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EDITORIAL

BUDDHA’S FIRST

** Anekajatisamsaram
sandhavissam anibbisam
gahakaram gavesanto,
dukkha jati punappunam.
Gahakaraka diftho’si;
puna geham na kghasi.
Sabba te phdasuka bhagga
gahakatam visankhatam
visankharagatam cittam
tanhanam khayamajjhaga.”

...... Dhammapada, Verses 153, 154.

Because of lIgnorance | wandered in
samsdara through many a birth,
Vainly seeking the builder of this house,
Repeated birth is dukkha (Suffering).

O house-builder, you are seen;
You shall not build the house again.
All your rafters are broken. and
Your ridg:-pole is shattered.
My mind has reached the Unconditioned
(Nibbina). |
- The end of craving have [ attained.

A Suprecme Buddha is one who, having
discovered the Four Noble Truths which had
been lost to the world. realized them and
proclaimed them to the world. Or, He 1s
one who understands by himselfl without
anybody’s aid the Four Noble Truths, and
therein attains Omniscience (Sabbarinuta-
fidna) and gains mastery of the powers.

The last Buddha, whose teachings we are
fortunate to follow was named Gotama.
He was born in the Sikyan Clan, and we call
him Siakya Muni—the Sage of the Sdkyan
Clan.

[t was not within a life-span or two that he
attained supreme enlightenment. To attain
that Omniscience he had to fulfil his Paramis
for a period of four asankheyyas (unit follow-
ed by 140 ciphers) and one hundred thousand
kappas (world-cycles). During that long
period, he had been reborn in the world of
men, animal-world and the heavenly abodes
experiencing both happy and wocful states.
In all these existences he had fulfilled the ten
Paramis, namely, (1) dana (Almsgiving),. ( 2_) sila
(Morality), (3) nekkhamma (Renunciation),
(4) paina (Wisdom), (5) viriya (Eflort), (6)
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khanti (Patience), (7) sacca (Truthfulness).
(8) adhitthana (Dctermination), (9) metta
(Loving-kindness), and (10)  upekkha
(Equanimity).

That ponderouscycle of time slowly rolled
on, and on the eve of the fullmoon day of
Visakhi (May))2548 years ago, Prince Sid-
dhattha sat cross-legged under the Bodhi
Tree at Buddha Gaya. There with thefirm
determination ‘Let my skin, and sinews, and
bones remain; let all the flesh and blood in
my body dry up; but I will never move from
this seat, until I attain Supreme Enlighten-
ment’, he was immersed in rigid and austere
processes of meditation. He then acquired,
in the first watch of the night. pubbenivisa
nana (Knowledge pertaining to remembrance
of former existences); in the middle watch of
the night, dibbacakkhu-riana (the Celestial
Eye); and in the last watch of the night, his
intcliect fathomed paticca-samuppada
(Dependent  Origination) in the following
manner:

(a) Anuloma (n direct order):—When
this cause exists, there is this effect: with the
arising of this cause. this effect arises.

(b) Pagiloma (in its reverse order):~—When
this cause does not exist, there is not this
effect; with the cessation of this causc, this
effect ceascs.

(¢) Anuloma-patiloma (both in their direct
and reverse order):—When this cause exists,
there 1s this effect; with the arising of this
cause this effect arises: when this causc
does not cxist. there is not this cffect: with
the cessation of this cause, this effect ceasces.

Thercfore, in His First Utterance of ectasy,
the Buddha summed up all His past
experiences that enabled Him to attain
Omniscience and proclaimed them to the
world. The Buddha thus uttered: “Through
many a birth I wandered in samsara.”

“Vainly secking the builder of this house*’:

Herein, ““house™ means the Five Consti-
tuent Groups of Existence. namely, (1) Cor-

porcality-group, (2) Sensation-group, (3)
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Perception-group, (4) Mental-Formations-
group, (35) Consctousness-group. There s
nothing permanent in them. It ts this five-
fold Group of Existence which is the “*house”
as well as its dweller, and it is from within
this five-fold group that *“Craving”—the
builder of the house is aroused. There is
neither outside nor separate builder. That
was the real problem that awaited the
Enlightencd One to solve and to proclaim
its solution to the world.

To show that samsara * (round of rebirths)
is not created by any outside agency, the
Ancients declared:

‘“ Na Rettha devo brahma va
samsarass’atthi karako:
suddhadharmma pavattanti,
hetusambhdarapaccaya.”

( There is no god, nor Brahma who is the
maker of this Wheel of Life;

Empty phenomena roll on, on account
of their respective causes.) **

* Kammassa karako n’atthi
vipakassa ca vedako:
suddhadhamma pavattanti,
evetam sammadassanam.”’

(There is no doer of the deed;
Or one who reaps the deed’s result:

Empty phenomena alone flow on—
Seeing thus is the Right View.)***

‘““Repeated birth is dukkha (Suffering) *’:

In the Agha-mila Sutta, the Buddha
declared :****

“What, monks, is Suffering? The Cor-
poreality-group is Suffering; Sensation-group
is Suffering; Perception-group 1s Suffering;
Mental-Formations-group is Suffering; and
Consciousness-group is Suffering,

And what,monks, is the cause of Suffering?

It is this tanha (Craving) which gives rise
to fresh rebirth and, bound up with lust and
greed, finds ever fresh delight now here and
now there: namely, the Sensual Craving, the
Craving for Existence, and the Craving for

Self-Annihilation.”

Again, in the Samannaphala Sutta*****
the Buddha declared:

““The Celestial Eye*’:

Again, O King, with his mind thus tranquil,
purified, cleansed, flawless, free from defile-
ments, supple, ready to act, firm, and imper-.
turbable, he applics and bends his mind to
the knowledge pertaining to death and
rebirth of beings. With his supernormal
knowledge, surpassing that of men, he sees
beings dying and being reborn, low and
noble ones, bzautiful and ugly ones, happy
and unhappy ones, sees how beings are
being reborn according to their deeds.

These beings, indeed, followed evil ways
in bodily actions, words and thoughts,
insulted the Noble Ones, held wrong views
and according to their wrong views they
acted. At the dissolution of their bodies
after death, they have been reborn in the
lower worlds, in painful states of existence,
in the world of perdition, in hell.

Certain other beings have good actions,
bodily, verbal and mental, did not insult the
Noble Ones, held Right Views, and according
to their Right Views they acted. At the
dissolution of their bodies after death, they
have been reborn in a happy state of
existence, in a heavenly state.

Thus wiith his supernormal knowledge,
surpassing that of men, he sees beings dying
and being reborn, low and noble ones,
beautiful and ugly ones, happy and unhappy
ones, sees how beings are being reborn
according to their deeds.’

Pubbenivasa-nana.
“Knowledge of Former Existences’:

So, a person who attains pubbenivdsa-fiana
(Knowledge of Former Existences) will be
able to see for himself or herself what a long
time he or she has been wandering in the
samsara. Then he or she will be able to
know whether it was more woe or happiness
that he or she had experienced.

As has been stated before, the embryo

Buddha attained pubbenivasa-iana and
dibbacakkhu-iiana in the first and second

* Sarhsara is the unbroken sequence of the five-fold Khandha-combinations, which, constantly changing
from moment to moment, follow continually one upon the other through inconceivably long periods
of time. Of this Sariisara a life-time constitutes only a tiny fraction.

** Visuddhimagga, Book II, p. 238, 6th Synod Edition.

Please see Napamoli’s Visuddhimagga translations. p. 701.

*** Visuddhimagga, Book II, p. 237, 6th Synod Edition.
*k%k* Samyutta Nikdya, Si)iyatana Sanyutta, Khaindaa-vag:a Sanyutta—3.

Sutta, page 27, 6th Synod Edition.

Bnira-vagea, 10. Agha-miila

«**+x* Digha Nikiva, Silakkhanihi-vagga, 2. Simaddaphala Sutta, p. 44, 6th Syn. Edn.
Please see the Light of the Dhamma, Vol. V, No. 1, p. 25.



watch of the night respectively. Then he
knew theills of rep2ated birth and so uttered:
““‘Repeated birth is dukkha (Suffering)”.

In the Dhammacakka-pavattana Sutta,*
the Buddha declared :

“But what, O monks, is the Noble Truth
of Suffering? Birth is Suffering, Old Age
is Suffering, Iliness is Suffering, Death is
Suffering, To be conjoined with things
which we dislike, to be separated from
things which we like—that also i1s Suflering.
Not to get what one wants—that also 1s
Suffering. In short, the Five Constituent
Groups of Existence which are the objects
of Clinging are Suffering.”

““O house-builder, you are seen;
You shall not build the house again,”’

The Buddha contemplated the Dependent
Origination in the direct order, in the reverse
order, and both in the direct and reverse
order as follows:—

1. Through Ignorancz Kammaformations
arise;

Through Kammaformations Con-
SCIOUSNESS Ariscs;

Through Consciousness Mental and
Physical phenomena arise:
Through Mental and Physical Pheno-

mena the 6 Bases arise;
Through the 6 Bascs Contact arises;
Through Contact Sensation arisss;
Through Scnsation Craving arises;

. Through Craving Clinging arises;
Through Clinging Volitional action
and further existence arise;

10. Through Volitional action and further
cxistence Rebirth arises;

11. Through Rebirth there arise Old Age.
Death. Sorrow, Lamentation.
Pain, Gricf and Desparr.

el S
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Thus arises the unalloyed mass of Suffering.

. Through the complete fading away and
cessation of Ignorance Kama-
formations cease;

2. Through the cessation of Kammafor-
mitions Consciousness ceases:

3. Through the czssation of Consiousness
Mental and Physical Phenomena
cease;

4. Through the cessation of Mental and
Physical Phenomena the 6 Bases
cease:

e
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5. Through the cessation of the 6 Bases
Contact ceases;

6. Through the cessation of Contact
Sensation ceases;

7. Through the cessation of Sensation
Craving ceases;

8. Through the cessation of Craving
Clinging ceases,;

9. Through the cessation of Clinging

Volitional action and further
existence cease;

10. Through the cessation of Volitional
action and further existence
Rebirth ceases;

11. Through the cessation of Rebirth, Old
Age, Death, Sorrow, Lamenta-
tion, Pain, Gnef and Despair
cease.

Thus ceases the unalloyed mass of
Suffering.”

After contemplating thus the Buddha
realized that ranha 1s the Cause of Sufifering,
and that the complete fading away and
cessation of this ranhg 1s the Cessation of
Suffering—Nirodha-sacca. So He uttered:
““O house-builder, you are seen; you shall
not build the house again.”™

Why cannot the carpenter (tranha) build
house (the Five Constituent Groups of
Existence) again?

As the materials—avijja and tanha (Ignor-
ance and Craving)—with which the house
(khandha) was built have been totally destroy-
ed and rooted out, how could the builder
build the housc with them? Simultaneously
with the complete fading away and cessation
of tanha. there occur its forsaking, and giving
up—, liberation and detachment from 1t.

So the Buddha continued;

“ All your rafters are broken, and
Your ridge-pole i1s shattered.”

In the Assutava Sutta** the
declared:

“Thus realising (the Dcpendent Origina-
tion) in both the serial and reverse order,
the well-trained noble disciple becomes
disgusted with the corporeality-group, the
sensation-group, the perception-group, the
group of mental formations and the con-
sciousness-group. Being disgusted with them
he has no craving for them; he 1s detached
from them and the knowledge that he has
attained Freedom arises in his mind-

Buddha

* Vinaya Pitaka. Mahiavagga, 5. Paficavaggiyakathi, p. 14, 6th Syn. Edn.

** Sarhyutia Nikdya, Nidana-vagga, I.

Assutavd Sutta, page 319, 6th Syn. Edn.
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continuum. And he knows that rebirth is
extinguished, the holy life accomplished,
done that which was to be done, there is no

more arising again to be subject to these
conditions.”

“My mind has reach:d th2 Unconditioned
(Nibbina).

The end of craving have [ attained.”

When avijja and tanha had been eradicated,
the Buddha bent His mind to the knowledge
pertaining to the extincton of Asavas*
(Fluxtons). He knew as it really is:
“This is suffering.”” He knew as it really is:
“This 1s the cause of suffering.”” He knew
as 1t really is: “This is the cessation of suf-
fering.”” He knew as it reallyis: “Thisis the
Path leading to the cessation of suffering.”
He knew as they really are: “These are
Asavas.” He knew as it really is: “This is
the cause of Asavas.” He knew as it really

: “This is the extinction of Asavas.” He
kncw as it really ts: “This is the Path leading
to the extinction of Asavas.” To Him, thus
realising, His mind was set free from Sensuous
Asava, was set free from the Asava of
existence, was set free from the Asava of
lgnorance. In Him thus set free, there
arose the knowledge of His Freedom, and
He realised: “Rebirth is no more; I have
lwed the pure life; I have done what ought

to be done; I have nothing more to do for
the realisation of Nibbana.”

Hence the utterance My mind has reached
the Unconditioned (Nibbana). The end
of craving have [ attained.”

[t is also evident from the fact that after
sp2nding the seven weeks’ period, the Buddha
went to the group of five ascetics at Sarnath
and preached to them as follows:—

“So long, monks, as I did not thoroughly
understand, as they really are, the Four Noble
Truths with three aspects in each,—so long,
monks, [ did not declare that I had attained
supreme enlightenment, unsurpassed in the
world with its devas, its Maras, its Brahmas,
among the host of samanas and brahmanas
and of devas and men.

But. monks, as [ thoroughly understand,
as they really are, the Four Noble Truths
with three aspects** in each,—then, monks,
I have declared that I have attained supreme
enlightenment, unsurpassed in the world
with its devas, its Maras, its Brahmas, among
the host of samanas and brghmanas, and of
devas and men.

Then, indeed, the Supreme Knowledge
arose in me and insight arose in me:—'Sure
is my Freedom. This is my last birth.
There is no more rebirth for me now.””

* There are four kinds of Fluxions, namely, (1) Sensuous Fuxion.

of existence, (4) Fluxion of Ignorance.

(2) Fluxion of Viéws. (3) Fluxion

** Vinaya Pitaka Mahidvagga, 5. Paficavaggiyakathi, page 14, 6th Synod Edition.

1. Sacca-iiana : Knowledge of the Truth;

2. chca-ﬂana Knowledge of what is to be done in connection with the Truth;
3. Kata- iiapa : Knowlcdgc of what has been done in connection with the Truth.
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BODHIPAKKHIYA DIPANI
THE MANUAL OF THE FACTORS LEADING TO ENLIGHTENMENT

Mahdthera Ledi Sayadaw, Aggamahapandita, D. Litt.
( Translated from the Burmese by U Scin Nyo Tun, late of the Indian Civil Service.)

(Continued from previous issue.,)

The practise of samatha until the appearance
of parikamma nimitta*, and the practise of
vipassand until insight is obtained into ripa
and nama (Matter and Mind) even once. arc
mature seeds filled with pith and substance.
The practise of samarha until the appearance
of uggaha-nimirta ** and th: practise of
vipassand until the acquisition of sammasana-
Aana*** even once, are sceds that are stiil
more mature. The practise of samatha until
the appearance of pagibhaga-nimitta, and the
practise of vipassana until the occurrence of
udayabbayariana even once, are seceds
that are yet more extremely mature. If
further higher cfforts can be made in both
samatha and vipassand, still more mature
sceds can be obtained bringing great success,

Adhikara (Assiduous and successful practice)s

When itis said in th: Pali Texts that only
when there has been adhikara in previous
Buddha Sasanas can relative Jhanas, the
Paths and the Fruits be obtained in the
following Buddha Sidsanas, the word
“adhikara® mcans “successtul  sceds. ™
Nowadays. those who pass their lives with
traditional practices that are but imitation
samatha and imitation vipassand do not come
within the purview of persons who possess
the seeds of samatha and vijja which can be
called adhikara

Ofthe two kind of sceds, thosc people who
encounter a Buddha Sasand, but who fail to

securec the sceds of vijja, suffer great loss
indeed. This is so because the seeds of
vijjia which are related to rapa and nama
dhamma can onlv be obtained within a
Buddha Sidsana. and that, only when one 1s
sensible enough to secure them. Hence, at
the present time, those men and women who
find themselves unable to contemplate and
investigate at length into the nature of ripa
and nama dhamma, should, throughout theit
lives, undertake the task of committing the
four Great Primarics to memory, then of
contemplating on their meaning and of
discussing them, and lastly of sceking insight
into how they are constituted in their bocies,

Herc ends the part showing, by a discussion
of four classes of individuals and three kinds
of individuals as given n the Sutta and
Abhidhamma Pitakas, that (1) those persons,
who within th. Buddha Sasani. do not
practisc Samatha and Vipassana but allow
the time to pass with imitations, suffer
grcat loss as they fail to utilize the unique
ovportunity a‘ising from their existence as
human beings within a Buddha Sisana,
(2) this being the time of  Padaparama
and Neyya classes of persons, 1f they heed-
fully put forth effort. they can secure ripe and
mature secds of Samatha and Vipassana,
and casily attain the supramundanc benefit
cither within this life or n the deva loka
(Deva abodes) in the next hife—within this
Buddha Siasana or within the Sisand of

— e — — —_ - —

* Nimi_tta s the mental im.ge which arises in the mind by the suceess{ul practice of certain concentration
exercises. The 1mage physically perceived at the very beginning of concentration is called the

Preparatory Image or Parikamma Nimitta.

The still unsteady and unclear image which arises after the mind has

reached a certain degree of

concentration is called Acquired Image or Uggaha-Nimitta. This is a mental imaze.
The fuliy clear and immovable image that arises at a greater degree of concentration is called the
Counter-image or Pafibhiganimttta. This also is a mental image.

** Observing, exploring. graspinz, d:termining, all phenom:na of existence as imparmanent, miserablc,
and impersonal, which precedes the tlashing up of clear Insight.

**+* Knowledge arising from the Contemplation of Arising and Vanishing. It is the ist. of the 9 Insight-
knowledges constituting the Patipadi-dinadassana-Visuddhi (Purification by Knowledge and Vision

of the Way).
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the next Buddha. (3) they can derive
immense benefit from their existence as
human beings during the Buddha Sasana.

Here ends th: exposition of the three
kinds and the four kinds of individuals.

Miccha-dhammas of the present day. A word

of advice and warning:

If the Tipitaka which are the discourses of
the Buddha delivered during forty-five vassas
(rainy scasons) be condensed, and the
essentials extracted, the thirty-seven bodhi-
pakkhiya-dhamma are  obtained. These
thirty-seven  bodhipakkhiva-dhamma  con-
stitute the essence of the Tipitaka. If these
e further condensed. the scven visuddhis
(Purifications) arce obtained. If again the
seven visuddhis be condensed. they become
sifa  (Morality), samadhi (Concentration).
and paiinid (Wisdom). These are called
adhisila sasanad (The Tcaching of Higher
Morality). adhicitta sasana (The Teaching of
Higher Mentality). and adhipaiina sasand
(The Teaching of Higher Wisdom). They
are also called the three sikkhas (Trainings).

When sila 1s m:ntionad, the essential for
laymen 1s nicca sila. Those people who
- fulfil nicca stla become endowed with carana
which, with vijja, enables them to attain the
Paths and the Fruits. If these persons
can add the refinement of uposatha sila over
nicca sila, it is much better. For lavmen,
nicca sila means djivatthamaka sila. That
stla* must be properly and faithfully kept.
If becausc they are puthujjanas (worldlings)
they break the sila. it can be re-established
immediately by renewing the undertaking
to keep the sila for the rest of their lives.
If, on a future occaston, the sila is again
broken, i1t can again be similarly cleansed,
and cvery time this cleansing occurs. the
person concerncd again becomes endowed
with sila. The effortis notdifficult. When-
ever ricca sila 1s broken. it should be
immediately re-established. In these days.
persons endowed with st/a abound in large
numbers.

But persons who have attained perfect
concentration in one or other of the Aasina
exercises (meditation devices). or in the

P e w — i —

practice of asubha-bhdvana (meditation of
loathsomeness), ctc., as also persons who
have at one time or other attained insight 1n
regard to physical phenomena, mental
plicnomena, the characteristics ot anicca,
etc., are very rare. This is so because these
are times when miccha-dhammas (Wrong
Dhammas ) that are likely to cause
dhammantaraya (danger to the Dhamma)
are rife.

Dhammantaraya:

By micchadhammas that are hikely to cause
dhammantardya ts meant such views, practices
and limitations as the inability to see the
dangers of samsara. the belief that these
are times when the Paths and the Fruits can
no longer be attained, the tendency to defer
effort until the paramis ripen, the belief that
persons of the present day are dvi-hetuka, **
the belief that the great teachers of the past
were non-¢xistent. etc.

Fven though 1t does noi reach the ultimate,
no kuwsala kannma ( wholesome volitional
action) is ever rendered futile. i effort
be made. a kusala kamnma (wholesome voli-
tion. | action) is instrumental in producing
parami in those who do not possess parami.
I[f no effort be made, the opportunity to
acquire pdarami is lost. 1t those whose
paramis are immature put forth effort, their
paramis become ripe and mature. Such
persons can attain the Paths and
Fruits in their next existence within the
present Sdsana. If no effort be made, the
opportunity for the parami to ripen is lost.
If those whose parami is ripe and mature
put forth effort. the Paths and the Fruits
can be attained within this life.  If no effort
be made the opportunity to attain the Paths
and the Fruitsis lost.

if persons who are dvi-hetuka put
forth effort. they can become ti-hetuka*** in
their next existence. If they do not put
forth effort. they cannot ascend from the
stage of dvi-hetuka and will slide down to the
stage of ahetuka. ****

In this world. there 1s a certain person who
plans to become a bhikkhu. If another
person says to him, ‘Entertain the intention

* A jivathamaka-sita: Morality ending :Wi[h Right Livelihood as the eighth precept.

**  Dvi-hcruka-patisandhi—Being reborn with only twe root-conc_iitions, viz., alobha (detachment) and
adasa (amity).  Dvi-hetuka-patisandhi individuals cannot attain the Paths and the Fruits . In the

present life.

**x  Ti-hetuka-patisandhi—Being reborn with all the three root-conditions, namely, alobha, adcsa and

amoha (Wisdom).

*¥*x*  A-hetuka—A being reborn without any wholesome root-condition.



only if you can remain a bhikkhu all your
life. Otherwise, do not entertain the idea’,
it amounts to dhammantaraya.

“Cittuppdadamattam pi kusalesu dhammesu
bahiipakaram vadami.”

(I declare that the mere arising of intention
for the parformance of meritorious deeds 1s
productive of great benefits). *

Thus did the Buddha preach.

To disparage either the act of dana (Alms-
giving), or the performer of dédna. may invoke
puniiantaraya** on oneself. [If the acts of
Morality, Concentration and Wisdom, or
those who perform them are disparaged.
dhammantaraya may be invoked. If puiiian-
tardya is invoked, one is liable to be bereft of
power and influence, of property and riches,
and be abjectly poor, in the existences or
lives that follow. If dhammantarava 1s
invoked, one is liable to be defective 1n
conduct, and defective of sense, and thus
be utterly low and debased in the existences
or lives that follow. Let all beware !

Here ends the part showing how the rare
opportunity of rebirth as a human being can
be made worthwhile, by ridding oneself of
the miccha-dhammas mentioned above. and
putting forth effort in this life to close the
gates of the apdvalokas (four Lower Worlds)
in one's future samsara (round of rebirths),
or else to accumulate the sceds that will
enable one to attain release from worldly ills
in the next following life, or within the next
Buddha Sasand, through the practice of
Calm and [nsight with resolution, intention,
and industry.

CHAPTER 1|
THE BODHIPAKKHIYA DHAMMAS

I shall now concisely show the thirty-seven
hodhipakkhiva dhammas. which are dhammas
which should be attempted with energy and
d:termination by those persons wishing to
practise samatha (Calm) and vipassana
(Insight). and thus make the rare opportunity
of rebirth as a human boing within the
present Buddha Sasand worthwhile.

Briefly, the bodhipakkhiva dhammas consist
of seven kinds, namely,

Satipatthana,
Sammappadhana,
Iddhipada,
Indriya.

Bala.

Bhojjhanga,

. Magganga.

R

According to the definition *Bodiyad
pakkhe  bhavati  bodhipakkhiya”, these
dhammas are called bodhipakkhiya, because
they form part of, or they are associates of
magga-itana (Knowledge of the Holy Paths).
They are dhammas that are the padafthana
( Proximate cause), sambhara ( Requisite
ingredients), and upanissaya (Basis or sufficing
condition) of muagga-idana (Knowledge of the
Holy Paths).

CHAPTER I
THE FOUR SATIPATTHANAS

The definition of satipatthana is:

“Bhusam tigthatiri patthanam,; sati  eva

patthanam satipatthanam.”

[t mzans mindfulnzss or heedfulness which
1s firmly ¢stablished.

There are four satipatthanas (Applications
of Mindfulness). They are:

. Kavanupassana-satipagthana,

2. Vedananupassana-satipafthana,
3. Cinanupassana-satipafthana, and
4. Dhammanupassania-satipafthana.

1.  Kavanupassana-satipatthana means mind-
fulness which 1s firmly established on
physical phenomena, such as on the
c¢xhaled breath and the inhaled breath,

2. Vedananupassana-satipagthana means
mindfulness which is firmly established
on sensations.

3. Citnanupassana-satipatthana maans mind-
fulness which 1s firmly established on
thoughts or mental processes. such as
thoughts associated with the passions
or dissociated from the passions.

4. Dhammanupassana-satipatthana means
mindfulness which is firmly established
on phenomena such as  nivaranas
(Hindrances). etc.

* Suttanta Pitaka, Majjhima Nikaya. Mailapannasa, Sarhlckha Sutta, p. 48, 6th Syn, Edr-:_.

** Danger

to the performance of wholesome volitional actions.



Of the four. if mindfulness or attention 1s
firmly established on a part of the body, such
as on out-breath and in-breath, 1t 1s tanta-
mount to attention being firmly established
on all things. This is because the ability to
place one’s attention on any object at one’s
will has been acquired.

‘Firmly established’ mzans, if on> dzsires
to place the attention on out-breath and in-
breath for an hour, on2’s attention remarns
firmly fixed on it for that pzriod. If one
wishesto do so for two hours, ong’s attention
remains firmly fixed on 1t for two hours.
There i1s no occasion when the attention
becomes released from its object on account
of the instabilitv of thought-concaption
(vitakka).

For a detailed account of the satipatthdina.
see the Mahasatipatthina Sutta.*®

Why is i1t incumbent on us to frmly
establish the mind without fiil on any object
such as the out-breath and the in-breath?
[t is because it 1s necessary for us to gather
and control the six vidddnas.** which have
bzen drifting tempastuously and untrained
throughout the past inconceivably long and
beginningless samsdra (round of rebirths).

[ shall make it clearer. The muind 1s wont
to flit about from one to another of the six
objects of the senses which lLie at the
approaches of the six sense-doors. ***

As an example, take the case of a mad man
who has no control over his mind. He does
not even know the meaal-time, and wanders
about aimlessly from place to place. His
parents look for him and give him his meal.
After eating five or six morsels of food. he
overturns the dish and walks away. He thus
fails to gat a square meal. To this extent he
has lost control of his mind. He cannot
control his mind even to the extent of finish-
ing the business of a meal. In talking, he
cannot control his mind to the extent of
finishing or completing a sentence. The
beginning, the middle. and the end do not
agree with one another. His talk has no
meaning. He cannot be of use 1n any
undzrtaking in this world. He i1s unable to
p:eform any task. Such a pzrson can no

Sutta, p. 231, 6th Syn. Edn.

longer be classed as a human being, and he
has to be ignored.

This mad man becomes a sane and normal

arson again, if he meets a good doctor, and
the doctor applies such stringent methods
of cure as tying him up and putting him in
chains. Thus cured, he obtains control of
his mind in the matter of taking his meals,
and can now eat his fill. He has control
over his mind in all other matters as well.
He can perform histaskstill they are complet-
ed, just like others. Just like others, he can
also complete his sentences. This is the
cxample.

In this world, pzrsons who are not insane,
but who are normal and have control over
their minds, resemble such a mad person
having no control over his mind, when it
comes to the matter of sematha and vipassana.
Just as the mad man upsets the food dish and
walks away after five or six morsels of food
athough he attempts to eat his meal, these
normally sane parsons find their attention
wandering because they have no control over
their minds. Whenever they pay respects to
the Buddha and contemplate His noble
qualities, they do not succeed in keeping
their minds fixed on those noble qualities,
but find their attention being diverted many
times on to other objects of thought, and thus
they fail to reach the end of even the ‘/tipiso...’
verse, *¥¥**

[t 1s asif a man suffering from hydrophobia
who seeks water feverishly with parched lips.
yet runs away from it with fear when he sees
a lake of cool refreshing water. It is also
like a discased man who when given a diet of
reltshing food replete with medicinal qualities,
finds the food bitter to his taste and unable
to swallow 1t,is obliged to spit and vomit it
out. In just the same way, these persons
find thzmselves unable to approach the
contemplation of the noble qualities of the
Buddha effectively, and cannot keep on
dwelling on them.

If in reciting the ‘ltipiso’ verse, their
recitation is interrupted every time their
minds wander, and if they have to start
afresh from the beginning every time such an
interruption occurs. they will never reach the

* Please see the Light of the Dhamma, Vol. [I1, No. 4. Digha Ni’kayﬁ;-*:\_«1Jﬂ_i_-_{ré_g,_gai,—M:ihﬁsa_tipanhgna

*% Fye-conssiousnass, ear-consciousnass, nose-consciousness, tonsue-consciousness, body-consciousness, and

mind-consciousness.

=+% Eye-door, Ear-door, Noase-door, Tongue-door, Body-door and Mind-door.
x+*% Verse relating to the nine inherent qualities of the Buddha.
Please see Brahmajila Sutta and Samannaphala Sutta published by the Union Buddha Sisana Council.



end of the verse even though they keep on
reciting a whole day, or a whole month, or a
whole year. At present they manage to
reach the end because they can keep on
reciting from memory even though their
minds wander elsewhere.

In the same way, thosc parsons who, on
uposatha days, plan to go to quiet places in
order to contemplate the thirty-two parts of
the body, such as kesd (hairs of the head)
loma (hairs of the body), etc. or the noble
qualities of the Buddha, ultimately end up
in the company of friends and associates,
because they have no control over their
minds, and because of the upheavals in their
thoughts and intentions. When they take
part in congregational recitations,* although
they attempt to direct their minds to the
samatha (Calm) work of the brahima-viharas
(Sublime States),** such as reciting the
formula for diffusing metta (Loving-kindness),
because they have no control over their
minds, their thoughts are not concentrated
but are scattered aimlessly, and they end up
only with the visible manifestation of the
recitation.

Thzse facts are sufficient to show how
many parsons resemble the insane while
parforming kusala kammas (merits).

‘ Papasmim ramate mano’
(The mind takes delight in cvil.)***

Just as water naturally flows down from
high places to low places, the minds of beings,
if left uncontrolled, naturally approach evils.
This is the tendency of the mind.

I shall now draw, with examples, a com=
parison between those who e¢xercise no
control over their minds and the insane
person mentioned above.

There is a river with a swift current. A
boatman not conversant with the control of
the rudder, floats down the river with the
current. His boat i1s loaded with valuable
merchandise for trading and se¢lling at the
towns on the lower reaches of the river. As
he floats down, he passes stretches of the
river lined with mountains and forests where
there are no harbours or anchorages for
his boat. He thus continues to float down
without stopping. When night descends, he
passes towns and villages with harbours and
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anchorages, but he doe¢s not see them in the
darkness of the night, and thus he continues
to float down without stopping. When
daylight arrives, he comes to places with
towns and villages, but not having any con-
trol over the rudder of the boat, he cannot
steer it to the harbours and anchorages, and
thus perforce he continues to float down
until he reaches the great wide ocean.

The infinitely lengthy samsara (round of
rebirths) 1s like the swift flowing river.
Beings having no control over their minds
are like the boatman who is unable to steer
his boai. The mind is like the boat. Beings
who have drifted from one existence to
another in the “‘swiiia”” world-cycles, where
no Buddha Sisands appear, are like the
boatman drifting down thosc stretches of the
river lined by mountains and forests, where
there are no harbours and anchorages.
When at times these beings are born in world-
cycles where Buddha Sasands flourish, but
arc in ignorance of them becausc they happen
to be in one or other of the eight agfhak-
khanas (inopportunc places), they resemble
the boatman who floats down stretches of the
river lined by towns and villages with
harbours and anchorages, but does not see
them because it is night. When, at other
times, they are born as human beings, devas
or Brahmas, within a Buddha Sisani, but
fail to secure the Paths and the Fruits
because they are unable to control theii minds
and put forth effort to practise vipassand
(Insight) excrcises of the.satipagthanas (the
four Applications of Mindfulness) thus
continuing still to drift in samsara, they
recsemble the boatman who sees the banks
lined by towns and villages with harbours and
anchorages, but is unable to steer towards
them because of his inability to control the
rudder, and thus continues perforce to
drift down towards the ocean. In the
infinitely lengthy samisara, those beings who
have obtained relcase from worldly ills within
the Sasands of the Buddhas who have
appeared, whose numbers exceed the
grains of sand on the banks of the river
Ganges, are beings who had control over
their minds and who possessed the ability of
retaining their attention on any desired object

at will through the practice of the
satipatthanas.

* Called ‘Wut'in Burmase.

—

#* The 4 Sublime States, namely, merrd (loving-kindness), kyruna (compassion), muditd (altruisive joy), and

upekkha (equanimty).
««* Dhammapada, verse 116.

2
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This shows the trend of the wandering, or tthana, that mind cannot wander out 1is
‘course of existence’, of those beings who obliged to remain wherever the owner desires
do not practisc the satipatthanas, cven though it to be. The habits of disturbed and
they are aware of the fact that they have no distracted mind acquired during the inconcei-
control over their minds when it com:s to vably long samsdra bcome appeased.

the practice of samatha and vipassand (Calm

and Insight.) A person who parforms the practice of

saimatha and vipasand (Calm and Insight)

Comparisons may also be made with the without first attempting kdyagatad satipa-
taming and training of bullocks for the {thana (Mindfulness as regards the body),
purpose of yoking to ploughs and carts, and resembles the owner who yokes the still
to the taming and training of eclephants for untamed bullock to the cart or plough with-
employment in the service of the king, or on out the nose-rope. Such an owner would
battleficlds. ind himself unable to drive the bullock at

1s desire.  Because the bullock is wild, and
because it has no nose-rope, it will either try
to run off the road, or try to break loose by
breaking the yoke.

[n the case of the bullock, the young calf
has to be regularly herded and kept in a
cattle-pen, then a nose-rope is passed through
its nostrils and it istied to a past and trained

to respond to the rope’s control. [t 1s then On th2 other hand, a pzrson who first
trained to submit to the yoke, and only when tranquillises and trains his mind with
1t becomes amenable to the yoke's QUTdC“ 1S kavagata satipatthdana bhavani (Contempla-
it put to use for ploughing and drawing carts  tjon of the Body) before turning his mind to
and thus effectively employed to trade and the practice of sanatha and vipassand (Calm
profit. This is the example of the bullock. and Insight), his attention will remain steady
[n this cxample, just as the owner’s profit and his work willl be successful.
and success depends on the employment of In the case of the clephant, the wild
the bullock in the drawing of ploughs and clephant has first to be brought out from the
carts after tramng it to b:.:colnc amenable to forest into the field hitched on to a tame
the yoke, so do the true benehit of lay persons trained eclephant. Thence it is taken to a
and bhikkhus within the present Sasand stockade and tied up securely until it is tame
depends on training in sematha and vipassand When it thus bzcomes absolutely tame and
(Calm and Insight). quict, it is trained in the various kinds of
In the present Buddba Sasana, the practise work . which 1t will b: employed in the
of sila-visuddhi ( Purilication of Virtue) SCrvice of the kmg: [t is only then that it is
resembles the training of the young calf by used in state functions and on battlefizlds.

herding it and keeping it in cattle-pens.
Just as, if the young calf is not so herded and
kept in cattle-pens, 1t would damage and

The realm of sensual pleasures resemble
the forest where the wild elephant enjoys
: . , | himself. The Buddha Sisand resembles the
destroy the properties of others and thus op:an field into which th: wild elephant is

bring liability on the owner, so, if a pzrson " .

b : > irst brought out. Th: mind resembles the
’ -} o & * Id - =~ s

lacks sila-visuddhi, the three kammas™ won wild elephant.  Faith  (saddh@)  and

run riot, and the person concerned would desi : -
» il e . esire (chanda) in the sdsan.i-dhaimma resem-
become subject to worldly evils and to the ) 7070 0 2 elenhant to which the wild

evil results indicated in the Dhamma. clephant is hitched and brought out into the

The cffort to develop kayagata satipa- open.  Sila-visuddhi (Purification of Virtue)
{thana** resembles the passing of the nose- resembles the stockade. The body, or parts
rope through the nostrils and training the calt of the body, such as out-breath and in-breath
to respond to the ropeaftertyingit toa post. resemble the post in the stockade to which the
Just as when a calf is tied to a postit can be clephant 1s tied. Kayagatasati resembles
kept wherever the owner desires it to be the rop: by which the wild clephant is tied to
and it cannot run loose, so when the mind 1s the post. The preparatory work towards
ticd to the body with the rope called satipa- samatha and vipassand resembles the prepara-

* The 10 fold unwholesome action : — '
Kayakamma —3 fold bodily action: killing, stealing, improper sexual intereourse ;
Vacikamma —4 fold verbal action: lying, slandering, rude speech, foolish bable ;
Manokamma —3 fold mental action : avarice, ill-will, wrong views,

** Mindfulness with regard to the Body.



tory training of the elephant. The work of
sumatha and vipassana resembles the parade
ground or battlefield of the king.

Other points of comparison can now be
easily recognised.

Thus have I shown by the examples of the
mad man, the boatman, the bullock, and the
the elephant, the main points of kayagata-
sati, which is by ancient tradition the first
step that has to be undertaken in the work
of proceeding upwards from sila-visuddhi
within the Sasanas of all the Buddhas who
have appeared in the past inconceivably long
samsara.

The essential meaning is, whether 1t be by
out-breathing or in-breathing, or by iriya-
patha (four postures—going, standing,
sitting, lving,) or by sampajaiina. (clear
comprehension,) or by dhatu-manasikara
(advertence of mind on the elements), or by
atthika-sania (contemplation of bones), one
must put forth effort in order to acquire the
ability of placing one’s attention on one’s
body and its postures for as long as one
wishes throughout the day and night at all
waking hours. If one can keep one’s atten-
tion fixed for as long as one wishes, then
mastery has been obtained over one’s mind.
Thus does one attain release from the state
of a mad man. One now resembles the
boatman who has obtained mastery over his
rudder, or the owner of the tamed and trained
bullock, or the king who employs the tamed
and trained elephant,

There are many kinds. and many grades,
of mastery over the mind. The successful
practice of kayagatasati is, in the Buddha
Sasana, the first stage of mastery over one’s
mind.

Those who do not wish to follow the way
of samatha (Calm). but desire to pursuc the
the path of pure vipassana which is the way
of the sukkha vipassaka* individual, should
proceed straight to vipassand after the
sucessful establishment of kdayagatasati.

[f they do not want to practise kayagata-
sati separately and if they mean to practise
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Vipassana with such industry that it may
carry kdyagatasati with it, they will succeed,
provided that they really have the necessary
wisdom and industry. The kdayagatasati
that is associated with wdayabbaya-iiana
(Knowledge arising from contemplation of
the arisings and vanishings of mental and
physical phenomena), which clearly sees
their coming into existence and passing away,
is very valuable indeed.

In the samatha (Calm) method, by practis-
ing the kdyagatasati of out-breathing and in-
breathing, one can attain up to rapavacara
catuttha jhana (the fourth Jhana of the Form-
Sphere); by practising vanna manasikara** of
the kayagardsati of the thirty-two parts of the
body, such as kesa (hair of the head), loma
(hair of the body), etc., one can attain all the
eight samapattis ;*** and by practising ****
patikila manasikara of the same kayagata-
sati one can attain the first Jhana. If
vipassand (Insight) 1s attained in the process,
one also can attain the Paths and the Fruits.

Even if completion is not arrived at in the
practice of samatha and vipassana (Calm and
Insight), if the stage 1s reached where one
attains control over one’s mind and the
ability to keep one's attention fixed on
wherever one wishes it to be, it was said by
the Buddha that such a one can be said to be
one who enjoys the savour of amata

nibbana ¥¥***

“Amaran tesam paribhuttam, **¥***

Yesam kayagata sati paribhutta.”

These who  enjoy kayagatasati, enjoy

amata (Nibbana).

Here, amata (Nibbina) means great peace-
fulness or tranquillity of mind. *******

[n 1ts original natal state, the mind 1s
highly unstable in its attentiveness, and thus is
parched and hot in its nature. Just as the
insects that live on capsicum are not aware of
its heat, just as beings pursuing the realm of
tanhd (Craving) are not aware of ranhad’s heat,
just as beings subject to anger and pride are

* One who practises Vipassand only.
** Advertence of mind to colour or appearance.
of the bodyv.

Part of the exercise of reflection on the thirty-two parts

*** 8 sustained consciousness—8 Trances of the Form-Sphere.

and Formless Sphere.
wxx* Contemplation of Loathsomeness,
**#2%* Deathlessness——a term for Nibbidna,

rexxet Anguttara Nikdya, Ekaka-nipata, 20 Amata-vagga Sutta, p. 47, 6th Syn. Edn.

taxeet* This means Kilesa Nibbina.
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not aware of the heat of pride and anger, so
are beings unaware of fthe heat of unsettled
minds. It is only when, through kdavagata-
sati, the unscttlementof their minds
disappear, do they become aware of the heat
of unsettled minds. Having attained the
state of the disappearance of that heat, they
develop a fear of a relapse to that heat. The
case of those who have attained the first
Jhana, or udayabbaya fiana, through kayagata
satipatthana needs no elaboration.

Hence, the higher the attainments that one
reaches, the more does 1t become difficult
for one to be apart from  kdyagatasati.
The ariya puggalas (Holy Ones) use the four
satipa{thdnas as mental nutriment until they
attain parinibbana.

The ability to keep onc’s attention fixed
on parts of the body, such as out-breath and
in-breath for one or two hours, takes one to
the culmination of one’s work in 7 days, or
15 days, or a month, or 2 months, or 3
months, or 4 months, or 5 months, or6
months or a year, or 2 years, or 3 years, accor-
ding to the intensity of one’s efforts.

For the method of practising out- breathmg
and in-breathing, see my “Aniipana Dipani”.

There are many books by past teachers on
the method of the thirty-two partsof the
body. In this method, kesa (hair of the
head), lomd (hair of the body). nakha (nails),
dantd (teeth), taco (skin) are known as raca
paricaka (Group ending with taco as the fifth).
[f attention can be firmly fixed on these five,
the work of kayagarasati 1s accomplished.

For catu dhatu vavatthana (Analysis of the
Four Great Primaries). riapa vipassana (Con-
templation of Physical Phenomena). and
nama-vipassana (Contemplation of Mental
Phenomena), see my ‘““Lakkhana Dipani”,
“Vijja-magga Dipaini”’, “Ahara Dipani”,
and “Anatta Dipani”.

Here endsa concise explanation of kayagia-
sati bhavana, which is one of the four satipa-
tthanas, and which has to be established first
in the work of bhdgvana (Mcntal Contempla-
tion) by Neyya and Padaparama individuals
forthe purpose of attaining the Paths and the
Fruits within a Buddha Sasana.

Here ends satipatthana.

CHAPTER III
THE FOUR SAMMAPPADHANAS

The definition of sammappadhana is.
Bhusam dhahati vahatiti padhanam,
Sammadeva padhanam sammappadhanam.

(Can carry out exceedingly; hence it tis
called padhanc. Dhammas that can carry
out properly and exceedingly; hence they are
called sammapadhana.)

Effort that has not in it any element of
unwillingness is called sammapapdhana.
It is also called arapa viriya. It is effort that
can evoke thetaking of great pains physically
and mentally. It is effort that possesses
four characteristics.

These four characteristics are:

“Kamam taco ca nharu ca,
Arthi ca avasissatu.
Sarire upasussatu  mamsalohitam,
Yam tam purisathamena purisaviriyena
purisaparakkamena pattabbam,
Na ran. apdpunitva viriyassa santhanam
bhavissati.”’*

(Let only my skin, and sinews, and bones
remain, and let my flesh and blood in the body
dry up, [ shall not permit the course of my
effort to stop until I win that which may be
won by human ability, human effort and
human exertion.)

These characteristics may be summed up as
follows :—

. Let the skin, remain,

7. Let the sinews remain,

3. Let the bones, remain,

4. Let the flesh and blood dry up.

[tis effort that calls forth the determination
“If the end 1s attainable by human effort, I
shall not rest or relax untilitis attained, until
the end is grasped and reached.” It is the
effort of the kind put forth by the Venerable
Bhikkhu Sona** and the Venerable Cakkhu-
pala.***

[t is only when the Jhanas, the Paths, and
the Fruits are not attained after effort is put
forth on this scale, as prescribed by the
Buddha, throughout one’s life, can it be said
that the cause (of the failure) lies in the nature
of the present times, or in one being dvi-

* Anguttara Nikaya, Duka-nipata, 9 Upannata Sutta p.

53, 6th Syn. Edn,

b Vmaya Pitaka, Mahavagga, V 13, 1.10, 267, 6th Svn, Edn.
Sammohavinodani Atthakatha, page 262 6th Syn. Edn.

*** Dhammpada, p. 2., 6th. Syn. Edn,



hetuka (born with two root conditions only),
or in one’s lack of sufficient previously
accumulated pgrami.

In this world, some persons, far from
putting forth the full scale of the effort
prescribed by the Bhddha, do noteven try to
set up kayagatasati effectively in order to
cure their minds of aimless drifting, and yet
they say that their failure to attain the Paths
and the Fruits is due to the fact that these
are times that preclude such attainment.
There are others of the same class who say
that men and women of the present day have
not the nccessary accumulation of pgrami to
enable them to attain the Paths and the
Fruits. There are yct others of the same
class who say that men and women of the
present day are dvi-hetuka. All these people
say so because they do not know that these
are times of the Neyya class of individuals
who fail to attain the Paths and the Fruits
because they are lacking in sammappadhana
effort.

[f proper sammappadhana effort be put
forth with pahitatta intention, where a
thousand put forth effort, three, four, or
five hundred of them can attain the supreme
achievement; if a hundred put forth effort,
thirty, forty, or fifty of them can attain the
supreme achicvement.  Here, pahitatta
intention means ‘“‘determination to adhere to
the effort throughout one’s life and to die, if
neecd be, while still making the effort.”

The Vencrable Sona Thera’s effort con-
sisted of keeping awake throughout the three
months of the vassa (Rainy Season), the only
body postures adopted being sitting and
walking. The Vencrable Cakkhupala’s effort
was of the same order. The Venerable
Phussadeva Thera* achieved the Paths and
the Fruits only after twenty-five years of the
same order of effort. In the casc of the
Venerable Mahasiva** Thera, the effort
lasted thirty years.

At the present day, there is a great neced
for such kind of sammappadhana effort. It
happens that those who put forth the effort
have not sufficent foundations in the pariyatti
(Learning of the Doctrine), while those who
possess sufficient pariyatti foundations live
involved in the palibodhas (obstacles) of the
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business of Bhikkhus, according as they live
in towns and villages, such as discussing the
Dhamma, declivering sermons and dis-
courses, and writing books on the
Dhamma. They are persons who are unable
to put forth sammappadhana effort for lengthy
periods without a break.

Some persons are wont to say that when
their pgramis become mature and the time
becomes ripe for them to attain release from
worldly ills they can easily obtain that
relcase and that as such, they cannot put
forth effort now when they are not certamn
whether or not that effort will result in
release. They do not appear to compare the
suffering occasioned by thirty years’ effort
now with the suffering they will encounter if,
in the interim before they attain release. they
are cast in the hell regions for a hundred
thousand years. They do not appear to
remember that the suffering occasioned by
thirty years® ecffort is not as bad as the
suffering caused by just three hours in the
hell regions.

They may say that the situation will be
the same if no release is attained after
thirty years’ effort. But if the person 1s
sufficiently mature for release. he will attain
that releasc through that effort. If he 1s not
sufficiently mature. he will attain release
in the next life. Even if he fails to
attain release within the present Buddha
Sasana, bhavana acinna kamma (the kamma
of repeated efforts at mental development)
is a powerful kamma. Through 1t, he can
avoid the anava regions, and can meet the
next Buddha after continuous rebirths in the
sugati existence (Happy course of existence).
In the case of those who do not put forth the
effort. they will miss the opportunity of
release even though they are mature enough
to obtain release through thirty years’ effort.
For lack of effort they have nothing to gain
and everything to lose. Let all, therefore,
acquire the Eye of Wisdom, and beware of
the danger.

|There are four kinds of sammappadhana,***
namely:

1. Uppanngnam akusalanam dhammanam
pahanava vayamo,

* Silakkhandha-vagga Afthakatha, p. 159, 6th Syn. Edn.
o~ Mala-pannasa Atthakath3, Satipatthina Sutta Vagnani, p. 262, 6th Syn. Edn.
s Digha-nikiya, Mahavagga Atthakathi, Sakka Paihi Sutta, p. 319, 6th Syn. Edn.
Khuddaka Nikaya, Patisambhidi-magga, Mahd-vagga, p. 214, 6th Syn. Edn.
Anguttara-nikdya, Catukka-nipita, Padhina Sutta, p. 322, 6th Syn, Edn.
Abhidhammattha SaAgaha, Samuccaya-kanda, Padhina.
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2. Anuppannanam akusalgnam dhamanam
anuppaddya vayamo,

3. Anuppannanam kusalanam dhammanam
uppadaya vayamo,

4. Uppannanam kusalanam dhammanam

bhiyyobhavaya vaydamo,

1. Effort to overcome or reject evil
unwholesome acts that have arisen,
or are in the course of arising ;

7. Effortto aviod (not only in this life but
also in the lives that follow) the arising
of unwholesome acts that have not
yet arisen ;

3. Effort to arouse the arising of whole-
some acts that have not yet arisen;

4. Effort to increase and to perpetuate
the wholesome acts that have arisen
or are in the course of arising.

Uppanna and Anuppanna Akusala Kammas:

In the parsonality of every being wandering
in samsdra (round of rebirths), there are
two kinds of akusala kammas (unwhole-
some volitional actions), namely,

1. Upnanna akusala kamma, and
2. Anunpanna akusala kamma.

Uppanna akusala kanmvna means past and
present akusala kammas. Thay comprise
unwholzsom:z volitional actions committed
in the interminable series of past world-cycles
and past lives. Among these akusala
kammas, there are some that have spent
themselves by having produced rebirths in
the apaya-lokas. Th:re are others that await
the opportunity of producing rebirths in the
apava-lokas, and thus coastitute poten-
tialities to rebirth in the apava-lokas that
accompany beings from world-cycle to
world-cycle and from life to life.

“§Every being in whom  sakkaya-ditthi
(Personality-bzlief) resides, be he a human
bzing, or a deva, or brahni, pissesses an
infinitely large store of such past debts, so to
say, consisting of akusala kammas (unwhole-
some volitional actions) that have in them the
potentiality of producing rebirths in the
lowest Avici Hell. Similarly, there are
infinite stores of other kammas capable of
producing rebirths in the other apaya-lokas.
These past kammas which await a favourable
opportunity for producing rebirth resultants
and which accompany beings from life to
life until they are expended, are called
uppanna.

These past uppanna akusala kammas have
their roots in sakkaya-digthi  (Personality-
belief). Aslong as sakkaya-ditthi exists they
are not expended without producing result-
ants. There is no case of past kamma
expending itself without producing due
resultants. But when, with insight into the
Anatta lakkhand (Characteristic of Imper-
sonality), one rids oneself of sakkaya-ditthi
(Personality-belief), from that instant all'the
uppanna akusala kammas lose their potential-
ity and disappear from the store of past
akusala kammas. From that existence, one
will no longer become subject to rebirth in the
apaya-lokas n future samsdra even in one’s
dreams.

Anuppanna akusala kammas means future
akusala kanrnas. Beginning with the next
tnstant in thislife, all the new evil and un-
wholesome acts that one commits whenever
opportunity occurs in the course of this
p-esent life and in the succession of lives that
are to follow, are called annuppanna. These
new akusala duccarita kammas (evil and
unwholesome volitional actions) that one can
commit even during a single lifetime can be
infinite in number.

All these anuppanna akusala kammas have
their origin in sakkaya-ditthi.

[f at any time sakkava-ditthi disappears, all
the new anuppanna akusala kammas also
disappear, even at that instant, from the
parsonality of the beings concerned, leaving
no residue. Here, ‘disappzar’ means that
there will be no occasion, starting from the
next instant. in future succession of lives and
future succession of world-cycles, when
new akusala  kamvynmas are perpetrated.
Throughout future anamatagga samsara
(beginningless round of rebirths), those beings
will not commit, even in their dreams, any
akusala kamma (unwholesome  volitional
action) such as pandatipata (killing any living
being).

[f sakkavaditthi remains, even though the
b:zing is a Universal Monarch exercising sway
over thz whole universe, he is, as it were,
sandwiched between hell-fires in front and
hell-fires at the back, and is thus hedged in
between the two akusala kammas of uppanna
and anuppanna. Heis thus purely a creature
of hell-heat. Similarly, the kings of the deva
lokas, Sakka, the king of the Tavatintsa-deva-
loka, the Brahmas of the Ripa and Arapa
Brahma-lokas, are all purely creatures of hell-
hecat. They are creatures that are hitched on



to the chains of hell and the apaya regions.
[n the geeat whirlpool of samsara, they are
purely creatures who drift or sink.

[n the infinitely long samsara, beings have
to cultivate the desire for encountering a
Buddha Sasana, which is an extremely
difficult achievement. Hedged in as they
are, from before and behind, by the hell-fires
of uppanna and anuppanna akusala kammas,
they have to cultivate earncstly the desire to
extinguish those fires once and for all.
Hence, those beings who do encounter
Buddha Sasanas have to make the extinguish-
ing of the hell-fires of uppanna and  anup-
panna their sole task for their future welfare,

The task of extinguishing the akusala
kammas of uppanna and anuppanna consists
of ridding oneself of sakkaya-ditghi and no
more. If sakkaya-digthiis uprooted, the two
akusala kammas (unwholesome volitional
actions) are entirely extinguished.

“Bon-sin-san”* Sotapannas, like Visakha
and Aniathapindika, who are infinitely
numerous among humans, devas, and brahmas,
are beings who have obtained relcase from the
state of sinking and drifting in the great
whirlpool of samisara (round of rebirths) from
the moment sakkdya-ditghi was uprooted.
They are bzings who have attained the first
stage of Nibbiana called sa-upadisesanibbana
(Nibbana with the five constituent groups of
existence remaining.) Although they are
liable to wander in the round of rebirths for
many morelives and many more world-cycles,
they are no longer worldly beings. Having
become ‘““Bon-sin-san’ Ariyas (Noble Oncs),
they are beings of the /lokuttara (Supra-
mundane Sphere).

Here ends the part showing uppanna and
anuppanna akusala kammas from which
Sotapannas have obtained their release.

Uppanna and Anuppanna Kusala Kammas :

[ shall now show the divison of kusala
kamnais (wholesoms volitional actions) into
uppanna and anuppanna. first with reference
to the three Sasands of sila (Morality),
samddhi  (Concentration), and pafiia
(Wisdom), and second with reference to the
seven visuddhis of sila-visuddhi, citta-
visuddhi, digthi-visuddhi, kankha vitarana-
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visuddhi, maggd-magga-riana-dassana-visuddhi,
patipada-riana-dassana-visuddhi, and lokuttara-
nana-dassana-visuddhi,**

When it is said that samsara (round of
rebirths) is very terrifying, it is because of the
duccaritas (evil dceds) of wuppanna and
anuppanna which have ditthi (Wrong Views)
as theirroot. Whenitissaid that thereis no
hiding place, no haven, nowhere on which one
can depend, it is because of the self-same
duccaritas and ditthi.

When dirthi is extinguished, both old and
new duccaritas are also extinguished. When
old and new duccaritas are extinguished,
release from the samsargd of apaya-lokas is
attained, and only exalted stages in the
states of humans, devas, and Brahmads, remain.
Since beings have to cultivatethe desire for an
encounter with a Buddha-Sasani in order to
securc release from the apdya samisara
together with old and new duccaritas, now
that they have encountered a Buddha Sisana
in this existence, it bechoves them to make the
attempt of extinguishing the great evil of
ditthi.

Ditthi 1s established in beings in three
layers, viz.,

Vitikkama,
Pariyutthana, and
Anusaya ***

These layers are the realm of sakkaya-
ditthi. They may be called coarse, middling,
and fine ditghi.

I shall now show how the offsprings of
ditthi, the ten duccaritas, enter into digghi.

The coarse ditthi of vitikkama comprises
the akusala kammas committed through overt
acts and speech. The middling difthi of
pariyutthana comprises the evils that occur in
thoughts. Anusaya digthi is the evil that lies
latent in the personalities of beings through-
out anamatagga samsdara though it may not
yet result in manifestations of acts, speech, or
thoughts.

[t may be said that there are three kinds
of fire iIn a match-box. The first is the fire
that lies latent 1n the whole box of matches.
The second is the fire that ignites the match
stick when 1t is struck. Thethird is the fire

T

* Beings who are bound to attain higher and higher stages of sanctity.
Please see the Light of the Dhamma, Vol. V-NoO. 3.
** Please see the Light of the Dhamma, Vol. VII-No. 1. p. 18.
*+» Please sce the Light of the Dhamma, Vol. VI-No. 4, p. 17.
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thatistransferred toanother object when 1tis
brought in contact with the flame of the
match stick. Such a fire is that which burns
rubbish heaps, clothes, houses, monasteries
and villages.

This fire, the fire that 1s transferred to
another object, resembles the coarse
vitakkama ditthi. The fire that burns the
match stick resembles the middling
pariyugthana ditthi which is manifested in
the mind every time it comes in contact with
objects of thought. The fire that is latent
in the box of matches resembles the fine
anusaya difthi that resides in the personalities
of bzings throughout the succession of hives
IN gnamatagga samdasara.

This fire that lies latent in the box of
of matches does not burst into flame so long
as the match head is not rubbed with the
nitrous surface of the match-box. It does
not cause any harm even if it be kept in
contact with highly inflammable articles such
as gunpowder. In the same way, the
anusaya digthi lies latent in the personality
and does not manifestitself solong asit does
not come into contact with evil objects of
thought or other causes of evil. When,
however, evil objects of thought or other
causes impinge on the six sense-doors, the
anusaya digghiis disturbed and beginsto make
itself manifest in the mind-door, or in the
plane of the pariyutthana through the func-
tion of volition. If at that time the mani-
festations can be suppressed by good
doctrines, they disappear from the pariyutt-
hana plane and return to the anusaya plane
and reside there as latent natural tendencies.
If they cannot be suppressed, they continue
to manifest themselves developing volitions.
If they are further disturbed (in the pariyust-
hana plane), they manifest themselves in the
vitikkama plane in the form of evil speech

or evil acts.

In this world, if a person can control him-
self in the vitikkama and pariyugthana planes,
and if thereby his acts, speech, and thoughts
are, so to say, clean and unsoiled, he is called
a good, pious, or moral man. But such a
person is not aware of thc anusaya

plane. If the anusaya plane is not destroyed,
even if perfect control is exercised over the
vitikkama and pariyutthana planes, such
control can only be of a temporary nature,
If the person is strong in the observance of
good principles, the control can last for the
whole of this life. But there can be no
certainty about the next life, when upheavals
in these two planes may recur.

Lobha (Greed), dosa (Hatred), and moha
(Dclusion) also have each of them three
planes,

[n order to destroy these three planes of
difthi completely, men have to put forth
effort in the three sikkhds (Trainings) of sila
(Morality), samadhi (Concentration), and
panind (Wisdom). They have to practise the
seven visuddhis (Purifications).

As far as layfolk are concerned, sila means
means Ajivatthamaka-sila whichis nicca-sila
for them. The Agthanga-uposatha-sila and
Dasanga-sila add refinement to nicca sila.
[tisagood thing to be able to observe them;
but it does not matter much if they cannot be
observed. For those people who assume the
yellow garb of Isis* the Ajivatthamaka-
sila and Dasanga-sila constitute sila. The
Atthanga-uposatha-sila is included in the
Dasanga-sila. For Bhikkhus, the Catupa-
risuddhi-sila** constitutes sila.

The parikamma bhavana, upacara bhavana,
and appana bhavana (also called the eight
samapattis***), which arise out of mind-
fulness in the body (such as in out-breath and
in-breath), and in the bones of the body,
constitute samadhi.

The four lokiya (mundane) visuddhis****
beginning with diithi-visuddhi, together with
lokuttara  (supramundane)  fidnadassana-
visuddhi constitute parira. |

Among the three planes of digthi, sila can
destroy the vitikkama plane. This means
that if one possesses sila-visuddhi, upheavals
in acts and speech cannot occur. Samdadhi
can destroy the difthi in the pariyutthana
plane. This means that if bhdvand manasi-
kara (concentration onthe objects of medita-

* Hermits; recluses; rishis.

** The same as Bhikkhu-sila. Please see the Light of the Dhamma. Vol- VII-No. 1. p. 15.
**% Sustained consciousness of the Form-Sphere and the Formless-Sphere.

xxxk | Dirthi-visuddhi (Purification of View);

2 Kankhavitarana-visuddhi (Purification by va:rcoming Doubt):
3. Muagad-magga-idanadassana-visuddhi (Purification By Knowledge and Vision of What s and What Is

Not Path);

4. Patipadananadassana-vistddhi (Purification By Knowledge and Vision of the Way).



tion) is firmly established, upheavals in
thought cannot occur. Paiifid destroys the
ditthi in the anusaya plane. This means that
if insight is obtained into the entire body as
mere groups of nama and ripa and as aniccea,
dukkha and anatta groups, the latent store of
ditghi that may manifest itself in views of
‘personality’ (puggala), ‘living bemng’ (satta)
‘permanencey’ (nicca), ‘pleasure’ (sukha)
‘self” (arta) disappears. So long as this
ditthi anusaya exists, the destruction of the
vitikkama plane by sila, and of the pariyuft-
hana plane by samadhi, can be no more than
temporary.

In the division of uppanna and anuppanna
there are two methods, viz.,

(1) Division based on this life as the
starting point, and

(2) Division based on past infinite sumsdra
as the starting point,

I shall now show the method of division
based on this life as the starting point. In
those who have never undertaken to keep
the sila in this life, there is no uppanna sila.
In those who at one time or other in this life
have undertaken to kecp the sila, such silu
is uppanna. In the same way, in the cascs of
sammadhi and pafifid, what was attained in
the pastis uppanna, and what had never been
attained in the past is anuppanna.

In the method of division based on past
samsdra as the starting point, there arec two
kinds of sila, viz., Lokiya sila and Lokuttara
sila. Lokiya sila is uppanna, because there is
no being who at one time or other in the past
samsdara has not undertaken to keep the
lokiya sila. Lokurtara sila, as far as puthuj-
Jhanas are concerned, is anuppanna.

Samadhi, also, is of two kinds, viz., lokiya
and lokuttara. Since lokiya samadhi had
been attained on many occasions by beings in
the past samsara, it is uppanna. Lokuttara
samadhi, as far as puthujjanas are concerned,
IS anuppanna.

Pannd, also, is of two kinds, viz., lokiya
and  lokuttara. Dithi-visuddhi, kankha-
vitarana-visuddhi, maggd-magga nana-dasana-
visuddhi, and patipada-rigna-dassana-visuddhi
are lokiya paniia. These lokiya parifia are
uppanna to those who have encountered
Buddha Sasanas in the past, and anuppanna

to those who have never encountered any
Buddha Sasana.

Lokuttara-nana-dassana-visuddhi s lokut-
tara-panfid. As far as  puthujjanas are

3
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concerned, lokuttara pannia 1s anuppanna,
since it had never at any time been attained

In past samsara.

[ shall now show the four points of viriya
(Effort).

The opportunity of ridding oneself com-
pletely of old wuppanna akusala kammas
arises only when one encounters a Buddha
Sasana. The opportunity of preventing the
appearance of new akusala kammas in the
series of existences that are to follow, 1s also
one that can arise only when one en-
counters a Buddha Sasani, Even though one’s
samsara be infinitely long, if one does not
encounter a Buddha Sasana, no opportunity
of ridding oneself of these two classes of
akusala kammas can arise. This is because
the business of ridding oneself of these two
akusala kammas s identical with the business
of destroying the anusaya plane of sakkaya-
ditthi. And, the destruction of the anusaya
plane of ditthi is the work of anatta-bhavana,
which appears only when a Buddha Sisana
appears.

Those beings who are destined to be
Pacceka-buddhas (Solitary Buddhas) had
acquire first the sceds of anatta bhavana during
their encounter with a Buddha Siasana.
When there is no Buddha Sasanid in the
world, even the mere sound of anattais not
heard. And, by ‘the sound of anatra’1s meant
the sound of rapa, nama, khandha, ayatana
dhatu, and paticca-samuppdda. The whole
of the Abhidhamma Pitakais replete with the
sound of anarta. So 1s the whole of Abhi-
dhammattha-sangaha.

The work of anatta bhavandg consists, first,
of fulfilling sila-visuddhi, then of setting up
kayagatd-sati, and after tranquillizing and
controlling one’s madly tempestuous and
unstable mind, of putting forth effort in the
work of samatha and vipassang. It 1s only
when the plane of ditthi anusayais destroyed
through such effort that all the wppanna and
anuppanna miccha-digghis and the duccaritas
disappear.

The effort to cause the appearance in one’s
personality of kusala kammas which have
not appeared before, and the effort to fix in
one’s personality the kusala kammas that
have already app:ared, consist of attempting
the successful completion of anatta bhavana
after the establishment of kdyagara-sati.

Uppanna and anuppanna Sila:

Anuppanna sila, which has never occurred
to puthujjanas in the past nfinite samisara,
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consists of sammavaca, sammakammanta,
and sammna-ajiva, which are comprised 1n
Sotapatti-magga and which have Nibbana
as their object. This sila destroys the evil
acts manifesting themselvesin action, speech,
and wrong modes of earning aliving. From
the moment that this destruction takes place,
the evils appearing in the form of actions,
speech, and modes of living, do not appear
again even for an instant throughout the
succession of many lives and many world-
cycles that follow.

This class of lokurttara sila 1s achieved only
when anatta bhavana is successfully practised.
Beings must attemptto achieve this anuppana-
sila whtle yet within a Buddha Sasana. It s
meant by this that from the moment of
setting up sila visuddhi  (together with
kayagatad-sati) up to the successful completion
of anatta bhavand, beings must attempt
(without relaxation) to practise the thirty-
seven bodhipakkhiya dhammas.

Uppanna sila, which has often occurred 1n
past infinite samsara, means lokiya sila or
kamavacara sila. When 1t 1s said that
attempt must be made to attain the state of
fixation of that sila, it must be understood
thatthere are two planes of lokiya sila, viz.,
niyama and aniyama.** The state of an
ariya is that of the niyama plane, while the
state of a puthujjana 1is that of the aniyama
plane.

The kamavacara lokiya sila attains the
niyama plane in the personalities of Sotapan-
nas. Ariyas who are Sotipannas do not
transgress the Ajivatthamaka sila evenin their
dreams throughout the series of lives and
world-cycles that follow until the final
attainment of parinibbana.

In the case of puthujjanas, however, the
kamavacara lokiya sila is still in the aniyama
plane. These persons have been virtuous
and moral lay individuals on an infinite
number of occasions in the past. They have
also suffered in the apgya lokas countless
number of times. They have been virtuous
Isis and Bhikkhus on other infinite
number of occasions. In all their past
existences, however, they have necver been

free from the danger of liability to rebirth in
the apdya lokas. Even now, the number
of beingsin the apadya lokasis infinite and the
number of humans, devas and brahmas, on

the brink of being born in the apdaya lokas
1s infinite.

Hence, beings possessing kamavacara lokiya
sila which 1s still aniyama, and which,
so to say, resides in them for a temporary
moment, should attempt, while there 1s yet
opportunity within a Buddha Sasana, to
transform it into nivama. They should set
up kdyagata-sati, and having done so, should
practise the bodhipakkhiya dhammas until

the function of anaita bhavana is successfully
ceompleted.

This completes the two sila kusala kammas.

Uppanna and Anuppanna Samadhi:

Samadhi also has two planes, viz., nivama
and aniyama. Similarly, there are two
planes of parinia, viz., niydma and aniyama.

Appana samadhi, which is identical with
the eight or nine samdpartis*** as the case may
be, becomes niyama only when one attains
the Anagiami stage. The panng that carries
the radi**** quality becomes niyama only at
the stage of an Arahant,

I shall now show the samadhi and pannd
that Sotapannas achieve. |

[naccordance with the discourse in the
Maha Vedalla Sutta,***** whereinitis said:

“Yo ca Visakha samma-vayamo yad ca
samma-sati yo ca samma-samadhi, ime
dhamma samadhikkhandhe sangahita.”

Samma-vayama (Right Effort), Samma-
sati (Right Mindfulness) and Samma-
samadhi (Right Concentration), which are
comprised within sotapatti-magga (Path of a
Stream-winner) having Nibbana as object,
are called lokuttara samddhi (Supramundane
Concentration).

These three samadhis can extinguish, once
and for all, thatis by samuccheda pahana,******
the mental evils of abhijjha (covetousness)
and byapada (1ll-will), which have miccha-
vayama (Wrong-Effort), miccha-sari (Wrong

-

A A

* Morality relating to the Sensuous Sphere.
** aiydma : stable; unchangeable.
aniyima - unstable; changeable,

a— — e —

*%% 8 somapariis are 8 sustained consciousness of the Form-Sphere and the Formless-Sphcre.
9 samapartis are the above 8 samapartis and nirodha-samaparti(total suspension of mind).
x*x%x Tadi: That cannot be infiuenced by the ups and downs of life.
«+x%* Suitanta Pitaka, Majjhima Nikaya, Mulapannisa-Mahd Vedalla Sutta, p. 365 Synod Edision.

xxkkxx Oyercoming by destruction; eradication.



Mindfulness), and miccha-samadhi (Wrong
Concentration), as their roots. From the
instant they are extinguished, the mental
evils of abhijjha and byapada do not arise
again throughout the many lives and world-
cycles that may follow. It is the kind of
samadhi that can be achieved only within a
Buddha Sisand, when only appears anatia
bhdvand. Hence, now that they have
encountered a Buddha Sasana, beings should
endeavour to achieve anuppanna samadhi
without fail, before they become severed from
the Siasania. This means that, beginning
with kayagata-sati, they should practise the
bodhipakkhiya-dhammas until they attain the
successful culmination of anatta bhavana.

Upanna samadhi, which has occurred
countless number of times in infinite past
samsdra. consists of kamdvacara samadhi,
rapavacara samadhi and aripavacara samadhi.
When it is said that attempt must be made to
make uppanna-samadhi niyama, it must be
understood that there are two planes 1n
lokiya samadhi, viz., niyama and aniyvama.
The lokiya sammd-vavama, sammd-sati and
samma-samadhi, with which  Ariyas are
endowed. are established in the niyama
plane. The duccaritas such as abhijjha and
byapdda do not arise in them even in drcams
throughout the succession oflives and world-
cycles that follow until the final attainment of
parinibbana.

The group of lokiya samadhi with which
puthujjanas arc endowed are in the aniyama
plane. In the infinite past samsara, these
persons have been men of samadhi, Isis
of samadhi, and Bhikkhus of samadhi.
endowed with Jhinas and powers such as
ability to fly through the air or go through
the earth during an infinite number of
existences. Inthelife-pericd of every world
system, therc are four kappas (world-cycles),
each of infinite length. In three of these
kappas, these puthujjanas have been brahmas
In the brahma-lokas. In every one of these
world-systems, there have also appeared
the apaya lokas. These apdya lokas have
. been filled by these self-same brahmds and no
other. These  puthujjanas have  been
brahmas, petas, beings of hell, animals and
asuras. In the infinitely long samsara, the
life-period of each of these world-systems is
like but the period of the twinkling of an
cye.
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Thus, it behoves us all to endeavour to
transform the aniyama Ilokiya samma-
vayama, samma-sati and  samma-samadhi
(which we temporarily acquired in the past on
many countless occasions) to niyama, while
there is yet opportunity now when we are in
the midst of a Buddha Sasana. We must,
after first setting up kdyagata-sati, practise
the bodhipakkhiya dhammas until the success-
ful completion of anatta bhavana.

This ends the two samddhi kusala kanunas.

Uppanna and Anuppanna Panna:

In accordance with the discourse 1n the
Maha Vedalla Sutta, wherein it is said:

“Ya ca Visakha sammaditthi yo ca samma-
sankappo, ime dhamma paiiriakkhandhe
sangahitd.”

Samma-ditthi (Right View) and Sanwna-
santkappa (Right Thinking), which are¢ com-
prised in Sotapatti-magga having Nibbina as
their object, are called Panfia. This Paiifia
destroys the anusaya plane of sakkaya-ditthi
completely, and dispels by samuccheda
pahana every vestige of miccha-ditghi and
miccha-sankappa,together with the duccaritas
and durajiva,*® once and for all. The old
store of duccarita kammas also disappear
completely. Release is obtained from the
apaya samsara. From this instant, the
evils of miccha-digthi and the duccaritas do not
make an appearance throughout the series of
future existences and future world-cycles.

This Parifia appears only during a Buddha-
Sasana when anatta bhavana appears. Hence,
now that they have encountered a Buddha-
Sasana, beings should endcavour to attain this
anuppanna paiing before they become severed
from the Sasani. This means that, starting
with kdvagatdasati, they should practisc the
bodhipakkhiya dhammas until they attain the
successful culmination of anatta bhavana.

The kinds of Parifia that have often occurred
in the past infinite samsdra are kammassakata
samma-ditthi, all kinds of kamdavacara
knowledge and wisdom, and Abhififigs** such
as Dibba-cakkhu (the Celestial Eye) and
Dibba-sota (the Celestial Ear).

When i1t is said that effort must be made to
transform this Panfig into niydama, it must be

— - i — - ——

* Wrong livelihood.
** Higher psychic powers.



20

understood that there are two planes in lokiya
paiind, viz., niyama and aniyama.

The lokiya samma-ditthi and samma-
sankappa of Ariyas are established in the
niyama plane. From the moment they are
thus established, and throughout the series of
lives that follow until they attain parinibbana
they are in possession of kammassakata
samma-digthi fiana, (Knowledge of Right
View of the fact that all beings have kammas
only as their own property), pariyatti fiana
Knowlege of the Doctrine), payipatti-riana
(Knowledge of practice of the Dhamma),
and Knowledge of the Four Noble Truths.

The lokiya panfia which puthujjanas
possess are, however, established in the
aniyama plane. In the series of existences
of these puthujjanas wandering in infinite
samsara, they have sometimes been learned
in the Dhamma, sometimes have acquired
fame in their learning, sometimes have been
great Theras and great physicians, while at
other times they have also been cockles
snails, worms, leeches, lice, bugs, maggots,
ticks, etc.—creatures that could just be said
to bealive.

~tHence, while the opportunity of an encoun-
ter with a Buddha Sasan3 offers itself, effort
must be made to transform the aniyama
panna (which is but a temporary or
momentary acquisition) into niyama pannd.
This means that, starting with kayagata-sati,
the bodhipakkhiva dhammas should be
practised until the successful attainment of
anatta bhavana.

This ends the two pannd kusala kammas.

So long as the realm of sakkaya-difthi
(Personality-belief), which has been con-
tinuously established in our personalities
throughout the past infinite samsdra, 1s not
destroyed, the defilements such as Jobha
(Greed), dosa (Hatred), and moha (Delusion),
remain keen, numsrous and strong. As such
they may bz said to be parmanent native
inhabitants resident within our bodies. In
such circumstances, sila (Morality), samadhi
(Concentration) and pasina (Wisdom), which
are the en=mies of thase dzfilements, are like
occasional alien visitors. Their visitation
resembles the trespassing of enemy aliens into
the kingdom of the ogre Alavaka,* inhabited
by wild and powerful ogres. Before long,

these alien invaders become the food of these
ogres, and their alien settlements are destroy-
ed. On one occasion, five hundred Isis
with Jhina attainments came from the Hima-
layas regions to the mansion of Alavaka, but
the ogres seized them one by one by their legs
and threw them across the river Ganges. And
thus the five hundred Isis were destroyed.

Hence, those laymen, Isis and
Bhikkchus, who have encountered a Buddha
Sasani in this life, who desire to rid them-
selves of evils in their future existences, and
who wish to fix the Dhammas such as sila-
visuddhi (Purification of Virtue) permanently
in their pzarsonalities, should practise the
satipatthana appropriately with sammapp-
adhdna effort in order thus to destroy the
anusaya plane of sakkaya-ditthi.

If they desire to free themselves from the
insane and wild mind such asis possessed by
the mad man, the incapable boatman, the man
afflicted with hydrophobia, and the sick man
who vomits his medicines (in the illustra-
tions given under Satipatthdna), and if they
desire to fix their samadhi or transform it to
niyama so as to enable them to keep their
attention tranquil, steady, and fixed on any
kammagthdna object at will, they should
practise the satipatthana appropriately with
sammappadhana energy in order thus to
destroy the anusaya plane of sakkaya-
ditthi.

If they desire to free themselves from the
sammoha-dhamma (delusion) which can cast
them into the utter darkness of the absence
of Wisdom, and which can extirpate all
feelings of respect and reverence that they
have harboured towards the infinite and
noble qualities of the Buddha, the Dhamma
and the Ariya Sangha, as also of the establish-
ments of the S3sana, leaving no tracesin the
existences that follow: if they desire to rid
themselves of the great micchd-dhammas that
have led them in the past infinite samsara to
approach, respect, and pay reverence to all
manner of spurious Buddhas, because as pu-
thujjanas they were notin a positionto know
the true Buddha, the true Dhamma,
and the true Sangha: if they desire to attain,
in the series of existences and world-cycles
beginning with the present, that faith known
as adhigama saddha ** and that wisdom know
as adhigama-pariiia,*** by virtue of which they

* Saqnyutta Atthakathi, Y;kkh:l Sinyutty, Alivaka Siatta Vaanani, p. 289. 6th Syn. Edn.

** Firmly established saddha (Faith).
*»* Firmly established wisdom.



can continue to evoke respect and reverence
without let or hindrance for the true Buddha,
the true Dhamma, and the true Sanghi: and

21

practice of sammappdhdna means that energy
accompanied by the determination which
says, “Let the skin remain; let the bones

if they desire to transform them to the niyama remain; ctc.”
plane: they must practise the satipatthana
appropriately with sammappadhana energy
with a view to destroy the anusaya plane of

sakkaya-ditthi. Here, the  appropriate

Here ends sammappadhana.

( to be continued )
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SUTTANTA PITAKA, DIGHA NIKAYA, SILAKKHANDHA VAGGA,
AMBATTHA SUTTA,

Page 82-102, 6th Synod Edition.
( Translated by the Editors of “The Light of the Dhamma”.)

( Continued from previous issue )

FOUR CAUSES OF FAILURE:

‘Now, Ambattha, there are four Causes of
Failure to achieve perfection in this incom-
parable vijja’ * (Knowledge) and carana **
(Conduct). And what are the four?

(1) ‘Inthis world, Ambattha, some samana
or brahmana, not being able to achieve
perfection in this incomparable vijja and
carana, enters a forest carrying the outfits of
an Isi (hermit) with a yoke on his shoulder,
with the intention “I will be one who
lives only on fruits that have fallen of
themselves’”. He, in fact, becomes only an
attendant on one who has attained perfection
in Knowledge and Conduct. This, Ambattha,
i1s the first Cause of Failure to achieve
perfection in this incomparable Knowledge
and Conduct.

(2) ‘And again, Ambattha, in this world
some Samana or brghamana, not being able
to achieve perfection in this incomparable
Knowledge and Conduct, and also not being
able to become one who lives only on fruits
that have fallen of themselves, enters a forest,
carrying a hoe and a basket with him with the
intention “‘I will be one who lives only on
bulbs,rootsand fruits.”” He, infact, becomes
only an attendant on one who has attained
perfection in Knowledge and Conduct. This
Ambattha, is the second Cause of Failure to
achieve perfection in this incomparable
Knowledge and Conduct.

(3) ‘And again, Ambattha, in this world,
some samana or brghamana, not being able
to attain perfection in this incomparable
Knowledge and Conduct, not being able to
become one who lives only on fruits that have
fallen of themselves, not being able to become
one who lives only on bulbs, roots and fruits,
builds a fire-house near a village or a suburb,

and stays there attending to the fire. He,in
fact, becomes only an attendant on one who
has attained perfection in Knowledge and
Conduct. This, Ambattha, is the third
Cause of Failure (o achieve perfection in this’
incomparable Knowledege and Conduct.

(4) ‘And again, Ambattha, in this world,
some samana or brahmana, not being able to
attain perfection in Knowledge and Conduct,
not being able to become one who lives only
on fruits that have fallen of themselves, not
being able to become one who lives only on
bulbs, roots and fruits, and also not being
able to become one who attends to the fire,
builds a four-doored house at a junction of
four roads and stays there with the intention
“I will make offerings to the best of my
ability to those samanas and brahmanas who
come from the four directions.” He, in fact,
becomes only an attendant on one who has
attained perfection in Knowledge and Con-
duct. This, Ambattha, is the fourth Cause of
Failure to achieve perfection in this 1ncom-
parable Knowledge and Conduct.

‘Ambattha, these are the four Causes of
Failure to achieve perfection in this incom-
parable Knowledge and Conduct.’

Inquiry about Ambattha and his teacher:

‘What do you think, Ambattha? Have
you and your teacher attained perfection in
the incomparable Knowledge and Conduct?

‘No! Venerable Gotama. Who are my
teacher and myself? Whatarethe incompar-
able Knowledge and Conduct? My teacher
and I are far from perfection in the incom-
parable Knowledge and Conduct.’

(1) ‘Ambattha, what do you think? Not
being able to achieve perfection in the incom-

s el ki ——

* There are eight
pertaining to Mental
The Celestial Ear;

Creative Powers

kinds of vijja ( Knowledge).
3. Knowledge pertaining to Supernormal
5. Knowledge of the Minds of others;

2. Knowledge
Powers; 4.
6. Knowledge of Former existences ;

They are : 1. Insight-Knowledge:

7. The Celestial Eye ; and 8. Knowledge pertaining to the Extinction of Asavas.
** Majjhima Nikiya, Majjhima Pannisa, Sekha Sutta, p. 20, 6th Syn. Edn.



parable Knowledge and Conduct, have you
and your teacher, ever entered a forest carry-
ing the outfits of an Isi with yokes on your
shoulder with the intention “We willlive only
on fruits that have fallen of themselves?”’

‘Not even that, Venerable Gotama.’

(2) ‘Ambattha, what do you think? Not
being able to achieve perfection in the
incomparable Knowledge and Conduct and
also not being able to become those who live
only on fruits that have fallen of themselves,
have you and your teacher ever entered the
forest carrying hoes and baskets, with the
intention “We will live only on bulbs, roots
and fruits”?’

‘Not even that, Venerable Gotama.’

(3) ‘Ambattha, what do you think? Not
being able to achieve perfection in the
incomparable Knowledge and Conduct, not
being able to become thosc who live only on
fruits that have fallen of themselves, not
being able to becomc those who live only on
bulbs, roots and fruits, have you and your
teacher ever built a fire-house near a village

or a suburb and stayed there, attending to
the fire?

‘Not even that, Vencrable Gotama.’

(4) ‘Ambattha, what do you think? Not
being able to achieve perfection in the incom-
parable Knowledge and Conduct, not being
able to become those who live only on fruits
that have fallen of themselves, not being able
to become those who live only on bulbs, roots
and fruits, not being able to become those
who build a fire-house near a village or a
suburb and stay there attending to the fire,
have you and your teacher ever built a four-
doored house at a junction of four roads and
stayed there with the intention “We will
make offerings to the best of our ability to
those samanas and brahmanas who come from
the four directions?’

‘Not even that, Venerable Gotama.’

“Thus, Ambattha, you together with your
teacher have failed to achicve perfectionin the
incomparable Knowledge and Conduct and
even to practise the four Causes of Failure
to achieve 1t.’

‘Ambattha, Pokkharasati Brghmapa has
uttered the words **“Who are these shavelings,
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bogus samanas, of low caste, black coloured,
born of the Brahmd’s heels. And what is the
discussion of those who are conversant with
the three Vedas!”, although he himself has
not practised even the said Causcs of Failure.
See, Ambattha, how great is this fault of your
teacher Pokkharasati Brghamana.’

‘Ambattha, Pokkharasati is enjoying what
has becn given to him by Pasenadi, the king
of Kosala. But the king does not allow him
to sec him face to face.* When he consults
with him he speaks to him only from behind a
curtain. Why should not Pasenadi, the king
of Kosala allow one, who takes only what he
gets lawfully, to see him face to face? See
Ambattha, how great is this fault of your
tecacher Pokkharasati Brghmana’.

Making Ambattha realize that he and his
teacher are not Isis:

‘What do you think of this, Ambattha?
Suppose a king ecither sitting on the neck of
his elephant or on the back of his horse, or
standing on the footrug of his chariot, should
discuss certain affairs with his ministers or
princes. And supposc as he left the place
and stepped on one side, a commoner or the
slave of a commoner should come up and,
standing there, discusses the matter saying;
“King Pasenadi said in this manner. King
Pasenadi said in this manner.” Even though
he says what the king has said or discusses
what the king has discussed, would he thereby
become the king, or even one of his ministers ?

‘Certainly not, Venerable Gotama.’

‘In the same way, Ambattha, there were
Isis (hermits) who were predecessors of
brahmanas and who were authors and
tcachers of the Vedas. The ancient Vedas
which were chanted, recited and compiled
by them are being chanted, recited. explained
and taught by the present day brahmanas
following their example. They. were:
Atthaka, Vimaka, Vamadeva, Vessamitta,
Yamadaggi, Angirassa, Bharadvaja, Vasettha
Kassapa, and Bhagu. You may say, *1
recite those Vedas together with my
teacher”. but there 1s no reason why you
would by that much become an Isi or
onc who 1s trying to become an /Isi.

‘Now whatdo you think of this, Ambattha?
What have you heard when brghmanas, old

e

* The king did not allow him to see him face to face as he had by exercise of his Avatianimaya ( art
of hypnotism or mesmerisSm ) obtained some valuable ornaments which he (the king) never meant to
give him. —Digha Nikiya, Silakkhandhavaggatthakatha, Pg. 243, 6th Synd. Ed.
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‘No! I have never heard so, Venerable
Gotama.’

‘So, Ambattha, neither you nor your
teacher is an Isi nor one who 1s trying to
become an Isi. However anyone who is in
doubt and perplexity about me, may ask me

and well advanced in yeats, teachers of yours
or their teachers, were talking together?
There were Isis (hermits) who were predeces-
sors of brahmanas and who were authors and
teachers of the Vedas. The ancient Vedas
which were chanted, recited and compiled

by them are being chanted, recited, explained
and taught by the present day brahmanas
following their c¢xample. They were:
Atthaka, Vamaka, Vamadeva, Vessimitta,
Yamadaggi, Angirassa, Bhiradvaja, Vasettha,
Kassapa, and Bhagu.’

‘Have you ever heard that they went about
in the midst of sensual pleasures—well
washed, well perfumed, well groomed, with
hair and beard well trimmed wearing ruby
ornaments and clad in white—like you and
your teacher now?

‘No! I have never heard so, Venerable
Gotama.’

X X X X X X X X X X X X X X
X X X X X X x x. Have you ever
heard that those /Isis lived on boiled rice of the
pure strain, from which all the black specks
had been sought out and removed, with many
soups and curries like you and your teacher
now?’

‘No! I have never heard so, Venerable
Gotama.’

X X X X X X X X X X X X X X
X X X X X X X X x. Haveyouever
heard that they went about in the company of
women with fringes and flounces round
their loins, just asyou and your teacher do
now?

‘No! I have never
Gotama.’

heard, Venerable

‘X X X X X X X X X X X
X X x x X x. Haveyouever heard
that they went about driving chariots, drawn
by asses with hairs on their bodies properly
brushed, poking them with long whips, like
you and your teacher now?”

‘No! [ have never heard so, Vencrable
Gotama.’

.

X X X X X X X X X X X
X X X X X x x. Have you ever
heard that they had themselves guarded in
fortified towns, with moats dug round them
and cross-bars at the gates, by men armed
with long swords, like you and your teacher
now?

and I shall make it clear with my answer.’

Showing Two Bodily Marks:

Then the Exalted One went to the cankama,*
and began to walk up and down. Ambattha
followed suit. And as he thus walked up
and down, following the Exalted One, he
examined whether the thirty-two bodily
marks of a real superman appeared on the
body of the Exalted One or not. He perceiv-
ed all the bodily marks except the two—the
male organ concealed under a sheath and the
extensive tongue. With respect to these two
bodily marks of a real superman, he was in
doubt and perplexity, could not make a
deciston and could not believe.

Then the Exalted One thought: “This
youth Ambattha has perceived all my thirty-
two bodily marks of a real superman except
the two—the male organ concealed under a
sheath and the extensive tongue. As regards
these two bodily marks he is in doubt and
perplexity, cannot make a decision, and
cannot believe. It will be well and good if
I were to let him perceive these two bodily
marks of a real superman by means of my
supernormal power.”

Then, the Exalted One exercised His
Psychic Power in such a way that Ambattha
could perceive the male organ concealed
under a sheath. He then bent His tongue
round in such a way that it touched and
stroke both of His ears and both of His
nostrils, and covered the whole surface of
His forehead.

And Ambattha the youth thought: “The
Samana Gotama is fully and not partially
—endowed with the thirty-two bodily marks
of a real superman.”

And he said to the Exalted One: ‘Now,
Lord, we must go. We are busy, and there
1s much work to do.’

‘Ambattha, do what you think
time for’, replied the Exalted One,

it 1s

Ambattha returned to Pokkharasati:

At that time the Brahmana Pokkharsati
went from Ukkattha with a great retinue of

* Cankama : Passage ; walk;




brahmanas, and stayed at his garden waiting
for Ambattha. Then, Ambattha went to
that garden. He went in his chariot as far as
the path was passable for chariots, then he
got down from his chariot, went on foot to
where Pokkharasati was, saluted him
respectfully and sat on one side. And when
he was so seated, Pokkharasati said to him:
‘Dear Ambattha, did you sce the Exalted
One?’

‘Yes, Sir, we saw Him.’

‘Dear Ambattha! Is the general repute
about the Venerable Gotama in accordance
with what He really is and not otherwisec?
[s He such a one and not otherwise?

‘He is, Sir, as His reputation is widely
spread, and not otherwise. He is such, not
otherwise. And He is endowed fully—and
not partially—with the thirty-two bodily
marks of a real superman.’

‘Did you have any talk with the Venerable
Gotama, Ambattha?

‘Yes, Sir, 1 had,’

‘What was your talk with the Venerable
Gotama like?’

Then the youth Ambattha told Pokkhara-
siti all the conversation that had taken place
between him and the Exalted One.

When he was informed thus, the Brghmmana
Pokkhrasati said to the youth Ambattha,
“Really admirable is our wise young man!
Really admirable is our well-informed young
man! Really admirableis our young master of
three Vedas! It has becen said that on
account of such a spy, one might, on the
dissolution of the body—after death—be
reborn in the lower regions, bad abodes,
woeful states and hell.

‘Ambattha, as you spoke rebuking and
rebuking the Vencrable Gotama 1n that
manner, the Venerable Gotama spoke reveal-
ing and revealing our faults in that manner.
Really admirable is our wise young man!
Really admirable is our well-informed young
-man! Really admirable is our young master
of three Vedas! It has been said that on
account of such a spy, onc might, on the
dissojution of the body—after death—be
reborn in the lower regions, bad abodes,
woeful states and hell.’

Thus saying, being angry and displeased,
he kicked and rolled Ambattha with his foot;

4
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and he had a desire to go and see the Exalted
One then and there.

Pokkharasati’s Approach to the Exalted One:

The brahmanas there spoke to Pokkhara-
sati: ‘Sir, 1t is now too late today to go and
sce the Venerable Gotama. You will go
and sec the Venerable Gotama tomorrow.’

Then the Brahmana Pokkharasati ordered
delicious eatables to be madc at his house
put them on chariots, and went out to
Ukkattha to ‘the Icchianangala Wood with
blazing torches. He went 1n his chariot as
far as the path was passable for chariots, and
then on foot to where the Exalted One was,
and, after exchanging greetings and com-
pliments of felicitation and courtesy with the
Exalted One, sat on one side.

Having been secated thus, Pokkharasati
addressed the Buddha as follows:

‘Venerable Gotama, has our pupil
Ambattha the brahmana youth been here?

‘Yes, brahmana, he has.’

‘And did you have any conversation with
him, Venerable Gotama?’

‘Yes, brahmana, 1 had.’

"What was your conversation with him
like, Venerable Gotama?

Then the Exalted One related to the
Brahmana Pokkharasati all the conversation
that had taken place between Him and the
brahmana youth Ambattha.

When he had thus spoken, Pokkharasiti
said to the Buddha: ‘Venerable Gotama,
that brahmana youth  Ambattha is

young and foolish. Please forgive him,
Venerable Gotama.’

The Exalted one replied: ‘Brahmana, let
the brahmana youth Ambattha be happy.’

And the Brahmana Pokkharasati examined
whether the thirty-two bodily marks of a real
superman appeared on the person of the
Exalted One or not. He was able to perceive
all the thirty-two bodily marks of a real
supecrman cxcept the two—the male organ
concealed under a sheath and the extensive
tongue. With respect to these two bodily
marks of a real superman, Pokkharasati was

in doubt and perplexity, could not make a
decision and could not believe.

Then the Exalted One thought thus: ‘This
Brahmana Pokkharasati has perceived all the
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thirty-two bodily marks on my person except
the two—the male organ concealed under a
sheath and the extensive tongue.  As regards
these two things which he cannot perceive.
he 1s 1n doubt and perplexity, cannot make
a deciston and cannot believe. It will be
well and good if T were to let him perceive
these two.’

Thus thinking, the Exalted One exercised
His Psychic Power in such a way that Pok-
kharasiaty could perceive the male organ
concealed under a sheath. He then bent
round His tongue in such a way that it
touched and stroke both of His ears and both
of His nostrils, and covered the whole surface
of His forchcead.

And Pokkharasati thought: ‘The Samana
Gotama 1s endowed with the thirty-two
bodily marks of a rcal superman. [t 1s not
that Heis not endowed with all the thirty-two
bodily marks of a real superman.’

Thus thinking, Pokkharasatt said to the
Exalted One: ‘May the Vencrable Gotama be
pleased to take His morning meal tomorrow
at my house along with the members of the
Order.” And the Exalted One accepted his
request by remaining silent.

Then the Bralunana Pokkharasati, knowing
that the Exalted One had accepted his request
by remaining silent, announced the time to
the Exalted One thus: ‘It i1s time, Venerable
Gotama, the meal is ready.’

Then in the early morning the Exalted One,
dressed Himself up, took His bowl and yellow
robe and went, with a group of brethren, to
Pokkharasati’s house. and sat on the seat
specially prepared for Him.

And Pokkharasatithe Brghmana personally
offered the delicious food to the Exalted One
to Hissatisfaction, until He refused to take
any more, and the young brahmanas served
the brethren. After the Exalted One had
finished His meal and withdrawn His hands
from His bowl, Pokkharasiti took a low seat
and sat on one side.

Then to Pokkharasiti thus seated, the
Exalted One delivered the following dis-
courses in serial order:

(1) dana-katham (Discourse on Liberality);
(2) sila-katham (Discourse on Morality); (3)

sagga-katham (Discourse on the Heavenly
Abodes); (4) kamanam dadinavam, okdaram
samkilesam (Discourse on the blemishes;
meannessand vulgarity of sensuous pleasures);
(3) nekkhamme anisamsam (Discourse on
the Advantages of Renunciation).

When the Exalted One knew that Pok-
kharasati had a mind capable (of realizing
the four Noble Truths), meek, free (from hin-
derances) exalted and clear, He proclaimed
the Dhamma which the Buddhas only have
discovered—Suffering, the Origin of Suffer-
ing, the Cessation of Suffering, and Path
leading to the Cessation of Suffering. Just
as a clean stainless cloth readily takes the
dye, Pokkharasati the Brahmana on that
very seat, obtained the pure *“ Eye of
Wisdom™* And he realized that whatever
has an origin must have an end.

And then the Brahmana Pokkharasiati, as
one who had realized the Truth, mastered it,
penetrated into it. overcome Sceptical Doubt
and dispels uncertainty ,had courage of
conviction and who had not to rely on others
as regards the Buddha S3sana, addressed
the Exalted One as follows:

*Wonderful, Venerable Gotama! Wonder-
ful, Venerable Gotama! Just as 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 n the dark so that those who have eyes
might see things; the Dhamma has been
revealed to me in more ways than one by the
Venerable Gotama. So [, with my sons, my
wife, my pcople and my ministers take refuge
in the Buddha, in the Dhamma and in the
Order of monks; may the Venerable Gotama

accept us as lay disciples from today onwards
as long as our lives last.

‘Now as the Venerable Gotama visits the
families of His lay disciples at Ukkattha,
even so let Him visit the family of Pokkhara-
sati. Then all the youths and maidens there
will greet the Venerable Gotama respectfully,
welcome Him, give Him a seat and also
water, and that will be for their benefit and
blessing for a long time.’

‘You have spoken well’, replied the Buddha.
End of Ambattha Sutta.

* Pokkharasiti became a Sotipanna—Stream-winner.



BUDDHIST CEREMONIES

By

Ven. U Silananda.

Buddhism is unique among religions in
that it knows no ceremonies comparable to
those in other religions. Ceremonies and
rituals, elaborate and tiresome iIn
performance, have no room in Buddhism.
We do not find any instance in the Pali
Canon where the Buddha lays down the
rules and methods for the performance of
ceremonies for the laity. It is left to the
individual whether or not to perform them.
He has only one thing which he must
take into consideration, that 1s his
performing of ceremonies does not clash
with the teachings of the Buddha.

In the absence, then, of any rules governing
the performance of ceremonies in Buddhism.
man cannot but follow the customs of the
place where he lives, provided that these

customs do not go against the tenects of
Buddhism.

If the customs or performance of the
ceremonies do not accord with Buddhist
religion, or if the religious compunction docs
not approve of them, then the method of
parformance, rather than the ceremony
itself, should be adapted to suit the religious
teachings, or an entirely new way of
performing the ceremony should be
sought for.

A man will want to do something of a
ceremony when a child is born to him. or he
has an occasion to give away his son or
daughter in marriage, or at the time of death
of other parsons. The following are the
ways of performing ceremonies in connexion
with occastons mentioned above, and they

are so arranged as to be acceptable to ali
Buddhists. ~

Name-giving-ceremony:

A few days after a child is born to a man,
it occurs to him to give the child a name,—
a name which would be auspicious and
pleasant to the ear. To do this he should
invite somc Bhikkhus and laymen to his
housc and offer food and other requisites to
the Bhikkhus. When the offering of the

food is over, he should place the child 1n
front of the Bhikkhus, take Five Precepts—
Paiica Sila—from them and request them
to recite Buddhist Suttas called Paritias
and give a name to the child. The Bhikkhus
will then recite such Suttas as Marngala Sutta
Ratana Sutta, Metta Sutta, all of which can
be found in Khuddaka Patha of the Khud-
daka Nikaya, and such other Suttas as they
think fit to recite on the occasion.

The leader of the Bhikkhus will give a name
to the child, or if the father desires that the
name be given by some other person, he can
ask a person whom he likes, to give the name.
He is free to choose a man who will give the
name, or if he wishes, he could himself
choose a name for the child. After the
recitation of the Suttas and offering are over
the Bhikkhus will leave his house, after which
he can give a feast to the people whom he
has invited to participate in the cercmony.

The significance of this ceremony is to help
the child grow up in good health and live
a long and prosperous life. The effect of
reciting the Suttas is to scare away the bad
spirits who might harm or cven kill the child.
There was an instance. at the time of the
Buddha. of a certain child who was destined
to dic after seven days as a demon had got
permission from his superiors to eat the
child. The parents knew this from their
family ascetic and at his advice went to the
Buddha and requested Him to save the child.
The Buddha then told them to have a pandal
built in front of their housc and invite eight
or sixteen Bhikkhus to recite the Suttas for
secven days without stop. They did exactly
as advised by the Buddha so as to save the
child. On the seventh day the Buddha
Himself came to the pandal, where a great
gathering of powerful gods who came to
listen the Dhamma was formed. The demon
got no chance to snatch away the child as
he dared not approach the assembly of gods.
The child accordingly was saved and lived a
very tong life—for one hundred and twenty
years!®

* Dhanimapda Commentary, Vagga 8.
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Marriage:

For Buddhists, marriage is totally sccular
and has nothing to do with religion. No
Bhikkhus in Theravada countries officiate at
marriage ceremonies. Neither are marriage
ceremonies performed at Buddhist Viharas,
Temples or Pagodas. They can be done

at any convenient place other than the
places already stated.

Ways of ceremony may differ with the
place where the individual concerned lives.
As marriage i1s secular in its nature, the
individual is free to follow the custom of the
place or country in so far as the tenets of
Buddhism arc not impaired. [Itis, therefore,
not allowable for the marriage to be held. ¢.g.,
in a Christian Church, or to have it been
officiated by a Christian. The best place
to have a marriage ceremony performed i1s
at one’s own house, or if the house is not
big enough for the gathering, the town hall
or some other suitable place. Marriage can
be conducted by the parents of both sides,
or by an c¢lderly man respacted by both
families, or any other person whom the two
sides choose. There will, no doubt. be

rejoicings and feasts, which can be donc
frecly.

But if the individual is desirous of having
some religious flavour in marriage. he can do
no better than invite some Bhikkhus, a day
or two after the ceremony, and offer them
food and requsites and request them to give
advice or admonition to the newly-wedded
couple. The Bhikkhus will recite some
Parittas and one of them will give advice to
the husband and wife. Buddha Himself
gave advice to the maidens who were about
to be married.

Buddha was once invited to the housc of
a lay follower named Uggaha to accept food.
When the Buddha had finishad eating food,
Uggaha asked the Buddha to deliver a
sermon giving them advice. Buddha then
preached to them regarding their bhaviour
towards their husbands.*

In the famous Singala Sutta** of
Digha Nikayva, Buddha laid down duties of
husband and wife to each other. These
duties should be told to the newly weds so
that they may lead a happy married life.

* Anuuttara Nikiya, Vol. I1., pp. 30-31, 6th Syn. Edn.

I

The duties of a wife are:—

(1) To do domestic work (or to have 1t
done) well in time,

(2) To please the relatives of both her
husband and herself by treating
them with affection and by sending
presents. messages, etc. to them,

(3) To abstain even from thought of
misconduct with another man,

(4) To take good care of whatever has
been carned by the husband, and
(5) To have skill and zeal for whatever

she may have to do.

[l

The duties of a husband are:—

(1) To treat the wife with due affection,
(2) To avoid superiority complex,

(3) To abstain from misconduct with other
women.

(4) To authorize the wife to do what she
pleases (inthe kitchen and other
houschold affairs), and

(5) To let the wife have clothes and
ornaments according to his rank and
position in life. **

These duties were laid down over 2500
years ago, yet they are applicable in these
modern times. These are the duties which,
if properly fulfilled. would make the couple
happy and prosperous. There 1s another

set of advice given by her father to Visakha,

who later becama= the foremost female devotee

of the Buddha, before sending her away 1n

marriage to her husband. ***

Funeral Ceremony:

In order to understand the meaning of the
funeral ceremony performed by the
Buddhists, it is necessary to understand the
philosophy underlyingit. Funeral ceremony
parformed without the knowledge of this
philosophy will not bz beneficial both to the
deceased and to the person who performs it.
This philosophy which is so essential in this
ceremony 1s as follows:—

According to Buddhism, a person after his

death, is ordinarily liable to be reborn 1n one

** Please see Suttanta Pitaka, Digha Nikaya, Pathika-vagga. Singila Sutta, page 146, 6th Synod Edition;
and Pithika-vagga Atthakatha, Singidla Sutta Vannand, page 124, 6th Synod Edition.

*** Dhammapada Commentary, 4, Story 8.



of the 31 planes of existence. His rebirth is
conditioned by good or bad deeds which he
does in the present life or in some cases by
deeds done in past lives. If he is virtuous,
or if he does good deeds during his life, he
may be reborn in the world of gods where
he will enjoy godly pleasures; or if he 1s
vicious in this life, he may be reborn in ong
of the four woeful states known in P3li as
Apaya, which consists of Hell, Animal
World, World of Petas and World of
Asuras. He will suffer various torments
and inflictions, hunger and thirst, etc., in
those states.

Again, according to the Buddhist Law of
Kamma, even a person who has done good
deeds is not definitely certain where he will
be reborn, whether in higher planes or in
woeful states. Through Kanima which he
has done in past lives and which gets chance
to give result, he may be reborn in a woeful
state. Such is the Buddhist Law of Kamma.
We cannot, therefore, be sure where a
person, who has passed away, will be reborn.

If he is reborn in the world of gods or
Devas, we can do nothing to help him in his
new existence. Neither could we do any-
thing in the case of his being reborn in Hcll
or Amimal World or world of Asuras. But
if he is reborn in the World of ‘Petas’, we can
help him. A Peta does not get enoughto
eat, enough to drink and enough clothto
cover up its body. It is always hungry,
thirsty and deficient in all necessities of life.
It is to help such beings that we perform
cerecmonies at or after the funeral. Butas we
can never know where a deceased person is
reborn, we perform funeral ceremonies
whenever death occurs, so that in case the
deceased ts reborn in the World of Petas, he
may benefit from our ceremany here, and
even or if he is reborn elsecwhere we may
acquire merits for ourselves.

The ceremony should be performed in this
way:

Bhikkhus should be invited to the house
where a person has died, orto the cemetery.
The corpse should be placed before the
Bhikkhus. The relatives should then assem-
ble and take ‘Parica Sila’ from the Bhikkhus.
Then they should offer the Bhikkhus some-
thing—a piece of cloth is usual—, and after
that they should invite the deceased to take a
share of the merit for meritorious deed by
rejoicing at it. If the deceased could come
and rejoice at it, i.e. utter Sadhu! Sadhul,
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he will at that very moment be free from the
woeful state he has fallen into and will enjoy
godly clothes, ornaments, abodes and so on,
and he will be thankful to his relations.

Also seven days after the death, offering
of food should be made to the Bhikkhus.
The same procedure should be repeated here,
and the deceased should be invited to take a
share of the merit by rejoicing at the meri-
torious deed.

As aresult of this offering of food he will be
able to enjoy godly food there . So ,to put
it in a nutshell, ceremony connected with
the death of a person should be performed
twice, once, at burial or cremation and again
seven days after death. Both should be
done with the intention of helping the
deceased. if by some evil Kamma he is reborn
in the World of Petas.

Pattidana and Pattanumodana

Inviting others to take sharcs of the merit
by rejoicing at one’s own meritorious deeds
itself 1s a meritorious act called Pattidana
(giving of merit acquired): and rejoicing at
meritorious deeds done by others is also a
meritorious act  called  Pattanumodana
(rejoicing at merit acquired by others).

Besides, one’s own merit does not decrease
although it is shared with others just as the
light of a candle doecs not decrease although
other candles are lighted with 1t. That is
why all Buddhists, when they do meritorious
deeds, invite all other beings to take shares of

the merit by recjoicing at the meritorious
decd.

Diffcrence between ordinary offerings and the
offerings made for the benefit of the deceased:

Howcver, ordinary offerings are made
primarily for the benefit of the donors them-
selves and the beneht of others, who rejoice
at the oftcrings and thercby get a share of the
merits therefor, is only a matter of secondary
considcration; whereas offerings made at or
in connection with funcrals are primarily
for the benefit of the deceased and the benefit
of the donors themselves ts only a matter of
secondary consideration.

Besides, in the case of ordinary offerings
it 1s not essential that the donors and the
sharcers of their merit should get immediate
benefit, whercas in the case of offerings made
for the dcceased it is absolutely essential
that they should on rejoicing at the offerings
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get 1immediate benefit, e.g. in the form of
godly clothes, ornaments, abodes and so on.
The deceased cannot wait for future benefits
like the donors and other sharers of merits
and they can get immediate benefit only if
the donees are virtuous.

Three essential conditions for effectiveness
of offerings made for the benefit of the decease.

So three essential conditions must be
fulfilled in order that the deceased might get
the full benefit of the offering made by
his relative.

These three conditions are;

(1) That the donor must make the offering
expressly for the benefit of the decased
saying ‘*‘Let the merit for this
offering reach my relative so and so”;

(2) That the donee must be a virtuous
person; and

(3) That the deceased himself must rejoice
in and express appreciation of the
offering. *

The first condition does not prevent the
donor from inviting other deceascd relatives
and all other beings to rejoice at the offering;
and take shares of the mernit therefor.

With reference to the second condition
there was an instance of a Pera, who had not
benefitted by three offerings made successively
to one and the same vicious donee, crying
“The vicious person has robbed me!” (i.e. of
the benefits which might have arisen to me
immediately if the offerings had been made
to a virtous person).**

However, the second condition is essential
only for the special purpose of letting the
deceased benefit immediately by rejoicing at
the oftering.

Offerings without such special object can
be made to any being, good or bad. Even
offering a little food to a dog is an act of

merit; the donor will get benefit therefor; and
the sharer will get benefit for rejoice thereat
although the benefit in either case may not
be immediate and the amount of merit for
offerings increases with the virtue not only
of the donee but also of the donor.

This performing of funeral ceremony or in
other words, giving dana and share merit with
the spirits is the duty of every relative (siati
dhamma), be he a near or remote, as the
person who has passed away from this world
and is reborn in the Woeful State of Petas
always hope for an opportunity to utter
‘Sadhu’, i.e., to rejoice at the ddna done
for his benefit by his relatives,

For sons and daughters, it 1s i1mperative
that they perform funeral ceremony at the
death of their father or mother. [Expectation
that they would perform such ceremony is
one of the reasons for the parents’ desire to
have children. Saysthe Buddha in Arguttara
Nikaya:*** “Seeing five things, Bhikkhus,
parcnts desire a son born in the family.
What five? He will support and attend to
us in our old age, having becn rared by us;
he will do for us what must be done;
our tradition will long endure (on account of
him); he will enjoy the heritage; and he will
make offerings for us and will share merit
with us when we are dead.” Itisalso one of
the five dutics of sons or daughters towards
their parents to do meritorious deeds and to
share merits with the parents who have passed
away.

In conclusion, 1t should be noted that only
ceremonies which are 1n  accord with
Buddhism are permissible. It 1s most
important for a Buddhist. when performing
ceremonies, to be careful not to go to other
religions or deities for refuge discarding the
Triple Gem ; i.e., the Buddha, Dhamma and

Sangha. If the refuge in the Three Gems
1s discarded, he will no longer be a

Buddhist.

- ek Eg—

* Petavatthu Atthakatha. 6th Synod Edition, p. 25.

** Majjhima Nikaya, Uparipannisa Atthakattha, 4. Vibhanga Vagga, 12. Dakkhina-vibhanga Sutta-

vannana, p. 219, 6th Svnod Edition.

*** Anguttara Nikaya, Paincaka Nipiata, Pathama Panpidsaka, 4. Sumana-vagga, 9. Putia Sutta, p. 37,

6th Syn. Edn.



SUTTANTA PITAKA, ANGUTTARA NIKAYA, PANCAKA-NIPATA
PATHAMA PANNASAKA, SUMANA-VAGGA, UGGAHA SUTTA,

page 30, 6th Synod Edition.
A HOUSEWIFE’S FIVE-FOLD DUTY
( Translated by the Editors of ‘‘ The Light of the Dhamma.)

On one occasion the Exalted One was
staying at Jatiya Wood in Bhaddiya. At that
time, Uggaha, the grandson of Mendaka the
millionaire, approached Him and, after
paying his veneration to Him, sat down on
one side. So seated, he addressed the
Exalted One:

“Venerable Sir, let the Exalted One accept
a meal for four including the Exalted One at
my house tomorrow.”

The Exalted One accepted the invitation
by remaining silent.

Then Uggaha, Mendaka’s grandson, know-
ing that the Exalted One had accepted, rose
from his seat, paid his veneration to Him, and
departed, keeping Him on the right.

When night passed, the Exalted One,
robing Himself in the morning, took His
bowl, went to Uggaha’s house, and sat on
the seat specially prepared for Him.

And Uggaha, Mendaka’s grandson offered
the delicious food to the Exalted One to His
satisfaction, until He refused to take any
more. After the Exalted One had finished
His meal and withdrawn His hands from His
bowl, Uggaha sat down on one side and
said :—

‘*“ Lord, these young maidens of mine will
be going to their husbands’ houses; let the
Exalted One admonish and advise them.
Such admonition and advice will be conducive
to their progress and prosperity for a great
length of time.”

Then the Exalted One said to the young
maidens:

Five-fold disciphne:

I. “Wherefore in this matter, maidens,
you should train yourselves in this
manner:

‘To whatever husbands we shall be
given out of compassion by our
parents who are our well-wishers, who
desire to promote our welfare and

who are compassionate to us, we shall
(1) get up before him, (2) go to bed
after him, (3) always consider what
work there is to be done, (4) always
try to please him, and (5) always
speak affectionately. Maiden, you
should train yourselves in this

1Y

mannecr.

II. Honour those to whom honour is due:

“ And again, maidens, you should
train yourselves in this manner: ‘We

will revere, esteem, venerate and
honour all whom our husbands
revere, whether mother, father,

samana or brahmana, and when they
come we will offer them a seat and
water.” Maidens, you should train
yourselves in this manner.

11l. Handicraft;

‘““And again, maidens, you should
train yourselves in this manner: ‘We
will be skilful and active at our
husbands’ domestic works, whether
1t relates to wool or cotton., We shall
find ways and means and make
ourselves efhicient to do it ourselves
and to supervise others’. Maidens,
you should train yourselves in this
manner.

[V. Household Management:

“ And again, maidens, you should
train  yourselves in this manner:
‘Whoever may be i1nmates of our
husbands household as servants,
messengers or workmen, we will know
what amount of work each has done
and what amount of work each has
left undone; we will know the
strength and weakness of the sick
among them; we shall provide them
with food according to what they
deserve.” Maidens, you should train
yourselves in this manner.
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V.  Thrift and'Economy:

“And again, madens, you should
train  yourselves in this manner:
‘Monzy, corn, silver and gold that our
husbands bring to us, we will keep
them securely and guard them proper-
ly: we will not squander them by way
of robbing, stealing and taking
intoxicating drinks.” Maidens, you
should train  yourselves in  this
manner.

VI. I[ndead, mudzans bzing possessed of
thase five quilities. a housewife, on the
dissolution of her body after deaths
will be recborn among the Mandpa-

kayika Devas.”

“A husband always strives hard and with
care maintains his wife. A good wife should
not slight such a husband who provides her
with all her needs.

A good wife shall not rouse her husband’s
anger byjealousy;and a wise housewife should
revere all whom her husband reveres.

A housewife is active and heedful; and she
also has attendants who are well maintained.
She behaves herself in such a way as to
pleasc her husband and properly looks after
the property which has been earned by him.

A housewife who lives in this manner
complying with her husband’s wishes will be
reborn in the Mandpa Devas’ abode (Nimma-
narati).”

* Please sce Suttanta Pitaka, Pithikd-vagga, Singila S;uta. page 146,_6th Synod Edition; and Pathika-vagga

Atthakathi, Singila Sutta Vannanai. page 124, 6th Synod E Jdition.

iiiiiiiiiiiiiiiii
iiiiii
iiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiiii

PALI

% New Publications :

,. by E. M. HARE.

Part I, seven fasc.; Part II, three fasc.;
Paper covers, London, 1952-57.... . Each fasc.

2. THERAGATHA COMMENTARY, VOL. III,
Edited by F. L. WOODWARD, with indexes

TEXT SOCIETY

¢ 1. PALI TIPITAKAM CONCORDANCE,

being a Concordance 1n Pali to the three Baskets of Buddhist
Scriptures in the Indian order of letters.

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

iiiiiiiiiiiiii . e B o b & W
iiiiiiiiiiiiiii
..'l .." 'I'.'I 'I'.'l .'i i'i i.i LD

£1- 5-0

.
& 4§ & ¥ » 5 . % % B B b & " b 8 &» &
e el olsaloalea)i ol ole N ofe P loslels L 2 XA X T ogealeale b soeleele s -:u:. .:. ot

to Vols. I-III by H. Kopp; London, 1939 £3- 3-0 ,-
Reprints:

1. PALI-ENGLISH DICTIONARY, ¥
Rhys Davids & Stede, 8 parts in one volume; 1
cloth bound; London, 1959, Complete bound set... £6-10-0 3
% 2. ANGUTTARA NIKAYA,
Vols. II1, 1V & V (1959 Reprints), each volume £2- 2-0 %
% 3. KHUDDAKAPATHA & COMMENTARY,
Reprinted 1n 1959. £1- 50 &
PALI TEXT SOCIETY
:E: 30, Dawson Place, London W. 2 £

»
.:. DCDCR XA

'..*
L L L L R . L R T T T, ) | A, ] *
LA M X N ) LR ) L3 LA LB ]
Wgh 4?00 452 000 030 40 070 430 o3 -.c‘ KIS o:t --4...)



TIROKUTTA SUTTA

Suttanata Pitaka, Kuddaka Nikdya Khuddakapdttha Pali
—Page 8, 6th Synod Edition,
( Translated by the Editors of the Light of the Dhamma.)

Verse 1 :

Tirokugtesu titthanti, sandhisingha-
fakesu ca.

Dvarabahasu tifthanti, agantvana
sakam gharam,.

Qutside the walls they stand, at the
crossways and leaning on the door-
posts, to their own home returning.

Verse 11 :

Pahiite annapanamhi  khajjabhojje
upaprhite.

Na tesam koci sarati, sattanam
kammapaccaya,

But when a plenteous meal is spread,
or food and drink, no one
remembers them (the dead) on
account of their (bad) kamma.

Verse 111 ;

Evam dadanti figtinam, ye honti
anukampaka.

Sucim panitam kalena, kappiyvam
panabhojanam.

Wherefore do those who have pity
on their kin make offerings of pure,
savoury and suitable food and drink
at seasonable times.

Verse IV :

Idam vo #atmam hotu, sukhita
hontu fatayo.

Te ca tattha samdagantva, hatipeta
samagata.

Be this a gift to our kinsmen—may
our kinsmen be happy. Then those

Peta kinsmen come and gather
there.



Verse V :

Pahiite  annapanamhi, sakkaccam
anumodare,

Ciram jivantu no Aati, yesam hetu
labhamase.

They rejoice with due faith and
earnestness at the offering of
plenteous food and drink.

Long live our kinsmen, on account
of whom we get this.

Verse VI :

Amhakafica kata pija, dayaka ca
anipphala.

Na hi tattha kasi atthi, gorakkhettha
na vijjati.

To us this offering with honour is
made; and it is not without fruit to
the donor.

For there is—no ploughing—no
cattle-keeping in the Peta-world.

Verse VII :

Vanijja tadisi natthi, hirafiriena
kayokayam.

Ito dinnena yapenti, peta kalankata
tahim.

There i1s no trading—buying or
selling—with gold or the like.

Petas live and subsist either on what
normally is food for Petas or what
reaches them through offerings
made here (for their benefit by their
friends and relatives.)



Verse VIII :

Unname wudakam vuttham, yatha
ninnam pavattati.

Evameva ito dinnam, petdanam
upakappati.

Even as water rained on high ground
flows down to a lower level, so
offerings given here reach the Petas.

Verse IX :

Yatha varivaha piarda, paripurenti
sagaram.

Evameva into  dinnam, petanam
upakappati.

Just as rivers which are full, fill the

sea, even so offerings given here

reach the Peras.

Verse X :

Adasi me akasi me, Aatimintg sakha
ca me.

Petanam dakkhinam dajja, pubbe
katamanussaram.

‘He gave me gifts, he did things for
me. They were my kinsmen,
friends and companions’—thus
mindful of past deeds let a man
make offerings for the sake of the
Petas.

Verse Xl:

Na hi runpam va soko va, ya canna
paridevand.

Na tam petanamatthaya, evam {igf-
hanti fRatayo.

Weeping or sorrowing or any other
manner of lamenting is not for the
benefit of the Peias.

The kinsmen (Petas) remain as they
were.
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Verse XII :

Ayarica kho dakkhina dinnd, sam.
ghamhi suppatitthita.

Digharattam  hitayassa,  thanaso
upakappati.

Moreover, this offering which has
been made is firmly established in
the Order, reaches the Petas imme-

diately and will be for their benefit
for a long time.

Verse XIII :

So ratidhammo ca ayam nidassito,
Petana pija ca kata ulara.

Balaiica  bhikkhanamanuppadinnam

Tumhe hi punifiam pasutam anap-
pakanti.

The duty of relatives to make
offering for the sake of the deceased
has been demonstrated: offering
with honour and liberality has been
made to the Petas, physical strength
has been given to Bhikkhus; and you
also have earned great merit.
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COMMENTARY ON TIROKUTTA SUTTA*
( The Story of those Petas** who had once been King Bimbisara’s relatives )

Q. Who delivered this Tirokutta Sutta?
Where, when and on what account?

A. The Master gave this religious discourse
on the second day of His arrival at Rajagaha,
in appreciation of the meritorious deeds
done by King Bimbisara. Herein is the
sequence of the narration:

Ninety-two kappas (worldcycles) ago,
there was a city named Kasi, which was ruled
over by King Jayasena. His chief queen was
called Sirima. The embryo named Phussa
was conceived in her womb, and in due
course of time he attained Supreme Enlighten-
ment and becamea  samma-sarmbuddha
(Supremely Enlightened Buddha).

King Jayasena saying: ‘““My son has
renounced the world and now become a
Supreme Buddha. This is my Buddha,
Dhamma and Sangha only’ attended on the

Buddha personally without allowing others
to do so.

At that time Buddha Phussa’s three
younger half-brothers said to themselves:
“Buddhas arise for the benefit of all mankind;
they will not arise for the welfare of a single
person. Qur father does not allow others to
attend on the Buddha. What shall we do
so that we may be able to attend on the
Buddha?” Then the thought ‘ We shall
use a tactic” arose in their mind. These
three younger half-brothers caused a sham
rebellion in the suburb of the city.

When the king heard about the rebellion’
he sent for his three sons and sent themto the
suburb of the ctty to suppress the rebellion.

When the three brothers returned to the
city after suppressing the rebellion, the king
was much pleased and granted them a boon
saying “Take any kind of reward you like.”

They submitted: “We desire to attend on
Buddha Phussa.”

The king replied: **Ask for any other
reward. ”’

When the three brothers said that they
did not desire any other reward, the king said:
“Well then, you may attend on the Buddha
by fixing a period.”

Then they asked for a period of seven
years. The King did not agree to their
proposal. Then they reduced the pericd to
six years, five years, four, three, two, one
year, seven months, six months, five months,
four months and finally to three months. To
it the king gave his asscnt.

The three brothers being much pleased
with this reward, approached the Buddha
and having paid their obeisance to Him.
addressed Him as follows: “Venerable
Sir, we desire to attend on the Exalted One
for a period of three months. May the
Exalted One be pleasced to spend the Vassa
(the three-month Scason of Rains) here.”

The Exalted One accepted by His silence.

After that the three brothers sent the
following message to their royal agent in the
suburb: ““We shall attend on the Buddha for
a period of threec months., Kindly do the
needful beginning with the building of a
vihara (monastery).” That royal agent
accordingly accomplished his task and sent
a reply to the three brothers to that cffect.
They put on yellow robes and together with
two thousand five fundred attendants
approached the Buddha, and having conveyed
Him to the vihgrain the suburb of the city,
requested Him to reside there.

Their treasurer and his wife had great
saddhd (faith) in the Buddha, and they
respectfully made offerings to the Sangha
headed by the Buddha.

The royal agent sent for that treasurer and
caused him to respectfully make offerings to
the Sangha headed by the Buddha with
cleven thousand men. Some of these people
from the suburb had corrupt minds. They
caused danger to dana (Almsgiving) by
partaking of the gifts themselves and by set-
ting fire to the dining hall.

* Khuddaka-patha, 7. Tirokut(a ;Sﬁtla, p. 8, 6th Syn. Edn.

Khuddaka-pitha Atthakatha; Tirokutta Sutta Vannani, p 168; 6th Syn. Edn.
Tirokutra : On the other side of the wall; outside the wall,
** Petas : Inhabitants of one of the Four Lower Regions.
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After performing the Pavarana* (the
ceremony performed at the termination of the
Vassa), the princes paid their decpest respects
to the Buddha and went to their father’'s
palace with the Buddha at their head. In
due course of time, Buddha Phussa attained
Mahaparinibbana.

As time passed, the king, the princes, the
royal agent in the suburb, the treasurer and
the 2500 attendants died and were reborn in
the heavenly abodes. Those people who had
corrupt minds were reborn in hell. These
{two groups wandered, one, from one heavenly
abode to another, and the other, from one
hell to another. Thus they went on for
ninety-two kappas (world-cycles).

During Buddha Kassapa’s time:

When Buddha Kassapa arose inthis Badda
kappa (Badda good world-cycle), those
people who had corrupt minds were reborn
in the Peta-world.

At that time people made dana (Alms-
giving) for the sake of their deceased relatives
who were reborn in the Peta-world, with the
definite intention: “May this dana be also that
of our relatives.” Those Petas attained
happiness accordingly. When the Petas (of
Buddha Phussa’s time) saw this, they
approached Buddha Kassapa and said:
“Venerable Sir, can we not attain such
happiness 7’

Buddha Kassapa replied: “You can not
get such a bliss now. But in the future
Buddha Gotama will arise in this world.
At that time there will be a king named
Bimbisara. That king was your relative
ninety-two world-cycles ago. He will make
offerings to the Buddha with the object of
sharing his merits with you. Then you will
attain such a bliss.”

Buddha Kassapa’s words appeared to them
as if they would attain that bliss the next day.

During Buddha Gotama’s time:

After the interim period between the
arisings of the two Buddhas had expired,
Buddha Gotama arose in this world. The
three princes and their 2500 attendants having
passed away from the heavenly abodes were

reborn in the world of men as brahmanas of
Magadha. Subsequently, they led an
ascetic life and became known as the three
ascetics of Gayasisa.** The treasurer became
Visakha the millionaire. His wife became
Dhammadinna,*** the daughter of a million-
aire. Simtlarly, the rest of the attendants
became the king’s retinue.

After attaining the Supreme Enlighten-
ment, Buddha spent His ‘“‘seven weeks’
period” and went to Benares to deliver His
First Sermon**** to the group of the Five
Ascetics at Sarnath. ( He then went to
Gayasisa and delivered the Great Fire*****
Sermon to the three¢ ascetics and their 2500
followers.) Thence He went to Rajagaha
with the three ascetics and 2500 followers of
theirs. On the very day of his arrival at
Rajagaha, He delivered a discourse, at the
end of which King Bimbisara and one
hundred and eleven thousand inhabitants of
Magadha—brahmanas, bankers and com-
moners—became  Sotapannas  (Stream-
winners).

Then King Bimbisara invited the Buddha
to the morning meal on the following day and
He accepted the invitation. On the second
day He entered Rijagaha and went to the
king's palace to accept the great offering
made by the king. The Sakka—king of
Devas—accompanied the Buddha going
ahead as His guide and uttering the following
stanza:.—

“Danto dantehi saha puranajatilehi,
Vippamutto vippamuttehi.
Singinikkhasavanno,

Rajagaham pavisi bhagava 1."

(One who has tamed himself, One who is
absolutely free from all defilements and One
whose complexion resembles the colour of
Singani gold—enters Rajagaha along with
former ascetics who have been tamed and are
free from all defilements.)

The above-mentioned Petas surrounded
(the king's palace) and stood with the expecta-
tion ‘“The king will make dagna for our sake;
the king will now aim at us in making his
dana.”

After presenting his gifts to the Buddha,
the king's mind was occupied with only one

i i—

* Inviting admonishment from one another.

** Uruvela Kassapa. Gaya Kassapa and Nadi Kassapa, -
*** Majjhi ma Nikdya, Mblapannasa-5. Culayamaka-vagga, 4. Calavedalla Sutta, pages 373-9; 6th Syn. Edn.
Please sce the Light of the Dhamma, Vol. VI-No. 4, p. 38. . _
*#*** Dhammacakkapavutiana Sutta—Vinaya Pitaka. Mahavagga, 6. Paiicavaggiyakatha, p 14, 6th Syn. Edn.

*k%kx% Sarhyutta Nikﬁya, Sa!ﬁya[ana Samyutta, 3.

Sabba-vagga, 6. Aditta Sutta, p 251, 6th Syn, Edn.



thought: “Where should the Buddha stay?”
He did not make his offering for the sake of
anybody. When the Petas tound that their
hope had been frustrated, they went to the
king’s palace at night and made a dreadful
noise. When the king heard this, he was
frightened, startled and stricken with fear.

The next morning he went to the Buddha
and said: “Venerable Sir, ] heard sucha noise
What will happen to me? ™

The Buddha replied: ““O king! nothing will
happento you. Infact,yourformer relatives
were reborn in the Peta-world. During the
interim period between the arising ofthe two
Buddhas, they wandered with the hope:
‘The king will make an offering for our sake!;
but you did not specify them when you made
your offering the other day. Their hope
having been frustrated these Peras made that
dreadful noise.”

““Lord, can they attain happiness if I make
an offering now?”

“Yes, O king!”’

“May the Exalted One be pleased to accep!
this morning’s meal from me. [ shall offer
it for their sake.”

The king returned to his palace and having
made all preparations for the offering, invited
the Buddha. The Buddha went to the palace
and sat on the seat specially prepared for
Him.

With the hope: “Today’s offering may be
for us”’ those Petasstood outside the wall. etc.
(tirokugta). The Buddha made the king see

them clearly.

Then the king poured the water of libation
and shared his merits with the Petas saying:
‘May this offering of mine be for the sake
of my relatives (who are reborn as Petas).”
Atthat very moment there appeared for them
ponds of water covered with lotuses. They
bathed in them and drank the water from
them. Theysatiated their thirst. and became
free from anxiety and distress. Their com_
plexion changed into a golden colour.

The king offered eatables for their sake.
At that very moment there appeared for them
nectar and ambrosia. They ate the food and
regained vigour.

The king offered clothes and seats for therr
sake. At that very moment there appcared
for them celestial apparel, celestial vehicles,
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celestial mansions, celestial lcdgirgs, etc.
The Buddha made the king see all their
prosperity clearly. The king was very
pleased.

Then the Buddha having finished His meal
and said that He did not require any more,
uttered the verse beginning with *“‘Tiroku-
tesu titthanti”, so that the king (of Magadha)
might rejoice at his offering.

With these words, the question **Who
delivered this Tirokutta Sutta? Where,
when and on what account?”’ has been fully
explained.

Yerse 1.

Tirokuttesu titthanti, sandhisinghatakesu
ca.

Dvarabahasu titthanti, dgantvana sakam
gharam.

Outside the walls they stand, at the cross-

ways and leaning on the door-posts, to their
own home returning.

There (in the verse ):—

Agantvana sakam gharamiti: “To their
own home returning.” The house which
belonged to therelativesin a former existence,
or the house which belonged to one 1n former
existences is spoken as ‘‘one’s own house,”
Hence the expression ‘‘to their own home
returning.”’

Verse Il
“Pahiate  annapanamhi,  khajjabhojje
upagthite,
Na tesam koci sarati, sattanam kamma-
paccaya.

But when a plentcous meal is spread. of
food and drink, no one remembers them
(the dead) on account of their (bad) kamma,

“Although the Petas had not resided in the
house before, but as the house belonged to
their relatives they went to King Bimbisara's
house (palace) as if it was their own.

Of these. some Peras as a result of their
issa (envy) and macchariya (sclfishness)
during their existence as human beings, have
long beards. distorted faces. loose and
drooping jaws, lcan. coarse and dark-coloured

parts of the body, resecmbling burnt trees
or palm trees.

Some Petas being much oppressed with
great hunger, their mouths cmit flames just
as a firclathe emits flames.
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So>m: Petas having an"abdomen as big as
a mounitain and a throat about the size of a
n:zdl:-eye, cannat take food to their satisfac-
tion, although they obtain food, and so are
greatly oppressed with hunger.

Som: Petas, nat being able to obtain any
other food. joyfully eat pus, impure blood
and muacus ¢r>ming out of pimples, boils,
etc. of thzir fzllow Petas or other creatures,
and thus have ugly-looking and dreadful
bodies.”” The Exalted One desiring to show
these Petasto the king declared :—

“Outside the walls they stand, at the cross-
ways and leaning on the door-posts, to their
own home returning.”

Again, in order to show the severity of
these Peta’s past kammas, He uttered the
Second Verse:

“But when a plenteous meal is spread, of
food and drink, no one remembers
them (the dead) on account of their

(bad) kanmumna.
There (in the verse):

Four kinds of food have been classified:
(1) That can be eaten, (2) that can be drunk,
(3) that can be chewed, and (4) that can be

licked.

Kamma paccaya: Owing to their own
kammas.

In their previous existences they did not
make dina through stinginess; they prevented
others from making dana. Their own bad
kammas prevented their relatives from
remembering them.

Verse I11.

““ Evam dadanti ratinam, ye honti anukam-
paka.

Sucim panitam kalena, kappiyam pana-
bhojanam.

(Wherefore do those who have pity on
their kin make offerings of pure. savoury and
suitable food and drink at seasonable times.)

There (1n the verse):

The Buddha uttered the Third Verse, in
appreciation of the dana made by King
Bimbisara for the sake of those former
relatives who were reborn in the Peta-world.

There (in the verse):

“Food and drink” are mentioned as the
bzginning, so it should be understood that all

articles which can be subject matter of gift
are included.

First line of Verse IV

“Idam vo ndatinam hotu, sukhitd hontu
rnatayo.”’

(‘Be this a gift to our kinsmen—may our
kinsmen be happy!)

The Buddha desired to show that the
offering made by the King of Magadha was
intended for his kinsmen Petas.

Second line of Verse 1V and first line of Verse V.

“Te ca tattha samagantva, idtipetd sama-
gara.”

(Then those Peta kinsmen come and
gather there.)

This line should be read in conjunction
with the first line of Verse IV, when it will
read:

*““Be this a gift to our kinsmen—may our
kinsmen be happy!

Then those Peta kinsmen come and
gather there.”

[t is true that the wholesome volitional
actions* done by one cannot give result to
another, but, in this case, the wholesome
volitional actions done by King Bimbisara
leads to the wholesome volitional actions on
the part of the Petas. Owing to this gift the
kinsmen Petas are able to do wholesome
volitional actions (by saying Sadhu), which
bear fruit immediately. In order to show
this the Buddha uttered:

“Te ca tattha samagantva,
samagaia.”’

(Then do those Peta kinsmen come and
gather there.)

natipeta

Iirst line of Verse V :

“Pahite annapanamhi, sakkaccam anumo-
dare.”
(They rejoice with due faith and earnest-

ness at the offering of plenteous food and
drink.)

By gathering at the king's palace and by
rejoicing at the offcring made by the king for
their benefit (by saying ‘Sadhu’) the Petas
have also performed wholesome volitional
actions which bear fruit immediately.

* Pattainumodani : Rejoicing at wholesome volitional actions done by others.



Second line of Verse V and first line of Verse VI :

When the Petas  attained happiness
imm-zdiately after their saying ‘Sadhu’ and
rejoicing at the offering made by the King
of Magadha, they thanked him and earnestly
wished for hislonglife and prosperity saying:
“The offering with honour is made for our
bznefit; we have enjoyed immediate bliss;
and the doer of the deed has earned great
merit.”” [n order to show this the Buddha
declared the following two lines:

‘““ Ciram jivantu no rati, yesam hetu labha-
mase.’’

(‘Long live our kinsmen, on account of
whom we get this!)
“ Amhgkarica katg paja, dayaka ca
anipphala.”
(To us this offering with honour is made;
and it is not without fruit to the donor.)

The dana (Almsgiving) will be effective only
if the followingthree conditionsare fulfilled:—

(1) Petas must actually rejoice in the gift.
(2) The gift must be made for theirsake.
(3) The donee must be virtuous.

If these three conditicns are fulfillcd, the
Petas attain immediate bliss,

Of these three conditions, the docr of the
deed is the most essential.
declaration:

“On account of whom we gct this.”

Here, one may ask: ‘“Howisi1t? Can only

those relatives who are born in the world of

Petas attain happincss?” A brghmana
named Janussoni® asked the Buddhathe same
question, and the Buddha replied as follows.
So there is nothing to be said by us.

Brahmana Janussoni asked the Buddha:
“‘Venerable Gotama! We brghmanas present
gifts and make offerings saying: ‘Be this
a gift to our relatives. May they enjoyit.’

O Venerable Gotama! How is it? Will
this gift reach our relatives who are dead?
Will they enjoy it?”’

The Exalted One repled: “O brghmana, 1t
will reach them if they are in an opportunc
place, but not otherwise.™

Janussoni: ‘* Venerable Gotama! What is
meant by an ‘opportune place’ and what by
an ‘inopportune place’'? ™

S —

Hence the

4]

Inopportune Places:
The Buddha replicd.:

I. ©“O brahmana! In this world some people
are in the habit of (1) taking life, (2) taking
what is not given, (3) indulging in improper
sexual intercourse, (4) telling lics, (5) slander-
ing, (6) using harsh or impolite speech, (7)
talking frivolcusly and senselescly. (8) entcr-
taimmng  covetousness, (9) entertaining
malevolence, and (10) holding wreng views.
On the dissoluticn of their bedics after death,
they are reborn in hell. There they have
what is food for hell-beings. They live and
subsist cnit. O brghmana' That place (hell)
1s an inopportune place where the gift cannot
reach (or benefit) them.

II. **O brahmana! In this world there are
some people who are inthe habit of (1)taking
life, (2) taking what is not given, (3) indulging
in 1mproper scxual intercourse, (4) telling
lies, (5) slandcring, (6) wusing harshor
impolite speech, (7) talking frivolously and
sensclessly, (8) entertaining covetousncss,
(9) entertaining malevolence and (10) holding
wrong views. On the dissolution of their
bodies after death, they are reborn in the
animal-world. There they have what is food
for amimals. They live and subsist on it.
O brahmana' That place (animal-world) is an
inopportune place where the gift cannotreach
(or benefit) them.

HI. “O brahmana! Inthis world there are
arc some people who abstain from (1) taking
life, (2) taking what is not given, (3) improper
sexual intercourse, (4) telling lies, (5) slander-
ing, (6) using harsh or impolite specech, (7)
frivolous and senseless talk, (8) entertaining
covetcusness. (9) entertaining ill-will, and
(10) holding wrong views. On the dissolu-
tion of their bodies after dcath, they are
reborn in the world of men. There they have
what is food for men. They live and subsist
on it. O brahmana! That place (world of
men) 1s an inopportunc place where the gift
cannot reach (or benefit) them.

V. “O brahmana' In this world there are
some people who abstain frem (1) taking life,
(2) taking what 1s not given. (3) improper
sexual intercourse, (4) tellinglics, (5) slander-
ing. (6) using harsh or impolite speech, (7)
frivolous and sznseless talk. (8) entertaining
covetousness. (9) cntertaining ill-will, and
(10) holding wrong views. On the dissolu-
tion of their bodies after death, they are
recborn in the hecavenly abodes as the com-

* Anguttara Nikaya, Dasaka I:Ilp.‘ita, 11. Janussoni Sutta, p. 478, 6th Syn. Eda.

£
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panions of the devas. There they have what
is food for devas. They live and subsist on it.
O brahmana! That place (heavenly abodes)
is an inopportune place where the gift cannot
reach (or benefit) them.

Opportune Place:

“O brahmana! In this world there are
some p2ople who are in the habit of (1) taking
life, (2) taking what is not given, (3) indulging
in impropar sexual intercourse, (4) telling
lies, (5)slandering, (6) using harsh or tmpolite
spzech, (7) talking frivolously and sensclessly,
(8) entertaining covetousness, (9) entertaining
ill-will, and (10) holding wrong views. On
the dissolution of their bodies after death,
they are reborn in the Peta-world. There
they have their own food, and they have to
live and subsist on that food; or in the al-
ternative they live and subsist there on what
reaches them through offerings made for
their benefit by their friends and relatives.
That place (Peta-world) i1s an opportune
place where the gift can reach them”,

Janussoni: “‘If none of the relatives
arises in the Peta-world, who will enjoy the
benefits of that gift?”

“O brahmana ! Other relatives who are
reborn in the Pera-world will enjoy 1t
replied the Buddha.

Janussoni: ‘‘Venerable Gotama! Suppos-
ing neither the relative nor any other relative
isin the Peta-world, who willenjoyit?”

“O brahmana ! The sarhsara has been so
long that it is impossible for the Peta-world
to be devoid of your relatives. Besides, O
brahmana ! the donor himself is not without

any benefit.”

Second line of Verse VI and Verse ViI:

In the Peta-world as there are no such
occupations as cattle-rearing, cultivation,
trading—buying or selling with gold—or
the like., Petas cannot earn anything there.
They can only attain what reaches them as
shares of merits done by their friends and
relatives here, for their benefits, So the
Buddha uttered following three lines;—

““ Nahi tattha kasi atthi, gorakkhettha na

vijjati.

Vanijja  tadisi natthi, hiranfena
kayokayam.

Ito dinnena yapenti, peta kalankata
tahim.”

Verses VIII and IX :

Again the Buddha desiring to explain it

with further examples, uttered the Eighth and
the Ninth Verse.

Verse VIII:
Unname udakam vugtham, yathad ninnarm
pavatrtati.
Evameva ito dinnam, petanam upakap-
pati.

Even as water rained on high ground flows
down to a lower level, so offerings given here
reach the Petas.

Verse I1X:

Yathd varivaha pard, paripiarenti sagaram.
Evameva ito dinnam, petanam upakap-
pati.

Just as rivers which are full, fill the sea,
even so offerings given here reach the Petas.

(Peta-world being one of the Four Lower
Regions, 1s compared to a Jower level; and
the world of men is compared to a higher
level.) Just as rain fallen on the higher
ground flows down to alower level, the merits
done by the friends and relatives of the Peras
reach them, and enable them to enjoy
immediate bliss.

Or in other words, just as water collected
in the lakes, creeks and rivulets on a higher
level flows into the rivers and thence into the
ocean, the offerings made by the friends and
relatives of the Peras reach them and enable
them to enjoy immediate bliss.

Hence the Buddha declared that the Pesa-
world is the Opportune Place.

Verse X :

Adasi me akasi me, natimitta sakha ca me.
Petanam dakkhinam dajja, pubbe kata-
manussaram.

‘He gave me gifts, he did things for me.
They were my kinsmen, friends and
companions’—thus mindful of past deeds let
a man make offerings for the sake of th
Petas. |

(So after explaining that the Peras live and
subsist there on what i1s given here for their
benefit, the Buddha uttered this verse:) to
show that for the said reason a good relative
should make offerings remembering these
things as reminders about them.

Although the Peras go to the houses of
their relatives hoping that they would get



something there, they cannot ask (for any-
thing) saying, ‘Please give such and such a
thing.’

The meaning of the verse 1s:—

Offerings should be made for the benefit of
Petas remembering ‘““Hc gave me this
property; he gave me this paddy; he had
personally attended to my work; he was my
relative either from the father’s or the
mother’s side; he was my intimate friend;
he was my playmate and companicen.”

Verse XI:

After showing that people should make
offerings specially intended for Peras with
the thought “‘I had been given such and such
a thing, etc, in former days”, the Buddha
uttered the Eleventh Verse to show that the
weeping, sorrowing, etc., of those who are
oppressed by weeping, sorrowing etc. at the
death of their relatives but do not make any
offering for their benefit, merely cause their
own suffering and that they do not do any
good to the Peias.

“Na hi runpam va soko va, ya. cahna
paridevand.

Na tarm petanamatthdya, evam tigthanti
natayo.”

Wzeping or sorrowing or any other
mannsr of lam=ntation is not for the benefit
of the Petas; and they (the Petas) remain as
they were.

Verse XII:

The Buddha uttered the Twelfth Verse, to
show that the offering made by Bimbiséra,
King of Magadha, 1s of great benefit.

“Ayarica kho dakkhina dinna, samghamhi
suppatitthita.
Dighasattam hitayassa, thanasa upakap-
pati.

Moreover, this offering which has been
made and firmly established in the Order,
reaches the Petas immediately and will be
for their benefit for a long time.

The following is what the Buddha meant to
say: ‘O king! Asthe Bhikkhu-Sangha is
the best soil for meritorious deeds. the
offering which you have made today for a
group of your relatives is well established in
the Bhikkhu-Sangha and it reaches the Petas
mmediately for their long benefit.
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Upakappati means reaches immediately at
that very moment and not after some delay.

What is meant is that the offering imme-
diately reaches (and benefits) various kinds
of Petas, such as, Khuppipasika Petas
(Starving Petas), Vantasa Petas (Petas who
cat what has been vomitted by others),
Paradattapajivita Petas (Petas who have to
live on whatis given for them by others),
Nijjhamatanhika Petas (Petas who are very
furiously burnt with the fire of lobha-tanha
etc.) They all are said to benefit by that gift
of the king.

VERSE XIII :

So rAdtidhammo ca ayam nidassito,
Petana puja ca kata ulara.

Balaiica bhikkhianamanuppadinnan.
Tumhe hi puiifiam pasutam anappakanti.

The duty of realtives to make offering for
the sake of the deceased has been demon-
strated; offering with honour and liberality
has been made to the Petas; physical strength
has been given to Bhikkhus;, and you aslo
have earned great ment.

The Buddha uttered the Thirteenth Verse
praising the king on his real qualites as he (1)
has demonstrated the duty of a relative tow-
ards the deceased by making the said offering
and made it clear to the people at large that
they also should fulfil their duty to deccased
relatives in the same manner and that they
should not make themselves miserable with
useless weeping etc., (2) has made liberal
offering to the Peras by making them attain
the prosperity of Devas (gods), (3) has given
strength to the Bhikkhus by letting them take
food and drink to their satisfaction and (4) has
acquired great merit by generating the
desire to give charity which is accompanied
by such good qualities as compassion and so
on.

At the end of the discourse, 84000 beings,
who were terrified when the Buddha explain-
ed the horrors of rebirth in the Peta-world,
practised Insight and realized the Four

Noble Truths.

On the second day also, the Buddha
delivered the same Sutta to the devas and
men. Thus Realization of the Truths in the
same manner went on yp to seven days.



THE CASE FOR REBIRTH *

By

FRANCIS STORY

PART ONE

The doctrine of reincarnation, the ceaseless
round of rebirths, is not. as many people
imagine, confined to Buddhism and Hin-
duism. [Itis found in some form or another
in many rcligious and phailosophical systems
and in many parts of the world.

In the oldest records of man’s religious
thinking we find traces of a belicf 1n the
‘transmigration of souls’. Some of the
forms it took were naturally primitive and
crudely animistic; there ts for instance a
theory that the ancient Egyptians embalmed
their dead to prevent the Ka, or soul, from
taking another body. If idea existed in
Egypt it almost certainly must have been
familiar also to the Babylontans and Assy-
rians, who shared many of the most important
religious beliefs of the Egyptians.

Coming to later times we find reincarna-
tion prominent in the Orphic cult of Greece
in the 6th century B.C., when it formed
part of the teaching of Pherecydes of Syros.
In the Orphic view of life man is a dualism,
part evil and part divine, Through a
succession of incarnations the individual
has to purge himself of the ¢vil in his nature
by religious rites and moral purity. When
this is accomplished he becomes liberated
from the ‘circle of becoming’ and ts  wholly
divine.

This corresponds very closely to the
Buddhist, Hindu and Jain teaching, and
there may have been a connzction, between
them: but it is not possible to establish one
on historial evidence. Although by the
6th century B.C. the doctrine had already
been developed in the Brahmanas and
Upanishads, and may have travelled West
along the trade routes, there is still a possi-
bility that arose spontaneously in Greece.
The emphasis onritualism differentiatesit from
the Buddihst view. but it is significant that
it was at about the same timen both Greece
and India that the idea of reincarnation
first became linked with a scheme of moral
values and spiritual evolution. The connec-

tion of Orphism with the mysteries of cere-
monial magic must not be allowed to
blind us to the fact that it represented
a great advance in religious thinking.
Hitherto, reincarnation had been regarded
in primitive cults as a merely mechanical
process, to be controlled, if at all, by spells,
incantations and physical devices. This 1s
the idea still prevalent among underveloped
peoples tn certain parts of Africa, Polynesia
and elsewhere, where, far removed from
Indian influences the idea of metempsy-
chosis must have sprung up spontaneously.

Through O:phism reincarnation came to
be taught by, among others, Empedocles and
Pythagoras. In the hand of the latter the
Orphic mysticism was converted into a
philosophy. This philosophical aspect of
the tecaching was inherited by the Platonists,
while its mystical character was preserved in
the traditions of Gnosticism.

In many respects Greek Gnosticism
resembled Hindusim; it was syncretic and
eclectic, capable of absorbing into itself
ideas from outside sources while at the same
time it impregnated withits own thought the
beliefs peculiar to other systems. Its influ-
ence was felt over many centuries, persisting
into the Middle Ages of Europe. In the
early centuries of the Christian era we find
it in the teachings of men as dissimilar in
the general character of their outlook as
Plotinus, Cerinthus and Marcion.

Clement of Alexandra about the second
century C.E., wrote very largely from the
Gnostic standpoint. He combined reincar-
nation with the necessity of striving for an
enlightened moral elevation; a result that
could be achieved only through a development
taking place not merclyinthe presentlife but
in past and future incarnations as well.  This
belief was shared by Pre-existiani, a sect that
numbered among its adherents some of the
most advanced thinkers of the period,
including Justin Martyr and the great
theologian Origen. They represented a very
powerful intellectual movement, one in which
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the natural freecdom of Greek intellectualim
was struggling for survival in a world that
was sliding towards the Dark Ages. Many
of their ideas survived in Neo-Platonism;
but for the most part they were driven under-
ground to find an insecure refuge in the
suppressed teachings of the so-called heretical
s2cts that came to bec known collectively as
thz Cathars, or ‘[lluminaty’.

A notdissimilar doctrine of transmigration
is found in the Kabbalah, where it goes under
the Hebrew name Gilgul. It forms an
integral part of the Kabbalistic system and
is one of the featurcs that distinguish Kab-
balism from primitive Judaic thcught. The
Hekhiloth, a Kabbalistic wcrk of the
Gaonic era, gives Gnostic and Pythagorean
ideas along with the orthodox stream of
Talmudic tecaching. The result may be
regirded as Hellenised Judaism, but modern
resecarch on the Kabbalah tends to suggest
that its original sources may be much older
than has hitherto been granted. It may in
fact preserve a very ancient Rabbinical
tradition which was not intcnded for the
masses. Much of its philosophical content
is of a high order and reveals a creative
expansion of Jewish thought in  which
reincarnation occupics a significant place.

The idea of a transmigrating soul is the
central theme of the Bhagavad Gita: *“As
thesoulinthisbody passesthrough childhood.
youth and old age, even so does it pass to
another body. As a person casts off
worn-out garments and puts on others that
are new, so does the incarnate soul cast off
worn out bodies and enter into others that
are new’’ (Gita, Chapter 11 Vs. 13 and 22).

Throughout the Upanishads the idea of
“soul” (atman) in this sense persists;itis the
totality of selfhood and personal identity
which transmigrates, occupying successive
bodies, becoming now a man, now a god or
an animal, yet in some way preserving its
aniqueness as the personal ego throughout.
Bzcause of certain difficulties attaching to
this concept. however, it was somewhat
modified in Vedanta, the last phase of
Upanishadic thought. Inits place arose the
theory that the dtman, as an unborn,
unoriginated principle notin any way affected
by the activities, good or bad, of the pheno-
menal being. was not identical with the
individual at all. but with the “Supreme soul™,
the Paramitman or (neutcr) Brahman.

Mahavira, the founder of Jainism (the
Nigantha Nataputta of the Buddhist texts),
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held unequivocally to the ‘“‘individual soul™
theory. Jainism teaches that there are an
infinite number of individual souls tran-
smigrating in happy or unhappy states
according to their deeds. But whereas In
Vedanta release, or Moksha, comes with the
realization that the “1” is really identical
with the Pramatman or Brahman (the 1dea
summarised in the formula “Tat tvam asi’’—
(Thou art that), in Jainism it is believed to
come only with the complete cessation of
rebirth-producing activities. Since auto-
matic and involuntary actions are considered
to bear resultants as well as those performed
intentionally. the Jamn ideal ts complete
inactivity. As will be seen later, the
Buddhist doctrine concerning what it is that
undergoes rebirth, and the nature of the
moral law that governs Kamma and Vipaka,
or actions and results, differs from both these
theories and eliminates the teleological and
ethical difficulties to which they give rise.

The faith in survival after death which is
basic to religious thought has its natural
correlative in reincarnation. If life can
extend forward in time beyond the grave it
must surely be capable of having extended
from the past into the present. *“‘From the
womb to the tomb” has its complement 1n
“from the tomb to the womb”, and to be
born many times is more miraculous than to
have been born once, as Voltaire pointed out.

The oppostte view, that a being comes
Into existence from non-existence, implies
that it can also—and most probably will—
come to an end with the dissolution of the
body. That which has a beginning in time
can also cease in time and pass away al-
together. The doctrine of a single life on
earth therefore holds out no promise of a
future life 1n any other state; rather does it
make it improbable. Buat if we accept that
thereis survival of some part, no matter what,
of the personahity after death we are accepting
also a very strong argument for its existence
before birth. Reincarnationis the only form
that after-death survival could logically take.

Soitis notsurprisingthat wherever religion
has developed beyond its simplest beginnings
some idea of spiritual evolution through a
series of lives 1s found to be a part of its
message. The doctrine of reincarnation
together with that of the moeral law of cause
and cffect not only provides an explanation
of life’s inequalitics and the crushing burden
of suffering under which countless milljons
of people labour, thus disposing of the
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problem raised by the existence of pain and
evil in the world; it also gives a rational and
practical hope where none existed before,
[t 1s. moreover, the supreme justification of
moral values in a universe which otherwise
appears to be devoid of ethical purpose. It
is evident that the Orphic and Gnostic cults
recognised this fact when they introduced
the concept of moral values into their
theology.

PART TWO

In all these systems of thought rebirth is
scen, as it 1s in Buddhism, to be the only
means of spiritual purgation. [t is necessary
for the moral and spiritual evolution of the
individual that he should, through a varjety of
experiences, by his consciously-directed
efforts struggle upwards from the lower
planes of sensuality and passion to a state of
purity in which his latent divinity becomes
manifest. That the Cathars, the Kabbalists
and others mixed up this reasoned and
enlightened doctrine with the practice of
what was later to become known as ritual
magic, and with thcories of the immortal
soul that were frankly animistic, is no argu-
ment agiinst the essential truth of their
belief. Reason has to emerge slowly and
painfully from unreason. It was in lke
manner that the true principles of science
were unfolded at the time when scientific
method was growing up alongside the occult
practices of the astrologers and alchemists.
We may smile at the alchemist’s faith that he
could find a means of transmuting base
metals into gold, but in this age of nuclear
physics the 1dea does not seem quite so crazy
as 1t once did. The alteration of atomic
patterns in the structure of metals is no longer
entirely outside the range of possibility.
The alchemist’s methods may have been
hopelessly wrong: his basic assumption was
not. Similarly, the transformation of the
base metal of human nature into the pure
gold of divinmity is still a possibility. It is
only a question of finding the right key to
unlock the doors of the mind.

To understand how the Buddhist doctrine
of rebirth differs from all of those that have
been mentioned, and why the term “rebirth’
is preferable to ‘‘reincarnation’ or ‘*‘trans-
migration’, it is necessary to glance at the
main priciples of Buddhist teaching.

These are summed up 1n the Four Noble
Truths:

1. The Truth concerning Suflering

2. The Truth concerning the cause of
Suffering

3. The Truth concerning the cessation
of Suffering

4. The Truth concerning the Way to
the cessation of Suffering.

The first proposition is nothing more than
a self-evident fact: that suffering is inherent
in all forms of existence. No one can go
through life without experiencing physical
pain, sickness, disappointment and grief;
none canescape old age and death. Suffering
ts even more prevalent in the life of
animals than in that of human beings, and
Buddhism takes into account all forms of
sentient life. But asidefrom these obvious
aspects of the universal world-suffering there
is the fact that all conditioned existence
is unstable, restless and lacking in fulfilment.
It is a process of becoming which never
reaches the point of completion in being.
This in itself is suffering. In brief, life even
atits best is unsatisfactory.

In the formula of the Three Characteristics
of Being, all phenomenal existence 1s defined
as being impermanent, fraught with suffering,
and devoid of self-essence. These three
characteristics derive from one another;
because existence is transitory it is painful;
because it is transitary and painful it can
have no enduring essence of selfhood. There
isno‘“‘soul” inthesense of a total personality-
entity, for what we call the self is merely a
current of consciousnesslinked to a particular
physical body. This current of conscious-
ness is made up of thought-moments of
infinitesimal duration succeeding one another
in a stream of inconceivable rapidity. The
psychic life of the individual is just the
duration of a single moment of conscious-
ness, no more. We are living all the time
what is in reality a series of lives. The life-
stream is the rapid succession of these con-
sciousness-moments, Or momentary exis-
tences, resembling the running of a reel of
film through a projector. It is this which
gives the illusion of a static entity of being
where nothing of the kind exists. The
general characteristics of personality are
maintained, but only in the same way that a
river maintains the same course until some-
thing diverts it or it dries up. Thus there
i1s no “‘immortal soul” that transmigrates
just as there is no river, but only the passage
of particles of water flowing in the same



direction. Anatta, soullessness, is therefore
bound up with Anicca, impermanence, and
Dukkha, suffering. The three Characteri-
stics are the three aspects of the same central
fact.

Yet this state of soullessness is capable of
producing rebirth. How can this be so, 1f
there is no transmigrating entity—no ‘‘soul”
to reincarnate? The answer 1s to be found
in the Buddhist system of ethico-psychology,
the Abhidhamma. There 1t is shown that
the act of willing is a creative force, which
produces effects in and through the conditions
of the physical world. The thought-force
of a sentient being, generated by the will-to-
live, the desire to enjoy sensory experiences,
produces after death another being who
is the causal resultant of the preceding onc.
Schopenhauer expressed the same i1dea when
he said that in rebirth, which he called
“Palingenesis’, it is the will, not an ego-entity,
which re-manifests in the new life. The
being of the present is not the same as the
being of the past, not will the being of the
future be the same as the being of the present.
Yet neither are they different beings, because
they all belong to the same current of cause
and effect. Each is part of an individual
current of causality in which ‘“‘identity”
means only ‘“‘belonging to the same cause-
effect continuum”, Since mind and
body are alike continually undergoing change
—or, more precisely, they are made up of
constituent factors which are arising and
passing away from moment to moment—
this is the only kind of self-identity which
connects the various stages of a single life
through childhood, youth, maturny and
old age. Buddhism presents a dynamic view
of existence in which the life-continuum is
merclythe current of momentary existences,
or successive units of conciousness, linked
together by causal relations, both mental and
physical. The process may be likened to a
current of clectricity, which consists of
minute particles called clectrons. An
electron i1s much lighter in weight than an
atom of the lightcst chemical element, hydro-
gen, yet waves of thesc particles in the form
of an electric current can produce many
different effects 1n heat, light and sound, and
can produce them on a tremendous scale.
In the same way the units of conciousness
constitute an energy-potential which in the
Buddhist view is the basic energy of the
universe, operating through and in conjunc-
tion with natural laws.
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So we see that mental force is a kind of
energy, which Buddhism has linked with
moral principles by way of Kamma, actions,
and Vipaka, moral resultants. Buddhism
maintains that the physical universe itself
is sustained by this mental energy derived
from living becings, which is identical with
their Kamma. The energyitselfis generated
by craving. It operates upon the atomic
constituents of the physical world in such
a way as to produce bodies equipped with
organs of sens¢c by means of which the
desire for sensciy gratification, produced
by past experiences, may be satisfied again.
In this world the mind-force which produces
rebirth has to operate through the genetic
principles known to biolcgy; 1t requires
human gencrative cells and all the favourable
physical conditions of heat, nutrition and
so forth, to producc a foetus. When
it does so, the foctus and the infant that
it later becomes bear both biologically-
inherited characteristics and the characteri-
stics carried by the past Kamma of the
individual whose thought-force has caused
the new birth. It 1s not the question of a
“soul” entering the embryo, but of the
natural formation of the foetus being moulded
by an ecnergy from  without, supplied
by the causative 1mpulse from  some
being that lived before. Itis only necessary
to conceive craving-force as an energy-
potential flowing out from the mind of a being
at the moment of death, and carrying with
it the kammic characteristics of that being,
just as the seed of a plant carries with it the
botanical characteristics of its type, and a
mental picture 1s formed that corresponds
roughly to what actually takes place. Mind
force is creative, and its basis is desire.
Without desire there can be no will to act;
conscquently the “will” of Schopcnhauer
is identical with the Buddhist Tanpha, or
Craving.

The second of the Four Noble Trutbs,
therefore, 1s that the causc of suffering in the
round of rebirths is Craving. But one
cause alone is not ecnough to give rise to a
specific result. In this case, craving is con-
joined with ignorance. The mind generates
craving for scnsory experience because of
1ignorance of the fact that these experiences
are 1mpermanent, unastisfactory and so
themselves a source of suffering. So the
circle of becoming. without discernable
beginning and without end, is joined. This
wheel of existences does not exist in time:
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time exists in it. Hcence 1t does not require
a point of beginning in what we know as time.
[t1s the perpetuum mobile of cause and effect,
counter-cause and counter-effect, turning
round upon itself.

But although, like the revolution of the
planets round the sun, it goes on perpetually
simply because there is nothing to stop i,
1t can be brougat to an end by the individual
of himself, through an act of will. The act
of will consists in turning craving into non-
craving. When this 1s accomplished and
Nibbana, the state of desirelessness, 1s
reached, there 1s no more rebirth. The llfe-
asserting impulses are ¢liminated and there
1s no further arising of the bases of pheno-
menal personality. This 1s the objective set
forth 1n the third of the Noble Truths; that
concerning the cessation of suflering.

The Way to that cessation, which 1s the
Noble Eightfold Path of scl-discipline and
meditation leading to perfect purity and

Insight-wisdom, is the subject of the last of

the Four Noble Truths, and gives epistemo-
logical completeness to the whole.

The Buddhist system of thought 1s thus
presented as a reasoned progression from
known facts to a conclusion which is ascer-
tainable by the individual and is also acces-
sible to him as a personaliy-experienced
reality. The round of rebirths, or Samsara,
does not come to an end automatically,
neither is there any point at which all beings
revolving in it gain their release by reason of
its ceasing, for it has nottemporal boundaries.
But anyone can bring to an end his own
individual current of cause and effect, and
the whole purpose of the Buddha’s Teaching
was to demonstrate the theoretical and
practical means by which thiscan be achieved.
The painful kind of “‘immortality”” conferred
by rebirth in conditioned existences 1s not (o
be regarded as a blessing, but rather as a
curse which man pronounces upon himself.
Nevertheless, by understanding 1t we are
able to gain assurance that there is in truth a
moral principle governing the universe; and
by learning to usc its laws in the right way
we become able to control and guide our
individual dzstinies by a higher spiritual
purpose and towards a more certain goal.

PART THREE

Of late years interest in the doctrine of

rebirth has bzen greatly stimulated by the

publicity given to scveral cases of people

who have remembered previous lives. For
a long time past it has been known that under
deep hypnosis events in very early infancy,
outside the normal range of memory, could
be recovered, and this technique has been
increasingly employed for the treatment of
personality disorders. It cannot be used with
success on all patients because of the involun-
tary resistance some subjects show to
hypnotic suggestion, which inhibits the co-
opcration necessary to obtain deep trance.
But where 1t can be applied 1t has definite
advantages over the usual methods of deep
psychoanalysis, one of them being the
speed with which results are obtained.

The technique is to induce a state of
nypnosis and then carry the subject back in
time to a particular point in childhood or
infancy at which it is suspected that some
event of importance in the psychic life may
have occurred. In this state, known as
hypermnesia, the subject becomes in effect
once more the child he was, and re-lives
experiences that have long been buried in the
unconscious. Memories of earliest infancy,
and 1n some cases pre-natal memories, have
been brought to the surface in this way.

Some practitioners have carricd experi-
ments in regression even further, and have
found that they were uncovering memories
that did not belong to the current life of the
subject at all, but to some previous existence.
In cases where nothing could be proved, the
rebirth explanation has been contested, and
various theories such as telepathy, fantasies
of the unconscious, and even clairvoyance,
have been put forward to account for the
phenomena. But apart from the fact that
many of the alternatives offered call for the
acceptance of psychic faculties which, if what
1S claimed for them is true, themelves bring
rebirth nearer to boing a comprehensible
reality, none of them alone covers all the
phenomena which have been brought under
observation. If, for example, xenoglossy,
the ability shown by some subjects under
hypnosis to speak languages unknown to
them in their normal state, is to be explained
by telepathy we are brought face to face with
a supernormal faculty of the mind whichitself
contributes to our understanding of the
manner in which mental energy may operate
processes of rebirth,  But although telepathy
has now becn acknowledged as one of the
unexplained phenomena of parapsychology,
along with clairvoyance, telekinesis and
psychometry, 1t cannot legitimately be



expanded to include all the phenomena
these experiments have disciosed. To account
for all of them on these lines it would be
necessary to combine every one of the known
extra-sensory faculties into one concept,
that of a freely-wandering, disembodied
intelligence, independent of spatial and
temporal limitations. If we areto apply here
the scientific law of parsimony, the more
likely alternative is the obvious one that they
are simply what they purport to be—
memories of previous lives.

As to the theory that the memories are
products of the unconscious mind, it cannot
survive the proofto the contrary which comes
from the revelation of facts that could not
have been known to the subject in his present
life. These are objective and circumstantial
and they exist in abundance, as any reading
of the literature on the subject will confirm.

The best-known example of this kind is
the case of Bridey Murphy in America, which
raised a hurricane of controversy when it
broke into the news a few years ago. It was
followed some time later by a similar case
in England in which the subject Mrs. Naomi
Henry, remembered under hypnosis two
previous existences. The experiments were
carried out under test conditions by MTr.
Henry Blythe, a professional consultant
hypnotist. In the presence of several wit-
nesses tape recordings were made of the
sessions, which were held under the supervi-
sion of a medical practitioner, Dr. William
C. Minifie, who testified that the hypnotic
trance was genuine. It has been said of
these recordings that they provide ‘“‘what
must surely be the most thought-provoking,
absorbing and controversial angle ever
offered” on the subject.

What happened was this. Mrs. Naomi
Henry, a thirty-two-years-old Exeter house-
wife, the mother of four children was cured
of smoking habit by hypnotic treatment given
by Mr. Henry Blythe, of Torquay, Devon.
He found her to be ‘“‘an exceptionally
receptive hypnotic  subje:t”, so much
that without informing her of the purpose of
his experiment he began a series of sessions
in which he succeeded in taking her back
beyond her present life.

Mrs. Henry remembered two previous
existences. In the first she gave her name as
Mary Cohan, a girl of 17 living in Cork in
the year 1790. Among other circumstances
she told how she was married against her
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wishes to a man named Charles Gaul, by
whom she had two children, Pat and Wll.
Her husband ill-treated her, and finally caused
her death by a beating which broke her leg.
Whilst describing these events in the trance
she was evidently re-living the intense emo-
tional experiences of the past with the vivid-
ness of a present reality rather than of a
mere memory. Intervening time had been
obliterated and she was once more the
illiterate Irish girl she had been over a
century and a half before. Her marriage,
she said, took place in St. John’s Church, in
a hamlet named ‘Grenner’. Several of the
facts at she related were afterwards verified
on the spot, but no village of the name of
‘Grenner’ could be traced. Eventually,
however,some records dating back to the 17th
century were found i the possession of
a parish priest, and in them mention was
made of a Church of St. John in a
village named Greenhalgh. The name is
pronounced locally just as Mary Cohan gave
it—*"Grenner’’.

Next she remembered a hife in which she
was Clarice Hellier, a nurse in charge of
twenty-four children at Downham in 1902.
After relating what she remembered of this
life she went on to describe her last 1llness,
her death and her funeral, which it seems she
had been able to witness. She was even

able to give the number of the grave, 207, in
which she had been buried.

When Mrs. Henry emerged from her
trance she had no recollection of what had
taken place and 1t was only when she heard
the recording that she learned the purpose of
the experiments. The authenticity of this

case has been established beyond reasonable
doubt.

One of the most remarkable men of recent
times, Edgar Cayce, obtained evidence of an
even more striking nature. Born in Chris-
tian Country, Kentucky, in 1877, he suffered
as a young man from psycho-somatic con-
striction of the throat which deprived him
of his voice. Orthodox medical treatments
having failed, he was treated by hypnotic
sugg:stion, which was not a recognised form
of therapy in those days. In deep trance
his voice returned to normal and he diagnosed
his own condition. Not only did he describe
the physiological symptoms in terms of which
he knew nothing in his waking state, but he
also prescribed treatment.

His self-cure was so remarkable that he
was persuaded, rather against his will, to try
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prescribing for others whosc illness would
not respond to medical treatment. This he
did with great success, using teachnical terms
and prescribing remedies, which, as a man of
only moderate education, he was quite
unfamiliar with 1n his normal state. Some-
times the medicines he prescribed were
conventional remedies in unusual combina-
tions:; sometimes they were substances not
found in the standard pharmacopoeia.
Cayce himself was puzzied and somewhat
dismayed by his abnormal faculty, but since
it was proving of benefit to an increasing
number of sufferers he continued to use it,
only refusing to take any payment for the
help he rendered. He soon found that a
hypnotist was unnecessary; his trances were
really self-induced, and he worked thereafter
solely through auto-hypnosis.

Omne day while Cayce was giving a consulta-
tion a friend who was present asked him
whether reincarnation was true. Still n
the trance, Cayce immediately replied that
it was. In answer to turther question he
said that many of the patients who came to
him for treatment were suffering from afllic-
tions caused by bad Kamma in previous lives.
[t was because of this that they resisted
ordinary treatment. Asked whether he was
able to sce the pastincarnations of his patients
and describe them, he said that he could.

When he was told what he had said in the
trance, Cayce was more disturbed than
betore. The thing was getting decidedly out
of hand. He had never heard the word
“Kamma,” and his only idea of reincarna-
tion was that it was a belief associated with
some *‘heathen’ religions. His first reaction
wasto give the wholething up, as bfei.ng_somc-
thing supernatural and possibly inimical to
his Christian faith.

[t was with great difficulty that he was
persuaded to continue. However, he con-
sented to be questioned further under
hypnosis, and after having given some
readings and more successful treatments he
became convinced that there was nothing
irreligious or harmful in the strange ideas
that were being revealed. From that time
onwards he supplemented all his diagnoses
by readings of past Kamma of his patients.
[t was then found that he was able to give
valuable moral and spiritual guidance to
counteract bad Kammic tendencies, and his
treatments became even more effective.
He was now treating the minds as well as the

bodies of the patients who sought his help.

When Cayce discovered that he was able
totreat peopleliving at great distances, whom
he had never seen, the scope of his work
broadened until it ultimately extended all
over the United States and beyond. Before
he died in 1945 Cayce, with the help of
friends and supporters, had establised an
institution, the Cayce Foundation, at
Virginia Beach, Virgina. Itis now operating
as a research institute under the direction
of his associates. Cayce left a vast number
of case-histories and other records accumulat-
cd over the years, and these are still being
examined and correlated by the Foundation.
For further information on Edgar Cayce,
his work and the light it throws on reirth
the reader is refereed to Many Mansions by
Gina Cerminara, “Edgar Cayce, Mystery
Man of Miracles” by Joseph Millard, and
numerous publications issued by the Cayce
Feundation,

There 1s a great deal in the evidence to
sugg:st that Cayce in his hypnotised state
had access to lost medical knowledge, as well
as the power to sce the previous lives of
others. In the Buddhist texts of a very
carly date there are references to advanced
medical knowledge and techniques of
surg:ry in some ways comparable to our
own. lJivaka, a renowned physician who
was a contemporary of the Buddha is recorded
as having performed a brain operation for
the removal of aliving organism of some kind.
But there are still older records. The Edwan
Smith Papyrus (¢.3500 B.C.) describes the
treatment of cerebral injuries, and the
writing attributed to Hippocrates include
directions for opening the skull. The great
Egyptian physician, Imhotep, who lived
about three thousand years before the
Chrnistian era and was a many-sided genius
comparable to Leonardo da Vinci, had such
skill in medicine that he become a legend.
He was deified under the Ptolemies and
identihed with Asklepois. the god of healing,
by the Grecks; but there is no doubt
whatever that he was an actual historical
personage.  Without  venturing beyond
what is naturally suggested by Edger Cayce’s
statements concerning rebirth, and their
linking up with the often unusual but bril-
ltantly successful treatments he prescribed,
it 1s possible to sce that there might be a
direct connection between the knowledge
possessed by these ancient physicians and
the abnormal knowledge released from
Cayce’s unconscious mind under hypnosis.



‘But even Cayce was not altogether unique.
Egerton C. Baptist, in “Nibbina or the
Kingdom?”’ quotes the following from “Life
and Destiny” by Leon Denis:

“In 1880 at Vera Cruz, Mexico, a seven-
year-old child possessed the power to heal.
Several people were healed by vegetable
remedies prescribed by the child. When
1sked how he knew the things, he said that
he was formerly a great doctor, and his name
was Jules Alpherese. This surprising faculty
leveloped in him at the age of four years.”

In Buddhism, the faculty of remembering
wevious lives and of discerning the previous
ives of others is one that is developed in the
ourse of meoditation on selected subjects.
But it 1s acquired only when a certain
yrecisely-defined stage of Jhina, or mental
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absorption, has been reached. The subject
is dealt within the Canonical Texts of
Buddhism, and at considerable length in the

Visuddhi-Magga of Buddhaghosa Thera®.
Those who have practised meditation to this
point in previous lives without having

attained complete liberation from rebirth
may be reborn with the faculty n a latent
form. In the case of others, hypnosis seems

to provide a short-cut technique to releasing
some at least of the dormant memories of
former lives. just as it provides a short

cut to result ordinarily reached by deep
psychoanalysis. There is much to bc done In
the way of more extensive and systematic

investigation before definite conclustons can
be tabulated. The chief difficulty 1s to
obtain suitable subjects or the tests.

* Please see Visua_dl1i-:ﬁag_ga by Bhikichu Nigamoli.
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THE DHAMMAPADA COMMENTARY
MAGHA VATTHU*

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

“Appamadena Maghava devanam setthatam
gato;

appamadam pasamsanti, pamddo garahito
sada” ti**

Dhammapada, verse 30.

(Through diligence, Maghavi attained to
the supremacy among gods. People extol
diligence, while negligence is ever derided.)

While in residence in the Kitigira rest-
house near Vesili, the Teacher delivered this
religious discourse beginning with appamade-
na Maghava with reference to Sakka, the
king of gods.

So i1t is said that at Vesali there lived a
Licchavi, Mahali by name. Having heard
the Sakkapaitha Suttanta preached by the
Tathagata he thought: “The Perfectly
Enlightened One has spoken of Sakka
elaborately in glorious terms. But, has he
done so after seeing him or without seeing

him? Does He know Sakka or not? I must
ask Him.”

The Licchavi Mahaili then went to the
Bhagavi and having drawn near, paid
obeisance to Him, and sat down on one side.
And havingdone so the Licchavi Mahali
spoke thus to the Bhagava; “Lord, has the
Bhagava seen Sakka, the king of gods?”
“Mahali,I have seen Sakka, the king of gods.”
“Lord, could he not have been someone
resembling Sakka, for it is difficult indeed to
see Sakka, the king of gods.” “Mahali, 1 do
know Sakka. [ also know the qualities
which make one a Sakka as well as the
principles by observation of which he has
attained Sakkahood.”

() “Mahali, as a human being In a
previous existence, Sakka, the king of gods,
was a young man named Magha; therefore.
he is called Maghava.

(2) Mahali, as a human being in a previous
existence, Sakka, the king of gods, gave

things in charity before others; therefore, he
is called Purindada.

(3) Mahaili, as a human being in a previous
existence, Sakka, the king of gods, gave alms
with veneration; therefore, heis called Sakka,

(4) Mahali, as a human being in a previous
existence, Sakka, the king of gods, made
donation of a rest-house; therefore, he 1is
called Vasava,

(5) Mahali, Sakka, the king of gods can
think out a thousand matters in a moment,
and so he is called Sahassakkho (Sahas-
sanetta).

(6) Mahili, as he had as his wife an Asura
maiden named Suja, Sakka, the king of gods,
is called Sujampati.

(7) Mahili, Sakka rules over Tavatimsa
gods, having supremacy and lordship over
them, (and so) he is called Devanaminda.

Mahili, as a human being in a previous
existence, Sakka, the king of gods, observed
and completed a course of seven self-imposed
obligations for observation and completion
of which he has attained Sakkahood.

What are the seven self-imposed obliga-
tions? The seven self-imposed obligations
are: (1) Throughout my life I shall be a
supporter of my parents. (2) Throughout
my iife I shall be the respector of the elders
of the clan. (3) Through out my life I shall
be of g2ntle speech. (4) Throughout my
life I shall be an abstainer from back-biting.
(5) Throughout my life I shall lead a house-
hold life with my mind free from impurity
and seclfishness, given to charity, with open
mind, delighting in hberality, accessible to
supplicants and deriving pleasure in the
dispensation of charity. (6) Throughout my
life T shall be truthful. (7) Throughout my
life 1 shall be free from anger, and if anger
arises in me, I shall suppress it quickly.

Mahili as a human being in.a previous

** Dhammapada, verse 30., Vol. 1.

existence, Sakka, the king of gods, observed

* Dhammapada Anhakatl;i Vol. 1, p. 167 et. seq., 6th Synod Edition.



and completed a course of these seven self-
imposed obligations for observation and

completion of which he has attained
Sakkahood.

A person (1) who supports his parents, (2)
who is respectful to the elders of the clan, (3)
who is gentle and polite in speech, (4) who
avoids back-biting, (5) who is engaged in
getting rid of selfishness, (6) who is truthful,
and (7) who has overcome anger—him
indeed, the Tavatimsa gods call a virtuous
man.

(Said the Bhagava), ‘*“Mahali, this is what
Sakka did as the young man Magha.” Being
asked, “Lord, how did the youth Magha
behave himself?” by Mahali who was
intent on hearing in detail about his conduct,
the Bhagava narrated the past saying, *“Well
then, listen.”

Once upon a time in Macala village of the
Magadhan kingdom there lived a young man
named Magha. He went to the place where
villagers carried out their daily work.
Removing with s foot the dust from the
place where he stood, he made it pleasant
and stood therc. Elbowing him, a man
pushed him aside and took his stand there,
[nstead of getting angry with him, he made
another place clean and stood there. There
too, he was pushed out by another person
who elbowed him away and occupied it.
With him also he was not angry, but making
another place clean, he stood there. In this
way persons coming out of their houses
pushed him with their elbows and dislodged
him from the places that he had cleared.

Thought he, ““All these people have become
happy on account of me; by this deed, I must
have performed a meritorious deed which will
give me happiness.” On the next day he
brought a spade and cleared a place about
the size of a threshing-floor, and all people
went and occupied it as before.  Then when
it was cold he made a fire for them. There-
after he, thinking’ ““A pleasant place is attrac-
tive to all and is not repulsive to anyone.
From now onwards it is proper for me to go
about making roads smooth™, went out early
in the morning and went about levelling the
road, cutting and removing the branches of
trees which needed doing so. Another man
found him doing so and asked, ‘““What are
you doing, friend?” He replied “Friend,
[ am preparing my path to heaven.” “In

* Yojana: A distance of about 7 miles.
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that case, I too shall be your companion.”
“You may, friend; the path is dear and
beneficial to many.” From that moment
there were two men. Seeing them, and
after making enquiries in the same manner
and getting the same reply, another man
became their companion. In this way, one
after the other (joined) them and there
became altogether thirty-three (persons).
All of them with spades and so on n their
hands went on levelling the road and covered
a distance of a yojana® or two.

Seeing them the headman thought, “These
people are occupicd with an improper job.
Instead, if all of them would fetch fish, meat
or such other things from the forest, or brew
liquor and drink it, or would carry on such
other business, I too would make something
out of 1t.”

Then he sent for them and asked, **Doing
what do you go about?”’ ‘““A road to heaven,
Sir.””  “It is not proper for those who lead
a household life to do like this; it behoves
you to fetch fish, meat and other things from
the forest, or to brew liquor and drink 1t, or
to carry on various (other) kinds of occupa-
tion.” They, however, rcjected his words.
And though he told them repecatedly, they
persistently rejected his words. He became
angry and intending to ruin them approached
the king and reported: *‘Your Majesty!
I notice thieves going about in bands.”
Being ordered to arrest them and bring them
(to him), he did so and presented them to the
king. Without any investigation, the king
ordered them to be trampled by an elephant.
Magha advised the companions saying:
“Friends, we have no rerfuge other than
mettd (loving-kindness) . Have no grudge
on anybody, but develop the same feeling of
love towards the king, the hcadman and the
elephant who is to trample you as you would
do to your own self.” They did accordingly,
and duc to their power of loving-kind-
ness the elephant dared not approach them,

When the king heard of this, he said,
“(It may be) secing (so) many people, the
elephant doc¢s not dare to trample them,
Go and getthem trampled after covering
them up with matting. Even when the
elephant was sent to trample them after they
had been covered with matting, it turncd
back from a distance.

Please also sce The Light of the Dhamma, Vol. 1-No, 3.
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Hearing aboutit, thought the king, “There
must be some reason for this,”” and summon-
ing them asked, ““Dear men, is there anything
which you have failed to get on account of
me?” “What do you mean, Your Majesty?”
It is reported that you are wandering about
in the forest after forming yourselves into a
band of thieves.” *“Your majesty! who said
so?” **Dear oncs, the headman of the village.”
“Your Majesty! We are not thieves. We had
been doing such and such things in preparing
our road to heaven. The headman per-
suaded us to adopt an evil course of life.
As he became angry when we did not act
according to his advice, he said so to you
intending to rumn us.” “Friends, (even) this
animal knows your virtues; although I am a
human being I was unable to know them.
Please pardon me.”” Sayingso, he gave them
the headman with his children and wife as
their slaves, the elephant for them to ride on
and that village for use as they please.
Thinking, “Here in this very existence we
have witnessed the reward of the good deed
we have done,” they were highly pleased at
heart and while riding the elephant by turn,
they discussed among themselves thus: *“Now
we should perform more virtuous deeds.
What should we do?” (They thought further,)
*“At the crossing of four highways we shall
construct a rest-house for the people, strong
enough to last long.” Summoning a car-
penter, they ordered him to construct the
house. As they wanted to get rid of attach-
ment to the womenfolk, they did not give
any share to women in the rest-house.

Now, in the house of Magha there were
four women—Nanda, Citta, Sudhamma and
Suja by name. Of them, Sudhamma bribed
the carpenter and came to an understanding
with him saying, “Brother, please make me
the chief of (the construction of) this hall.”
He agreed saying, “Very well.” First, he
seasoned the wood intended for a pinnacle.
Planing and carving 1t, he completed the
pinnacle, inscribed on it the letters *“This hall

is named Sudhamma”, wrapped it in a piece
of cloth and kept 1t aside.

The building of the hall was completed.
On the day on which the pinnacle was to be
fixed, he said,” Sirs. I forgot one thing.”
“What is it, man?”’ “The pinnacle.” *We
shall procure it.”” “‘Itis not possible to make
it with a freshly cut wood. We should
procure a ready-made pinnacle fashioned
from wood felled previously.” ‘“‘What
should be done now?’ *‘““We should look

for one that might have been made and kept
forsaleat somebody’s place.”” They search-
ed for it and, finding one in Sudhamma’s
house, offered a thousand. But they did not
get it on payment. On being said, *‘I have
no need for the payment, but if you will
accept it as my contribution to the building of
the hall, then shall I give,” they replied, ¢‘But
we do not give any share to women.”” There-
upon the carpenter said to them: “Sirs, what
do you say! Except the Brahma world, there
is no place which is bereft of womenfolk.
Take this pinnacle, for, if you do, our work
will be finished.”” *Very well,” said they and
took the pinnacle, completed the hall and
divided it into three parts, keeping one
portion for the living quarters of administra-
tion, one for the poor and one for the sick.

The thirty-three people made thirty-three
wooden benches and trained the elephant to
take the visitor, who happened to sit on a
bench, to the house of the owner of that bench
so that, attending upon the bodily comforts
of the guest, and providing him with drink,
hard and soft food and with bed might be the
responsiblity of the said owner. The
elephant takes every visitor to the house of the
owner of the respective seat and he (the
owner) attends upon him:for the day.

Magha planted an ebony tree near the hall
and placed a stone slab at its foot.

The visitors, who entered into the hall,
looked up at the pinnacle, read the written
words and remarked. “This 1s the Sudhamma
hall.”” The names of the thirty-three perscns
did not appear.

Nanda thought to herself thus: ““These
people in constructing this hall, did not give
us a share. Sudhamma, however, through
her cleverness has become a participant.
I too should do some thing. But what shall
[ do?’ Then it occurred to her: “*Visitors
to the hall should get water to drink and
bathe. 1 shall have a pond dug.” And
she did so.

Thought Cittd: ‘““Sudhamma has donated
a pinnacle, Nandd a pond; I too should do
something. What shall I do?’ Thereupon
this thought occurred to her: “Those who
visit the hall, should, on the departure after
drinking water and bathing, go wearing
flowers. 1 shall have a fiower garden laid
out.” And she had a beautiful . flower
garden laid out and generally speaking,
it could not be said that any specific flower-
bearing or fruit-bearing tree was not there.



Suja, on the other hand, thinking: ‘I am
the daughter of the maternal uncle of Magha,
as-also his wife. The deed done by him is as
good as mine and mine as his.” did not do
anything and wasted time—adorning herself.

Magha, however, lived fulfilling the seven
self-imposed obligations: (1) supporting his
mother and father, (2) paying respects to the
elders of the clan, (3) speaking truth, (4)
avoiding offending speech, (5) avoiding back-
biting, (6) being engaged in getting rid of
selfishness, and (7) having overcome anger.

A parson (1) who supports his parents, (2)
who is respzctful to the elders of the clan, (3)
who is g:ntle and polite in speech, (4) who
avoids back-biting, (5) who 1s engaged In
gatting rid of selfishness, (6) who 1s truthful,
and (7) who has overcome anger,—him,
indecd, the Tavatirhsa gods call a virtuous
man.

Thus, having attained the commendable
condition, he wasrebornafterdeath as Sakka,
the king of gods inthe Tavatimsa world.
His companions also were reborn there,
while the carpenter was reborn as god
Visukamma.

At that time the Tavatimsa world was
inhabited by Asuras. Hearing that the new
gods were reborn (there), they prepared the
heavenly drink. Sakka signalled his com-
panions not to drink it. The Asuras, how-
ever,took it and became intoxicated. Sakka,
thinking: ‘“What is the good of sharing the
kingdom with these,” gave intimation to his
followers, and had them seized by their feet
and thrown into the ocecan. Headlong they
fell intothe ocean. But by virtue of their
previous good dceds, there sprang up an
abode for the Asuras on the lowest terrace
of the Mount Sineru. There the cittapatali*
tree grew.

After the Asuras were defeated in the
battle between themselves and the gods,
there came into existence the Tavatirhsa
celestial city. The distance between its
eastern and western gates was ten thousand
yojanas and the same was the distance
between its southern and northern gates.
The city was fitted with a thousand gates and

jewel-studded posts there were

* The “pied” trumﬁet-ﬂowcr in the world of Asurakayas.

** The coral tree Erythmia Indica.
*** The five kinds of musical instruments are :—
(1) Atata: Drum closed on one side only.
(2) Vitata : Drum closed on both sides.

(3) Atata-vitata : String instruments, such as lute.

(4) Susiram : Wind instruments.

(5) Ghanarh : Cymbal.

Milapannasa-atthakatha, Vol. II, 4.
p. 201, 6th Syn. Edn.
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beautified with parks and lotus ponds. As
the result of their gift of the hall, there (in the
heart of the city) arose a palace by name
Vejayanta, which was seven hundred jyojanas
in height and decorated with banners three
hundred yojanas long. On the golden posts
there were jewel-studded banners, while on
golden
banners. The coral posts were fitted with
pearl banners and vice versa; on poles of
seven jewels were hung banners of seven
jewels; and the banner in the middle was
three hundred yojanas in height.

Thus, as a rcsult of the gift of the hall with
a banner there appeared the palace made of
seven Jewels and a thousand yojanas in height.

As a result of (planting) the ebony tree,
there grew the paricchatiaka tree,** three
hundred yojanas in circumference.

As a result of (laying) the stone slab, ther®
at the foot of the paricchaitaka tree arose a
yellow stone seat tinged with pale red colour
like that of jayaswmmana (bell-flower), sixty
yojanas 1slength, fifty in breadth and fitteen
in thickness. When one sits on it, half of
the body sinks and when one gets up it
(springs up and ) fills the gap.

The elephant was reborn as the god
Eravana. Indeed, 1n the world of gods there
are no amimals. So, at the time of going out
for sportin the garden. he discards his godly
form and assumes that of the elephant
Eravana, a hundred and fifty yojanas in size.
For the thirty-three gods he created thirty-
three heads, each of which is three gavuras
or half a yojana in circumference. In the
middle of all, he creates for the use of Sakka,
a head named Sudassana, measuring thirty
yojanas. Onthetop ofitthereis a bejewelled
pavillion, twelve yojanas in size. There at
regular intervals are hoisted flags made of
seven Jewels, each having the height of a
yojana. On the fringcs of the banners there
hang meshes with tinkling bells which, when
struck by gentle breeze, bring forth music
like divine symphony of five musical instru-
ments.*** In the centre of the pavillion is
provided a jewelled throne, one yojana in

—

Mahiyamaka-vagga, 7. Cajatanhasaikhaya-sutta-vapnanai,
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size; and Sakka sits there. On each of the
thirty-three hcads scven tusks are created.
Each of them is fifty yojanas in length. On
each tusk there are seven ponds; in each pond
there are scven beds of lotus; each plant has
seven flowers and each flower has seven
pctals, on each of which seven celestial
damsels dance. Thus there are dancing
festivities on all sides, in an arca of fifty
yojanas, and all that onelephant tusks only.
Sakka the king of gods, goes about enjoying
such big splendour.

After death Sudhamma was born at that
very place (Tavatimsa) and there arose for
her a divine assembly hall namcd Suddha-
mma, ninc hundred yojanas (in extent). There,
it 1s said, is no place which is more dehighiful
than that. On the eighth day of the month
there is listening to the Dhamma at that very
place. Even upto the present time, when
people see a delightful place, they exclaim,
“Oh! It is like Sudhamma, the assembly

hall of gods.”

Nanda too on her death was reborn therc
and for her came into existence a lotus pond
named Nanda, five hundred yojanas 1n extent.

Citta also died and was reborn there and
for there appeared a cittalata* grove, five
hundred yojanas in area, where others
beguiled gods to whom the primary indica-
tions (of appraching death) had appeared and
went about making them forget (the appro-

aching death).

Suja, however, on her death, was reborn as
a female crane in a mountain grotto.

Surveying his female attendants Sakka
thought: “Sudhammai is born here, so also
Nandi and Citti. Wherein mught Suja be
born?' And sceing her born there, he
further pondered: “This foolish woman has
been born in the animal world as she did not
perform any meritorious deed. It behoves
me to make her do some work of merit and
bring her here.” So thinking he discarded
his own form and went near her in disguise
and enquired, ‘‘Doing what do you go about
here?’ ‘“But, who are you, Sir?” ™I am
your husband, Magha.” *“Lord, wherc arc
you reborn?” *I am reborn mn Tavatimsa
world of gods. Do you know where your
companions are reborn?’ “Lord, I don t.”
“They too are reborn together with me.
“Would you like to see your companions?
“How shall I go there?” Saying *‘I shall
take you,” Sakka placed her on the flat of

his palm, took her to the celestial world and
let her off in the Nanda pond’and said to the
other three, “*Will you see your companion
Suja?’ They asked, *““Lord, where is she ?"”
“On the bank of the pond Nanda.” These
three went there and made these remarks:
“Wonderful 1s your ladyship’s figure.’
Wondecerful is the result of beautification of
one's bedy. Look at her beak, her feet and
her ankles. Prctty indecd is her form.”
Thus making fun of her, they departed.
Once again Sakka went to her and asked,
“Did you meet your companions?”’ *‘Yes,”
said she, ““They have gone after making fun
of me; please take me back to that place.”
He did so and putting her in the water, he
enquired,”” Did you notice their splendour 7"’
“Yes, Lord, I did.”” **You too should work
for rebirth, there.” *““What should 1 do,
Lord?" **Will you follow the instructions
given by me?”’  *‘Yes, Lord, I shall.” He
then insructed her in the Five Precepts and
departed saying “Observe them diligently.”

From that time onwards she looks for and
cats only fishes that had died naturally. A
few days hence Sakka went to test her and
laid himself down on the surface of the sand,
like a dead fish. She found him and, taking
him to be a dead fish, picked him up. As it
was being swallowed the fish wagged its tail.
Finding *‘1t 1s a hive fish,” she released it in
watcr.

After a while, once again he lay flat on his
back 1n front of her. This time too she
scized 1t taking 1t to be a dead one and as it
was being swallowed the fish flapped the tip
of the tail. Finding “Itis a live fish” she let
1t go. In this way he tested her thrice and
being convinced that she was observing the
precepts well, disclosed his identity and
departed saying: *I have come totestif you
are keeping the precepts well. Keeping the
precepts in this way, you will before long be
reborn ncar me. Be diligent.”

Thercafter, she gets or does not get fish
that has died a natural death. Not getting
(a dead fish) for some days she starved and
died, and by virtue of (her observance of)
the said precepts, she was reborn as the
daughtcr of a potter in Benares.

Thereafter when she was some fifteen or
sixteen years of age, Sakka considering where
she was reborn and finding (her) said to him-
self, "It now behoves me to go there.”

* Cittalata means ‘ Pleasurable’.



Filling a cart with seven kinds of jewels
looking life cucumbers, he drove it into
Benares and moved along the road shouting,”
Dear ladies, take cucumbers, take
cucumbers!” But to those who came with
beans and peas, he said,” I shall not give
them for a price.”” When asked “How
would you give?,” he replied,” I shall give
them to the woman who observes the sila
(precepts).” ‘‘Master, what 1s sila like? s
it black or brownetc?’ “You do noteven
know what precept is like. How then could
you observe it? Anyway, I am going to give
them to the woman who Kkeeps precepts.”
““Master, this one is the potter’s daughter.
She goes about saying ‘1 observe sila’. Give
them to her.” She too told him, *‘In that
case give them to me, Master.” “"Who are
you?’ Il am the one who is necver without
(has never neglected) the (five) precepts.”
Saying ‘““These I have brought for you alone,”
and driving the cart to her house and making
it impossible for others to take them he
handed over to her the cclestial gift in the
form of cucumbers. He disclosed his
identity and departed saying: *‘This wealth
is for your livelihood. Observe the five
precepts unbroken.”

Passing away from that existence she was
reborn in the world of Asuras as a daughter
of their chief—inthe house of Sakka’s enemy.
The precepts having been observed In two
existences, she was exceedingly beautiful,
golden in complexion and possessed of
extraordinary beauty and splendour. To all
Asuras who came (for her), Vepacitti, the
chief of the Asuras, said “You are not fit
for my daughter.” (Thus) without giving
her (in marriage) to anyone, he declared,
“My daughter herself shall choose a husband
befitting her,”” made the Asuras asstmble and
put a garland of flowers in her hand saying,
“Take a husband suitable to you.”

At that moment, Sakka, scarching for the
place where she was reborn, came to know of
the fact. Saying to himsclf, *It 1s propcr
for me to go and bring her.”” he assumed the
guise of an aged Asura, went there and stocd
atthe edge of the assemblage. Shelooked
round this way and that. With her heart
overflowed, as if by a mighty torrent, with
love arising by virtue of her previous

* Burmese name is Thakhutpin. (Spocthodea Rheedii)

** Buyrmese name IS Pinlai-kathit-pin
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association with him, she placed the garland
on him exclaiming “Here 1s my husband.”
The Asuras departed as they were athamed
remarking “Our king having not fcund one
suitable for his daughter has fcund one now.
He is old enough to become his daughter’s

grandfather. Wonderful is the suitable old
man’. *“Sakka too held her by the hand

shouted, I am Sakka’ and sprang up into
the air and Asuras pursucd him shouting
“We have been befooled by the old Sakka.”
Matali the companion brought the Vejayanta
chariot and waited on the way. Sakka put

herinto it and set out towards the celestial
abode.

When he reached the forest of simbalr
(silk-cotton-trec), the garula fledghings, heard
the (rattling) sound of the chariot and
shricked as they were startled. Hearing
them doing so, Sakka asked Matal, “What
are they that are shnicking?’  *“Lord, the
garula fledglings.” “What might be the
reason?”’  “*Out of fear of death, hearing the
(rattling) sound of the chariot.” *“‘For me
alone, let not so many beings perish, crushed
by the impact of the chariot, Turn back the
chariot.” With one indication of the whip,
he (Matali) turned back the chariot drawn
by the thousand Sindhu horses. Sccing that
thought the Asuras: *“‘Starting from the city
of Asuras, the old Sakka had been in flight,
Now, however, he has turned back his
chariot. Surcly he must have received
support.” They turnced back by the routc
by which they had come, entered the city of
Asuras, and never raised their heads again.

Sakka too took the Asura maiden Suja to
the celestial city, and placed her at the head
of two crorcs and a half of celestial nymphs.
She asked a favour of Sakka, “Your Majesty,
in this world of gods I have neither parents
nor brothers nor sisters; (and so) wherever
you might go, please take me along with you.’
He promised to do so saying, “Very well."

From that time onwards, as the cirrapatali*
was 1n blossom, the Asuras used to climb up
to the Devaloka to fight saying, “It is now
time for the heavenly pdricchartaka** to be
in blossom at our birth place.”

To the nagas Sakka gave nagas (dragons)
the responsibility of guarding underncath
occan. Then to the supannas*** the

i el

*+* Khumbhandas: A class of fairies or or genii grouped with Yakkhas, Rakkhasas and
Garuja : Mythical birds. ( Burmese name is Galon. ) ' asas and Asuras.

It is the same as Supanna.

3
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kumbhandas, and the yakkhas and finally to
the four guardian dictics. Over and above
them all, however, at the gates of celestial
abode he installed the images of Inda
holding the thundrebolt in hand for recession
of dangers.  LEven though they had advanced
after conquering the nagas and others, when
the Asuras saw the image of Inda **** they
uscd to run away thinking that Sakka himself
had come oul.

“Mahih, in this way the young man Magha
fulfilled the practice of diligence and being so
dihigent he attained to such ¢minence and
ruled over the two worlds of gods ¥****
Diligence 1s praised by the Enlightcnced Ones
and others. Indced, bascd on  diligence
attainment of all distinctive states, both
mnudane and supramundance 1s effected.””

So sayving He uttered this verse:

“Appamadena Maghava devanam sefthatam

garo,

appamadam pasamsanti, pamddo garahito

sada'.”
Dhammapada, V 30.

(Through diliguence, Maghava attained to
the supremicy among gods. Pcople extol
diligence, while negligence ts ever darided.)

#++* Sakka ,
xeewx Catumaharajika and Tavatimsa.
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CONFERMENT OF THE <“PITAKA-RECITER” TITLES ON THE
NINETEEN VENERABLE THERAS OF BURMA.

An 1mpressive ceremony was held at the
Prestdent’s house on the 28th February 1960,
when the Venerable Bhikkhu Neminda and
the other eighteen Venerable Bhikkhus were
awarded the title of *“‘Tipitaka-dhara”
‘Tipitaka-Reciter) and the title of **Vinaya-
Bhianaka” (Vinaya-Reciter) and the title of
“Digha-Bhanaka” (Digha-Reciter) respecti-
vely.

Present at the ceremony were the 10
Nayaka Sayadaws of the Tipitaka-dhara
Selection Committee, the ninetcen successful
Bhikkhus, the Union President U Win Maung,
Thamadagadaw. the Chief Justice of the
Union, the Hon’ble Sao  Shwe Thaik,
Speaker of the Chamber of Nationalities,
U Lun Baw. Deputy Prime Minister and
Minister for Religious Affairs, U Khin Maung
Pyu, Home Minister, U Chan Htoon Aung,
Minister for Foreign Affairs, U Thi Han
Minister for Trade Development and Civil
Supplics, members of the Buddha Sasana
Nuggaha Association, members of the Union
Buddha Sisana Council, some representives
from the Buddhist Organisations and relatives
of the successful Bhikkhus.

The ceremony was opened with “Jeyya
Mangala Gathid”., The Vencrable Bhikkhu
Neminda, the holder of the Tipitakadhara
title administered the audience with the five
precepts. After that, U Ba Maung, Vice-
President of the Buddha Sisana Nuggaha
Association and U Ba Swe, Dceputy
Secretary of the Religious Department
described briefly the biographies of the
mineteen Bhikkhus,

His Excellency the President of the Union
of Burma then delivered an address of
veneration in which he stated among others:
“Today’s ceremony is an auspicious one
inasmuch as Burma could have producecd
two Tipitaka-dharas (Tipitaka-Reciters)—the
first being Ven. U Victittasirabhivam:a who
won the Tipitaka-dhara title in 1954, and the
other being Ven. Bhikkhu Neminda who is
now among us. The Bhikkhu-Sangha and
the laymen should follow the Teaching of the
Buddha and practise the Dhamma so that
the Buddha Sisania may last for a very long

time.””  He then made the respective awards
to the ninetcen Bhikkhus.

A mcal was offcred to the Mahatheras
and Theras present at the cercmony, and the
guests were entertained to breakfast,

The following were the recipients of the
““‘Pitaka-dhara® titles:—
Tipitakadhara Title:—

. Bhikkhu Neminda of Pakokku.
Vinavadhara Title:—

. Bhukkhu Kosalla of Prome.

Dichz Nikiva Kovida Title:—
. Bhikkhu Ketumald of Sagaing.
2. Blukkhu Niavaka of Sandoway.

3. Bhikkhu Nianpabhivamsa of Mandalay.
4. Bhikkhu Sdriya of Yenangyaung,

Visettha Digha Bhinaka Title:—

. Bhikkhu Kovida of Pegu.

2. Bhikkhu Tejaniyabhivamsa of Rangoon.

3. Bhikkhu Kosalla Nanibhivarmmsa of
Pcgu,

4. Bhikkhu Mandalabhisiri of Mandalay.

5. Bhikkhu Kodaiiia of Yenangyanung,

Digha Bhianaka Title:—

. Blukkhu Vivekabhivamsa of Mandalay.
Bhikkhu Pannobhasabhivamsa  of
Mogok.

Bhikkhu Sirinda of Rangoon.

Bhikkhu Nanda of Pakokku.

Bhikkhu Medhivi of Pegu.

Bhikkhu Vannita of Pegu.

Bhikkhu Sobhana of Pegu.

Bhikkhu Kelasa of Sagaing,

t9

00 N WL B

CEREMONY TO HONOUR THE
“PITAKA-RECITERS ”

A ceremony (o honour the above-men-
tioned nmineteen “*Pitaka-Reciters” was held
at the Preaching Hall in the Thathana
Yeikthda, Hermitage Road, Rangoon on the
6th March 1960 in the presence of the
Mcmbers of the Buddha Sasana Nuggaha
Association many dignitarics and the
nation’s leaders and clders.



ATTHAKATHA SANGAYANA CONCLUDED

The Fourth and Final Session of the
Atthakathi Sangiyani commenced on the
18th of Novemer 1959 and terminated on
the 3rd. March 1960, Some 200 learned
Bhikkhus from four other Theravidin coun-
tries and the Union of Burmai participated.
In this Session the remaining 17 books on
the Commentaries were recited.

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

& OUTSTANDING NEW BOOK ON BUDDHISM
PHILOSOPHY AND PSYCHOLOGY IN THE ABHIDHAMMA
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Cornell University, U.S.A.

By

Prof. H. V. Guenther, PH.D.
Prof. Lucknow University

Pp. 403 with charts etc.

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

OPINIONS

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

2

A pply—Maha Bodhi Book Agency,

4-A, Bankim Chatterjee Street,

Calcutta-12.
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A ceremony to honour the Sangiti-karaka
Bhikkhus was also held at the Maha Pasana
Guha (Great Sacred Cave) on the Sth March
1960 at 1 p.m. The Sangiti-karaka Bhikkhus
who participated 1n the Final Session of the
Atthakathd Sangavana were each offered
a set of Atthakathas in addition to other
allowable things,
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i 1gitika i is Holiness the Most
ter offering Soon to 1000 Sangitikaraka Bhikkhus headef;i by His - M
ég:;rable M%lsoyein Sayadaw, His Majesty the King of Thailand poured water of libation

and shared his merits with all sentient beings.

Their Majesties the King and. Queen of Thailand together with the
Union President: U Win Maung,;and Thamadagadaw paying homage
to the. Buddhazat the ShwedagoniPagoda.



BOOK REVIEW

Nature and Destiny. A Theory of Evolu-
tion. Hans Christian Sandbeck. Oslo
University Press, Oslo. Pp. 353. Price
£1-10-0.

By the coming of a New Age, an Age in
which spiritual values will play an important
role than they do now, this book is much
welcomed. [t is a highly informative book
and as such, is a much needed one. Itis not
a byok on Buddhism, and yet, most of the
concepts discussed therein are also explaincd
in Buddhism, because Buddhism itself has
covered allthe domains of scientificknowledge.

The book 1s specially directcd tewerds the
main mquiry: “What well-founded con-
clusions may a human being draw concerning
the mental reactions of himself and other
sentient beings in the past. the precent and the
future?”’ The author states that he would not
discuss things pertaimningto ‘‘uncauscdness’.
So, Nibbina, being “uncaused’ and *““uncondi-
tioned,”” 1s not withinthe purvicw of this book.
The concepts *‘consciousness.” *‘impulses.”
etc. are elaborately explained in the boek, and
these explanations. in most cases. are in
agreement with the trend of the Abhidhamma
(Higher Doctrine).

In th2 novel entitled “He who sees,” the
doctor who was the companion of the hero
said that he was always thinking of writing a
book on “The Dynamics of the Neurones.”
Now, 40 years after the appearance of that
novel, Mr. Sandbeck is able to write a book
on the dynamics ofthe neurones. For
example, there is no English word capable of
expressing what “Javana™ imports for the
Abhidhamma (Higher Doctrine). U Swe Zan
Aung, the author of “The Compendium of
Philosophy” defined *“‘Javana’™ as “‘appercep-
tion.” Thelate Ven. Nyanatiloka translated
it as “‘Impulsive moment.” Mr. Sandbeck
explains this concept of “‘Impulse " in various
ways in the light of advanced atomic theories.
and we are in:lin2d to think that. according
to th2 explanition given by the author, and
in the absaence of any batter English word, the
necarest word is “‘Impulsive moment.™

On page 281 of the book, the author states
asfollows:—

“ The pastis that which nolongeris.”

“The futurcis that which not yetis.”

““The present is the infinitesimally bricf
fraction of an ecvent which occurs
between the pastand the future.”

In accordance with a sensible definition of
“infimtesimal”  one may say that if the
minimmum of duration which can be preceived
atallis found to correspond, forinstance,to
oncthousandthofa second. the*infinitesimally
brief”’ may be said to be less than that;
implying that a thousandth of a second
belongs partly to the past or to the future,
so that ‘“‘the very present” is always
imperceptible,

From these three propositions. the conclu-
sion may be formally drawn that neither the
past.the future, nor the present exists. and as
that should be true always, nothing is ever
true.”

Again, on page 282 of the same book the
following appears:

“Actually, it1s an excellent way to a more
tolerablelife to realize that the ‘future’
effects of *past’ expericnces may be
radically altered by one’s own
“present’’ cflorts.’

According to Buddhist psychology, the
combination of the three phases of time—the
past. the present and the future—is conven-
tionally termed as a constitucnt greup of

existence. Nibbana is outside the reckoning

of time.

In the epilogue of his book. the author says:
“Dcstiny, as an unvarying principle charac-

terising the procedure of niture 1n general,

and of human bzings in particular,1s expressed
by the word:

Self-continuation comprising the preserva-
tion of an identity within an cver-changing
sclf. and the infinite expansion of such indivi-
dual identity—particularly the individual
CONSCIOUSNCSS.

It 1s suitable for those who desire to
study Buddhism in the light of modern

SCIENCCS.



NOW AVAILABLE

( FOREIGN PRICE )

SAMANNAPHALA SUTTA :—(Fruits of the Life of a Recluse) A most important sermen
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 in. 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 7in. 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 onc 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 imn. X

9 1/2 in. Paper covers. Printed at the Union Buddha Sisana Council Press, Rangoon.
K. 2-00.

PRACTICAL BASIC EXERCISES IN SATIPATTHANA VIPASSANA MEDITATION :—
by Aggamahapandita Bhadanta Sobhana. Mahd Thera ( Mahast Sayadaw). pp 14.
This forms the introductory instructions to those who come for the * Practice’ to the
Thathana Yeikthd, 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 Pc Win, M. A. of Arch®ological Survery
Ministry of Culture, Union of Burma. A short treatisc 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 Siasana
Council Press, Rangoon. K. 1-90.

HISTORIC SITES AND MONUMENTS OF MANDALAY AND ENVIRONS : —by
Thiripyanchi U Lu Pe Win, M. A., of Archicological 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 Sasana Council
Press, Rangoon. K. 1-90,

THE WORD OF THE BUDDHA : —by the late Venerable Nyanatiloka Mahithera: 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 is not able to read the original Pili 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.

The following back numbers of the Light of the Dhamma can also be had at the
following prices :
Volume I, Nos. 2, 3 & 4,
Volume 1II, Nos. 1, 3 & 4.
Volume III, Nos. 1, 2, 3 & 4,
Volume IV, Nos. 1, 2, 3 & 4.
Volume V, Nos. 1, 2, 3 & 4.
Volume VI, Nos. 1, 2, & 3.

Price :— K. 1.50. per copy, postage extra,
Volume VI, No. 4.
Volume VII, No. 1.

Price :— K. 2/- per copy, postage extra.

Union of Burma, Buddha Sdasana Council,
Siri Marigalda Hill,
Kaba Aye Pagoda Road, Kaba Aye P.O. Rangoon.

B.S.C.P.—76—24-3-60.



HELP TO SPREAD THE BUDDHA DHAMMA

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

magazine.

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

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

compliments.

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

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

SUBSCRIPTION FORM

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

Name (in block letters).....coooriiiiiiiiii i,
AdArSS ..ot e e

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

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

SIZNALUTC....ceiitiiiiiiiiii e ieiecneenaes

RATES OF ANNUAL SUBSCRIPTION (INCLUDING POSTAGE)

Burma : Kvats 7/-

India and Ceylon: Rupces 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 1n this work and to enable us to continue to give you a
first-class magazine though costs of printing materials have risen
considerably. The free list is now suspended and you are
carnestly requested to subscribe beginning with Vol. VI. No. 4.
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 Vol. VI. No. 4 .........

Within Burma . .. .. K.7/-
India and Ceylon .. .. .. Rs.8/-
Malaya . . e .. $ 6/-
Britain and Commonwealth countries.. sh.12/-stg.
United States of America . .. % 200

This will not affect the subscriptions already paid.





