are a good
many who have it in their power to achieve
these attainments, provided they decide
and do put forth the necessary effort. If
by this effort they reach these attainments,
then, from the personal point of view there
is nothing much that they need worry about
their own future. But inasmuch as metia,
or boundless loving-kindness, forms a
necessary Ingredient of these attainments,
it would still be within their sphere to
attempt the prevention of the outbreak of
a total war, just as the All Enlightened
Buddha did in the case of the internecine
strife between King Ajatasattu and King
Pasenadi, of Kosala as is mentioned in the
Sagatha Vagga of the Sammyutta Nikaya. *

“Sabbe Sattd Averd Hontu”
May all beings be reaceful !

* Sagatha \Fagga, Samyutta Nikaya, p. 84, 6th Syn. Edition.

world to this.”

““ Just as a stick, brethren, thrown up into the air, falls now on the butt-end, now
on its side, now on 1its tip, even so do beings, cloaked in ignorance, tied by craving,
running on wandering, go now from this world to the other world, now from the other

—Samyutta-nikaya, xv, 2-11.



THE DHAMMAPADA COMMENTARY

MAHAKASSAPATHERA VATTHU
THE STORY OF THE ELDER MAHAKASSAPA

( Translated by the Department of Pali, University of Rangoon )

Pamadam appamadena yada nudati
pandito,

Paniriapasadam aruyha asoko sokinim
paam,

Pabbatattho va bhummatthe dhiro bale
avekkhati.

—Dhammapada, v. 28.

(When a learned man drives away
negligence through heedfulness, griefless
himself, he ascends the palace of wisdem and
looks at the sorrowing crowd. Just as a
person standing on a mountain looks
at the people standing (below) on the
ground, even so a wise man looks at the
“fools”.)

The Teacher, while staying at Jetavana,
delivered this religious discourse, beginning
with “Pamadam appamadena ,” with reference
to the Elder Mahakassapa.

One day the Elder, who was residing at the
Pipphali cave, went to Rijagaha for begging
alms. On return from the round and after
having had his meal, he sat down developing
light of wisdom while trying to find, through
his super-normal vision, beings negligent
and diligent, as also those going out of
existence or coming into it, in the water, on
the land, on the mountains and at other
places.

Staying at Jetavana, the Teacher, while
surveying with super-normal vision the way
in which His disciple Kassapa was spending
that day and finding that he was occupied
with the investigation into the birth and
death of beings, pondered thus: * Birth and
death of beings cannot be reckoned even by
Sabbaiitiuta-iiana (Omniscience). Nor 1s it
possible to reckon the number of beings who,
aftertaking conception in the mother’s womb,
die without the parents being aware of it.
O Kassapa, this does not lie within your
purview. Narrow 1ndeed 1s your. span
(of knowledge). It is within the spheres of
the Buddhas alone to know and to see In

their entirety the passing away of beings
or their coming into existence’”. Thus
thinking, He shed forth lustre and appeared
as 1f He was seated before the Elder, and
uttered this verse:

Pamadam  appamadena yada nudati
pandito,

panifiapasadam aruyha asoko sokinim
pajam,;

pabbatattho va bhummatthe dhiro bale
avekkhati.

— Dhammapada, v. 28.

(When a learned man drives away
negligence through heedfulness, griefless
himself, he ascends the palace of wisdom
and looks at the sorrowing crowd. Just
as a person standing on a mountain looks
at the people standing (below) on
the ground, even so a wise man looks at the
“fools.”)

There (in the verse):

Nudati: (Expels)—Just as fresh water
entering into a pond stirs up the existing
water, pushes it out and makes it flow ahead
without allowing it any room (in the pond),
in the same way, a wise man developing the
traits of heedfulness pushes heedlessness out
and expels it by force of heedfulness, without
allowing any room at all.

Parifiapasadam aruyha : Having got rid of
heedlessness, he ascends the Palace of
Wisdom, which 1s known as Clear Supernor-
mal Vision ( Parisuddha-dibbacakkhu) on
account of its great eminence by completing
the suitable course of practice. He ascends
it by that practice like ascending a palace
by a stair.

Asoko: (sorrowless)—the dart of sorrow
having been destroyed.

Sokinim pajam: (the sorrowful crowd)—
the dart of sorrow having not been destroyed.



Avekkhati: (looks at)—Looks with the
Supernormal Vision at beings which are
being born or dying.

Like what ?

Pabbatattho va bhmiamatthe: (as one on
a mountain ‘““‘sees’ people on the ground).

Just as one standing on the ground, or just
as one standing on the top of a terrace easily
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sees those who are standing round about it;
in the same way, one who is wise and learned
alld is free from the fluxions (dsavas), * sees
bale (beings born and dying) who have not
destroyed the seeds of varta. **

At the end (of the utterance of) the verse,
many realized the fruition of Sotdpatti and
SO on,

—

(2) Bhavasava: Fluxion of attachment to existences ;
Fluxion of ignorance.

* Asava: Fluxions. There are four kinds of gsava, namely, (1) Kamdasava: Fluxiqn of sensuous desire;
(3) Ditthasava: Fluxion of wrong views; (4) Avijjdsava:

** Varta: Rounds. There are three kinds of varta, namely, (1) Kilesa-vatta (round of defilements;)
(2) Kamma-varta (round of volitional actions;) and (3) Vipaka-vatta (round of resultant-effects.)

Vatta :—(Kilesa) Defllements lead one to do an act (

kamma) and one has t0 take the consequences

(vipaka) thereof including rebirth. This goes on till one bscomes an Arahat and attains Nibbdna.

In the paticcasamuppa’a (Dependent Origination.) sarkhdra (kammaformations) and bhava (volitional
action and further existence) are Kammavatta; avijja (ignorance), tanha (craving) and upddana (clinging)
are Kilessvatta; and vifiiana (consciousness), ndmaripa (mental and physical phenomena), saldyatana

(the six bases), phassa (contact) and vedana (sensation) ar€ Vipakavatta.

—Visuddhimagga, 11-216.

Please also see Chaptet XVII. para 298 on page 672 of Visuddhimagga (The Path of Purification,)

translated by Bhikkhu Nanamoli.

- e P . e —

‘The eye, brethren, is impermanent, changeable, becoming otherwise. The ear,

| brethren, is impermanent, changeable. Sois the nose, tongue, the body, and the

mind. It is impermanent, changeable, becoming otherwise.

He who has faith and confidence, brethren, in these doctrines, such an one is
called ¢ Walker in faith, one who enters on the assurance of perfections, one who
enters on the state of the worthy, one who has escaped the state of the manyfolk;
one incapable of doing a deed by which he would be reborn in the lower worlds
or in the womb of an animal, or in the realm of Petas; one incapable of dying

without realizing the fruits of stream-winning.’

Samyutta-nikaya, XXV-1.




THE DHAMMAFADA COMMENTARY
PAMATTAPPAMATTA-DVESAHAYAKABHIKKHUNAM VATTHU

The Story of Two Companion Monks, one of whom is heedless and the other h edful

( Translated by the Department of Pali, University of Rangoon.)

Appamatto pamattesu bahujagaro abalassam
va sighasso hitva yati sumedhaso.

— Dhammapada, v. 29.

(One who is heedful amongst the heedless,
wakeful amongst the drowsy, goes ahead,
as does a fleet horse leaving the weak one

beind.)

While in residence at Jetavana, the
Teacher gave this religious discourse begin-
ning with “Appamatto pamattesu’”  with
reference to two companion monks.

So it is said that they (the two companion
monks) obtained a subject of meditation
from the Teacher and repaired to a forest
hermitage. Gathering faggots in time, one
of them used to set up a charcoal-pan and
sit through the first watch of the night
warming himself and talking to young
novices. The other one, who was diligent
and was performing the duties of a monk,
used to admonish this one saying, “Friend,
don’t behave in this way. For one who
is negligent, the four states of woe are
like his residence.* It is not possible to
satisfy the obligations to the Buddha through
trickery .”> The idle monk, however, did
not listen to his advice whereupon the
other one, thinking <This one 1s not
going to act according to my advice”,
avoided him and went on performing the
duties of a samana diligently. The i1dle monk,
on the other hand, having warmed himself
during the first watch, went inside when the
other one had just returned from the walk
meditating, and entered the cell, and said,
‘““You big lazy fellow, it seems you have
entered the forest simply to lie down and
sleep. After you, who have received a
subject of meditation from the Buddha
isn’t it proper for you to carry out the
duties of a samana actively? So saying, he
entered his own dwelling, lay down and slept.
The other one, however, energetic as he was,
walked meditatively during the first watch

and resting during the second and getting
up in the last watch practised the duties
ofamonk. Thusleadingalife of earnestness,
before long he attained Arahatship together
with Analytical Knowledge, but the other
one whiled away the time in indolence.

After spending the rainy season in this
way, they went to the Teacher, paid obeisance
to Him and sat down at one side. The
Teacher exchanged friendly greetings with
them and said,” I hope you have carried out
the duties of a monk diligently and have
achieved the object of renouncing the world
(Arahatship) ‘““Remarked the indolent monk,”
“What diligence could there be in this one ?
Since the time he left (this place) he had
been whiling away time just lying down and
in sleep.” “But what about you, monk ?”
“Lord, gathering faggots in time, I used to
set up a charcoal-pan and sit down warming
myself during the first watch of the night
and thus spent the time without sleep.”” The
Teacher then told him, “Though you spent
time 1n negligence, you say that you had
lived diligently. But you are portraying
a diligent one as indolent. To make the fault
of heedlessness and the benefit of heedfulness
clear, the Teacher then said, * Besides
my disciple you are like a slow and weak
horse, while, besides you, heis a fleet horse.”
So saying he pronounced this verse:

Appamatto pamattesu suttesu bahujagaro
abalassam va sighasso  hitva yati
sumedhaso.

— Dhammapada,v. 29

(One who is heedful amongst the heedless,
wakeful amongst the drowsy, goes ahead,

as does a fleet horse leaving the weak
one behind.)

Therein:

Appamatto means one who is free from
fluxions and is diligent because of the
immensity of his mindfulness.

"

* Compare Cakkhupila Thera Vatthu:—Dhammapada Atthakatha Yamaka Vagga, p. 6, 6th Syn. Edition.

See also ‘¢ The Light of the Dhamma, > Vol. 1.—No. 2, p. 19.



Pamattesu means amongst people who
are heedless.

Suttesu means amongst persons who,
due to want of alertness and mindfulness,
are as 1f 1n slumber in all their poses
whatsoever.

Bahujdgaro means one who is highly
establishad in great wakefulness and 1n
immense mindfulness.

Abalassam va means that it is like a lame,
slow and weak horse as compared to a

fleet horse of Sindhu breed.

Sumedhaso refers to a man of highest
intellect who goes ahead leaving behind
such a person because of his knowledge
of the Scriptures and his spiritual attainments.
While one of low intellect is trying to learn
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a sutta, an intelligent person masters a
whole chapter; thus he goes ahead so far as
t};{e ( knowledge of) Scripture is concerned.
(Again) while the one of low intellect 1is
trying to prepare a place to spend the day
and night and is learning and reciting a
subject of meditation, a wise man, entered
a place already prepared by others, reflects
on the subject of meditation and shakes
off all moral impurities and attains the
ninefold supramundane states.* Thus, in
respect of spiritual attainment, he goes
ahead leaving (the other ) behind. And so
he leaves behind and discards the vagra**
and escapes from it.

At the conclusion of the utterance of
the verse, many attained to the Fruition of
the Sotapatti and so on.

* These are: Four Holy Paths, Fruitions thereof, and Nibbana.

** Please see footnot€ on page 47 ibid.

CANADA :

shine all over the world.

RECENT APPRECIATION

Such a high event can only take place among a mature people, people of a
Ledi Sayadaw, Nyanatiloka, etc., which enables them also to publish such a precious

magazine as the ‘“Light of the Dhamma”. I wish you further success ; may its light




NOTES' AND NEWS
GREAT RECITAL ON THE COMMENTARIES

The Piali Canon embodies the Word of
the Buddha and the Atrhakathas are
commentaries to it. The Pali Canon is
difficult both 1n 1ts meaning and context.
It is not easy to comprehend it with ordinary
intelligence. Therefore the Atthakathd 1s
a very important instrument for understand-
ing the Buddha’s Word. The Pali Canon
may be compared to a lock and the Commen-
taries to a key. It 1s exegetical literature
on the texts.

Since the Atthakathas are very important
to the understanding and appreciation of
the Buddha’s Word, there have been tradi-
tions where they were scrutinised and recited
at the Great Recitals of ancient times.

For this reason the Government of the
Union of Burma gladly accepted the proposal
of the Supreme Sangha Council that at the
conclusion of the Pali Text Sangayana, the
Great Recital on the Commentaries should

be held.

The First Session of the Attahakatha
Sangayana took place from 26-12-56 and
came to a conclusion on 29-1-57. Some
250 learned bhikkhus from four other
Theravadin countries and the Union of
Burma participated. In this Session 14
books of the Vinaya Pitaka Atthakatha,
one book on the Abhidhamma Pitaka and
one book on the Digha Nikaya (Silakkhan-
dha)—altogether 6 volumes, were recited.

The Second Session commenced on
11-11-57 and terminated on 23-1-38, lasting
62 days. Like the previous session some
250 learned bhikkhus from the 5 Theravadin
countries participated. In this Session 13
books of the Atthakatha were recited.

The Third Session commenced on 30-11-58
and terminated on 10-2-59, lasting 61 days.
Some 300 learned bhikkhus from the 35
Theravadin countries participated. In this
session 15 books of the Arthakatha were
recited.

The Fourth Session will commence on
the 18th November 1959 and it is anticipated
that the Session will last for about two

months. In this session 16 books of the
remaining A¢thakathas will be recited.

Tipitakadhara (Pali Text Reciter) Selection
Examination.

With the main object of producing
outstanding bhikkhus who will be able to

carry the Text by heart, the Tipitaka-dhara
Selection Examinations have been conducted
in the month of December annually at
Hermitage Road, Kokine, Rangoon, under
the auspices of the Buddha Sasana Nuggaha
Association since 1948 C.E.

The Five Nikayas which comprise the
entire 7ipitaka are divided into 9 parts for
the purpose of the examination as follows :—

1. Five Books of Vinaya.
2. Three Books ot Digha-Nikaya.

3. The first Five Books of Abhidhamma
Pitaka.

4. The last Two Books of Abhidhamma
Pitaka.

. Three Books of Majjhima Nikaya.
. Five Books of Samyutta Nikaya.
. Five Books of Anguttara Nikaya.

. The first Five Books of Khuddaka
Nikaya (Suttanta).

. The remaining Four Books of Khuddaka
Nikaya (Suttanta).

o0 ~d1 ON Ln
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A candidate 1s required to learn any one
part of the above nine and is required to
sit for a written examination. One who
passes 1n any one of these parts is given the
title of ‘dhara’ relating to any part he
sits for. Besides he is given a monthly

stipend and various other articles offered by
devout donors.

Since 1951 the entire responsibility of
conducting the Pali-reciter Selection Exami-
nation has been taken over by the Union
Buddha Sasana Council, but the annual
Examination 1s conducted through the
Buddha Sasana Nuggaha Association. the
examination is by far the hardest examination
and of the highest standard in the world.
The candidates are required to learn the



Text by heart and to be able to expound
thoroughly every passage contained therein.
On account of its extraordinary difficulty,
very few candidates have appeared for it
and very few passed the same. The only
bhikkhu who was able to recite the whole
of the Tipitaka and obtained over 90 p.c.
in the written examinations of those parts
1s Venerable Tipitakadhara Dhammabhanda-
garika Vicittasarabhivamsa who acted as
the Visajjaka (Reciter) in the Chattha Sanga-
yana Proceedings with the consent of the
Sangiti-karaka Mahatheras.

The next Tipitakadhara Selection Exami-

nation will commence on the 27th December
1959 and will last for 32 days. 55 Bhikkhu
candidatcs have enrolled for this examina-

tion.
Abhidhamma Examinations

With a view to diffusing the knowledge
of the essentials of the Abhidhamma (Higher
Doctrine) among the people of the Union of
Burma, the Union Buddha Sasana Council
has decided to hold Abhidhamma Examina-
tions at various examination centres of the

Union.

SYLLABUS:

Elementary Standard.—(Abhidhammattha-San-
gaha) *“ A resume of all the essential
doctrines of the Abhidhamma.
Chapters LIl and III—Types of Con-
sciousness, Psychic Factors and Miscella-
neous.

Middle Standard.—Same book—Chapters 1V,
V and VI—Course of Cognition, Con-
sciousness that does not come 1n the
Course of Cognition and Material
Qualities.

Higher Standard:—Same book—Chapters Vl1I,
VIII and IX—Abhidhamma  Terms,

The Philosophy of Relations and Objects of

Meditation.
The medium of examination i1s Burmese.

In all these standards, questions are set
on the descriptions, analysis and elucidation
of causally-conditioned arising-and-passing
physical and mental phenomena. No viva
yoce examination 1is held.

Application forms are obtainable from
the Abhidhamma Examination Supervising
Committees, the Regional Representatives
of the Union Buddha S3isana Council and
Heads of Abhidhamma Schools in the Union.
Applications are to be duly filled in, signed
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by candidates and sent through the respective
Abhidhamma  Examination  Supervising

Committees, to the Office of the Executive
Officer, Union Buddha Siasana Council.

Every application has to be accompanied
by the following certificates:—

1. That the applicant 1s a lay-devotee
or nun who has never previously
passed in a Pathamange Examina-
tion held by the Government or a
similar examinations: or

2. That the applicant is a lay-devotee
or nun who 1s sitting for one of
. the standards, in which he or she

has never previously passed.

The certificate has, in the case of pupils
attending Abhidhamma Classes, to be attested
by the Abhidhamma Teachers, or in the
case private candidates by the Regional
Representatives.

Every successful candidate obtains a
certificate and in addition, a money prize as
prescribed by the rules of the Council.

The next Abhidhamma Examinations will
be held at Rangoon and the various Exami-
nation centres of the Union of Burma on
the 13th waxing of Nadaw 2503 B.E.
(12-12-59 C.E.) and the two following days.

Abhidhamma (Honours) Examinations

For those who have already passed the
three stadards of these examinations, a
higher examination, the ‘“Abhidhammattha-
Vibhavani-Tika Examination”, has been held
along with ordinary Abhidhamma Examina-
tions since 1955. The *° Abhidhanmmattha-
Vibhavani-Tika ”, translated 1nto Burmese
and printed by the Union Buddha Sasana
Council, 1s the prescribed text-book.

The Examination 1is sub-divided into
three standards—Lower Standard, Middle
Standard and Higher Standard. A candidate
is allowed to sit for one or all the three

standards 1n a year.

The Abhidhamma (Honours) Examina-
tions will be held for the fifth time at Rangoon
and other Examination centres of the Union
simultaneously with the ordinary Abhidhamma
Examinations which have been fixed for
12-12-59 and the two following days.
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Every successful canditate obtains a
certificate and in addition, a money prize
as prescribed by the rules of the Council.

Visuddhimagga (The Path of Purification)
Examinaiion

The Visuddhi-magga Examination will
be held for the third time at Rangoon and
the various Examination centres of the Union
simultaneously with the Abhidhamma (Ordi-

nary and Honours, Examinations on the
12th, 13th and 14 th December 1959.

The prescribed text:—Burmese translation
to the Visuddhimagga Part III, published
by the Union Buddha Sasana Council, pages
229 to 603.

There will be no grades in this Examination.
Six papers will be set in all and two
papers will be examined every day.

Time table:—

(a) First day.—First paper: Purification of
Doubt.

(b) Second Paper:—Purification

by Overcoming Doubt.

(¢) Second day.—First paper:—Purifica-
tion by Knowledge and Vision
of What Is and What Is Not
Path.

(d) Second paper:—Purification by Know-
ledge and Vision of the Way.

(¢) Third day.—First paper: Purification
by Knowledge and Vision.

Second paper: Pariiiabhabhavananisam-
saniddesa (The Benefits i1n
developing  Understanding
and general).

(Herein, “‘general” means miscellaneous
questions on the “Practice of the Dhamma”.)

Every successful candidate obtains a
certificate and in addition, special prizes as
prescribed by the rules of the Council.

NEWS FROM ENGLAND
The Story of Thoughtwaves

(A brief introduction to the work being done
at the Delawarr Laboratories, Oxford.)

Interesting experinents are being carried
out at the Delawarr Laboratories, Oxford,
showing how thought waves can affect
a photographic emulsion. It is possible that
a new means of communication can be
developed.

By the skilled use of thought-energy most
forms of life can be affected in some way
or other even at great distances. Human
beings, animals, plants and soils can be
stimulated and beneficiai effects observed.
In view of the far reaching implications of
this a Mind and Matter Trust has been
formed for the purpose of furthering the
study what is termed ‘“The Physics of the
Primary State of Matter’”. This embraces
the study of thought wave effects.

It has been found that many academically
trained persons are resistant to the evidence
already obtained. Approximately 30 per
cent of humanity, for reasons unknown,
are either to accept the evidence or are so
directly antagonistic that they supply negative
thought waves which counteract the positive
results. Irrefutable evidence i1s available,
however, that thought waves can be photo-
graphed.

Experiments on blessing the soil and plant
have been carried out at these Laboratories
and elsewhere that clearly show the effect
obtained on plant growth. The evidence is
being collated and will be presented to an
eminent scientist in due course. It is clear
that such evidence of the power of Mind
over Matter is at variance with the current
atomic theory.

—From Religious Digest, July-September,
1959.

(We hope that if the experiments meet
with success, they will be highly conducive

to the solution of the tneory of “Kammic
Energy and Rebirth™. - Ed.)



BOOK

BUDDHA’S WORDS OF WISDOM,

compiled by G.F. Allen—10 s. 6d. nett,.
George Allen and Murin, Ltd., London.

Mr. Allen is well known among the
Buddhists both in Ceylon and Burma, and
has added to the increasing number of
Buddhist compendiums in English, a very

comprehensive handbook of quotations from
the Pali Canon. Mr. Allen has lived in

monasteries in Burma, and in Ceylon as a
Buddhist monk, and as such is thoroughly

acquainted with the Theravida Buddhism
professed by the people in those countries.

He has selected 365 maxims from the
Dhammapada and many other Suttas, and

arranged them for each day of the year.
The maxims are sihort and can be easily

memorised. Some of the maxims may well
serve as food for thought. This bedside book

REVIEVWWS

will prove useful not only to the followers of

the Buddha, but also to the non-Buddhists.

*

*

DHAMMAPADA-—A Practical Guide to
Right Living—Translated by Venerable
Bhikkhu Buddharakkhita, and published by
Maha Bodhi Society, Bangalore. No price
mentioned.

The author, Venerable Bhikkhu Buddha-
rakkhita has delivered a course of about one
hundred lectures on the Dhammapada at the
Maha Bodhi Meditation Centre, Bangalore,
and the present translation was the outcome
of those lectures. There exist many transla-
tions of the Dhammapada, but the venerable
Buddharakkhita took great pain in selecting
the most appropriate English rendering.
The vook contains valuable notes, but it is
a pity that the original Pali was not given
side by side along with the translation for
the use of those who wish to make a deeper
study and read the verses in their original
richness.

It ought to prove an indispensable book
to all those who are interested in Buddhist
literature.

X

—

source and where it reaches the sea.

P

The

to count—so many grains of sand, so many hundreds, so many thousands, so many
hundred thousand grains of sand. More than that are the acons that have passed
and gone by. Them it is not easy to count:—so many aeons, so many hundreds,
so many thousands, so many hundred thousands of aeons.”

““ It can, Brahman, said the Exalted One, Take whence the river Ganges has its

sand that lies between, that is not easy

—Samyutta-nikaya, XV, 2-8.
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“ Brethren, there are these three sensations, born of phassa (contact), rooted
in contact, related to contact, conditioned by contact. What three ? Agreeable
sensation, Disagreeable sensation and Indifferent sensation.

Owing to contact there is to be experienced as agreeable, brethren, arises
agreeable sensation. By the ceasing of that contact to be experienced as agreeable,
that agreeable sensation—arises owing to that appropriate contact to be experienced
as agreeable,—ceases, 1s quenched.

Owing to contact that is to be experienced as disagreeable, brethren, arises
disagreeable sensation. By the ceasing of that contact to be experienced as
disagrecable, that disagreeable sensation arisen owing to appropriate contact, to be
experienced as disagreeable, ceases and is quenched.

So also as regards contact to be experienced as Indifferent....

Just as, brethren. from the putting together and rubbing together of two sticks
warmth is born, heat is produced: as from the changing and parting of those two
sticks the warmth so born ceases and i1s quenched,—just so, brethren, these three
sensations born of contact, rooted in contact, related to contact, conditioned by
contact, owing to appropriate contact so born,—these feelings so born come to cease.”

Samyutta Nikaya, XXXVI, 1, 1-10.



NOW AVAILABLE

( FOREIGN® PRICE )

SAMANNAPHALA SUTTA:—(Fruits of the Life of a Recluse) A most important sermon
with the basic Teaching. K. 2/-

TWO SPEECHES DELIVERED IN U.S.A. on the Buddhist Teaching, by Hon’ble Justice
U Chan Htoon of Burma. K. 1.40.

CHATTHA SANGAYANA SOUVENIR ALBUM:—234 pages art paper, profusely
illustrated in halftone—printed in Burmese with COMPLETE ENGLISH

TRANSLATION, a full historical documentation of the Sixth Great Internati-
onal Buddhist Council. Size 15 1n. x 10 1in. Board covers, cloth bound.
Printed at the Union Buddha Sasana Council Press, Rangoon. K. 14.60.

CHATTHA SANGAYANA 2500TH BUDDHA JAYANTI CELEBRATIONS :— 66 pp.
art paper, profusely illustrated in halftone—printed in English, a gist of the larger
Album. Size 71in. x 9 1/2 in. Paper Covers. Printed at the Government Printing

Press, Rangoon. K. 2-20.

BRAHMA-JALA SUTTA (DISCOURSE ON THE SUPREME NET):—26 pp., the
English translation of one of the longest and most important Sermons of the Buddha,
the perfect net to catch all ““views”, translated by the English Editorial Department,
Union Buddha Sasana Council, with copious notes and appendices. Size 7 in. X
9 1/2 in. Paper covers. Printed at the Union Buddha Sasana Council Press, Rangoon.

K. 2-00.

PRACTICAL BASIC EXERCISES IN SATIPATTHANA VIPASSANA MEDITATION :—
by Aggamahapandita Bhadanta Sobhana, Maha Thera (Mahasi Sayadaw). pp 14.
This forms the introductory instructions to those who come for the ‘ Practice’ to the
Thathana Yeiktha, the leading ¢ Meditation’ Monastery subsidised by the Union
Buddha Sasana Council. Of great interest and help to those who wish some
knowledge of Vipassana and to those who wish to undertake the practice. Size 6 1/2 in.
x 8 in. Paper Covers. Printed at the Union Buddha Sasana Council Press, Rangoon.

K, 1-15.

PAGODAS OF PAGAN:—by Thiripyanchi U Lu Pe Win, M. A. of Arch®ological Survery,
Ministry of Culture, Union of Burma. A short treatise on the subject by an
outstanding worker in this field. 13 full-page halftone illustrations, 7 pages of reading
matter. Size 6 1/2 in. x 8in. Paper Covers. Printed at the Union Buddha Sasana

Council Press, Rangoon. K. 1-90.

HISTORIC SITES AND MONUMENTS OF MANDALAY AND ENVIRONS :—by
Thiripyanchi U Lu Pe Win, M. A., of Arch®ological Survey, Ministry of Culture,
Union of Burma, with 17 full-page halftone illustrations, 8 pages of reading matter.
Size 6 1/2 in. x 8 in. Paper Covers. Printed at the Union Buddha Sisana Council

Press, Rangoon. K. 1-90.

THE WORD OF THE BUDDHA : —by the late Venerable Nyanatiloka Mahathera: an
authoritative and concise exposition of the Buddha’s Teaching given very largely in
the Buddha’s own words. This is vitally necessary for the earnest student of Buddhism
who 1s not able to read the original Pali or the Burmese translations. Printed in Ceylon,

eleventh edition, revised and enlarged, paper cover, K. 2/- per copy only.



THE HEART OF BUDDHIST MEDITATION:—Here, too, is an authoritative work. By
Venerable Nyanaponika Mahathera, with foreword by Dr. E. Graham Howe. Gives
an account of the Mental Training which is the Buddha’s ‘Way of Mindfulness’, in
clear and lucid prose. Printed in Ceylon, second edition. Recently published:—In

card covers, K. 3.70 in Paper cover, K. 3/-.

These prices are inclusive of postage and are valid for payment in the rupee currency
of India and Ceylon, which are at par with the Kyat. Prices may be worked out in other
currencies as follows: 4 Kyats, or Rupees are equal to:—$ U. S. 1., § Maiaya 3., Sh. stg. 6.

including packing and postage to these countries.

Union of Burma, Buddha Sasana Council,

Siri Mangala Hill,
Kaba Aye Pagoda Road, Kaba Aye P.O. Rangoon.

B.S.C.P.—No. 276, 13-10-59—



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 Siasana Council has but one sole
and abiding purpose: the propagation of the Buddha’s Teaching. The
Council has no desire whatsoever to profit financially from the
magazine.

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

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

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

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

SUBSCRIPTION FORM

Please enrol me as a subscriber for............... year/s commencing
with your next 1ssue.

Name (in block letters)....cooviiiiiiiiiiiiiii i,
YN (6 § (Y

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

I enclose herewith a money order for K...........
I undertake to pay on receipt of the first number by V.P.P.

SIZNATUIC. ...cvviiieiiie i e,

RATES OF ANNUAL SUBSCRIPTION (INCLUDING POSTAGE)

Burma : Kyats 7/-
India and Ceylon : Rupees 8/-
Malaya : Straits dollars 6.00.

Britain and British Commonwealth Countries: sh. 12/-(or sterling equivalent)
United States of America: § 2.00.

THE LIGHT OF THE DHAMMA, A QUARTERLY BUDDHIST
MAGAZINE



From the first issue of THE LIGHT OF THE DHAMMA
in 1952, we have been- sending free copies to some of our
friends. As we are propagating the pure Theravada Buddhism,
we are now requesting you to subscribe and to get as many
as possible of your friends to subscribe to help and encourage
us in this work and to enable us to continue to give you a
first-class magazine though costs of printing materials have risen
considerably. Beginning with this 1ssue (Vol. VI. No. 4) the free
list 1s suspended and you are earnestly requested to sub-
scribe beginning with this issue. Exchange copies and copies
to our Diplomatic Services will be sent as usual.

For the above reason of considerably increased printing
costs, we must also increase the rates of subscription as
follows :—

Annual Subscription :
Commencing October 1959 issue ( Vol. VI. No. 4

Within Burma .o .. .. K.17/-
India and Ceylon .. .. .. Rs. 8/-
Malaya .o .o e .. § 6/-
Britain and Commonwealth countries.. sh.12/-stg.
United States of America .. .. $§ 200

This will not affect the Subscriptions already paid.
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Published by The Union of Burma Buddha Sasana Council,
Kaba Aye P. O., Rangoon.

Telegram: “BUDHSASANA”, Rangoon.
Printed at the Buddha Sasana Council Press, Yegu.





