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EDITORIAL

MUDITA
(SYMPATHETIC JOY)

Muadita has bzen translated as ‘‘altruistic
joy,”* “‘gladness,” *sympatheticjoy”’, “sympa-
thetic gladness” and ‘“‘appreciation of the
happiness of others.”” It is the third of the
four Sublime States (brahma-vihara), namely,
mettd (loving-kindness), karuna (compassion),
mudita (sympathetic joy) and upekkha
(equanimity). Muditd derives fromthe Pali
word “modati’’, which means ‘“rejoicing’’,
and it hare signifies the act of congratulating
oth:rs on their achievements or the appreciat-
ing of their happiness; that is to say, mudita
m:ans ‘“‘to objectify those who succeed 1n
life and rejoice at their success’.

The term ‘“‘brahma-vihara” may be
rendered by: excellent, lofty or sublime
states of mind; or, alternately by living like
Brahma or noble being.

They are said to be excellent, or sublime,
bzcause they are the right, ideal way of
conduct towards living beings (sattesu samma
patipatti). These four states of mind provide
in fact the answer to all situations arising
from social contact. They are the great
remaovers of tension, the great peace-makers
in social conflict, the great healers of wounds

suffered in the struggle for existence;levellers -

of social barriers, builders of harmonious
communities, awakeners of long forgotten
slumbering magnanimity, revivers of joy
and hope long abandoned, promoters of
human brotherhood against the forces of
egotism.

They are incompatible with a hateful state

of mind, and in that they arc akin to the
state of mind of Brahmas who are hateless
ones, in beneficial contrast to many other
conceptions of deities, in East and West,
who by their own devotees, are said to
show anger, wrath, jealousy and “righteous
indignation.”” He who assiduously develops
these four sublime states, by conduct and
meditation, is said to live like a Brahma
(Brahma-samo); and if they become the
dominant influence in his mind, he will be
reborn in the realms of Brahma. Therefore,
these states of mind are called Brahma-like.

Our minds should become thoroughly
saturated by them. They should become

the inseparable companions of our days,
and we should be mindful of them in all our
common activities. .

Turning back to mudita, it checks all the
disagreeable feelings one may have towards
anyone. Hatred, ill-will, envy and other
such feelings find no place in the mind of
a man whose has absorbed this particular
sublime feeling. In the place of these
immoderate feelings that tend to endanger
human civilisation and culture and to
frustrate all that would improve human
society, there would arise patience,
tolerance and benevolence. Mudita fights
against all evil thoughts and safeguards
the mind, expelling unwholesome mental
factors therefrom.

A person who desires to practise this
sublime state should first understand the
disadvantages of hatred and its kindred
feelings, such as ill-will. Many degrees of
hatred arise in a weak worldling. A man
tends to becomeirritated when he is dominat-
ed by aversion to an object. This is
“dosa’ (hatred), one of the six hetus (root-
causes) enumerated in Abhidhamma, and
this tendency is eradicated only when one
becomes an Anggami (Non-returner). When*
dosa co-operates with moha (delusion),
ahirika (moral shame), anottappa (moral
dread) and wddhacca (restlessness), the mind
passesthe firststage ofirritation and proceeds
to kodha (anger). If kodhais not immediate-
ly controlled it intensifies to vera, enmity,
which in turn, ferments to upanaha, bitter
enmity.

Visuddhimagga deals with this point in
considerable length. One may think of the
disadvantages of yielding to anger as follows."
When one surrenders to hatred one is liable:
to fall victim to and one’s mind becomes
obsessed with hate. When actuated by this-
dangerous mental fa.tor one harms or even’
kills kith and kin, thereby becoming a curse
to society. Through anger individuals turn.
against individuals, families against families,
nations against nations; in consequence there
cccur strife, torture and other such cata-
strophes. The uncontrolled passion of anger
has ind ed become a threat to peace and
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unity with wars which may spell the collapse
of human culture and civilisation.

The Buddha declared * Anatthajanano
doso”'* (Aager is productive of misfortune).
Man’s mind starts to soak with hatred and
thereby the avowals of mutual benevolence
are frustrated; in their pace there arise
selfish motives guided by greed and ill-will.
Through ill-will people adopt a comp:titive
and antagonistic attitude towards one
another. This is true both on a personal and
an international level. Man lowers his
human lev:l and, forgetting that he 1s a
rational animal, growls and bites, cringes
and fawns, as the occasion appears to
demand. Thus, in spite of his moral
principles, he becomes unable to handle
human relationships either for his own
good or for the benefit of soceity in

general.

[1l-will, anger and hatred springing up
in a man’s heart are able to arouse wrath
which may at once cause him to loose all that
is beneficial to him. In short, there 1s no
more dangerous mental factor than dosa.
Thus it will be seen that dosa is the opposite

of mudita.

It is common experience that when a
person is succassful in his enterprise, very
few people are able to appreciate his achieve-
ment and rejoice at his success. On the
contrary most of the people feel jealous of
him and this jealousy develops into ill-will,
anger and hatred. Below is an example:

Once a man opcned a drapery shop. In
a few months’ time, by a stroke of luck his
trade prospered and he became rich. Very
few friends of his could appreciate his
achievement and rejoice at his success.
Many of them felt jealous of him and
entertained evil thoughts. One or two of
them opened similar shops and thus
became his rivals.

If we examine such slogan as “Down with
capitalists’, we shall find that the working
classes cannot appreciate the successful
achievements of the capitalists. On the
contrary, they entertain thoughts of ill-will,
anger and hatred against the captalists.

But in our daily life we have experienced
the cases of mudita too. Congratulatory
messages and letters, Birth Day greetings and

* Khuddaka Nikiya, Itivuttaka, page 252, 6th Syn. Edn.

the like are examples of muditg. When a
youth succeeds in his career in any walk of
life, his parents appreciate his happiness
and rejoice at his success. Also, when a
teacher finds that a greater percentage of his
students passin an examination, he rejoices at
their success. These are the examples of
muditd.

Developed in a man in i1ts full sense,
muditd would raise him to so high a social
status that he would become a real blessing
not only to himself and his relatives but
also to all human society. In other words,
such a person, with fully developed mudiia,
would invariably become one with the
world sinc: all geographical and physical
differences would sink and the oneness of
the world dawn on him.

Visuddhimagga says: *‘One who begins
the development of mudita (sympathetic joy)
should not start with the dear person, the
neutral person, the hostile person, the
opposite sex and the dead; a dear person
cannot, as a matter of course, be the
proximate cause of sympathetic joy merely
in virtue of dearness, how much less the
neutral and the hostile person. One of the
opposite sex and one who is dead are also
not the proper objects for it.

However, the very dear companicn can be
the proximate cause for it—one who in the
In the commentaries is called a ‘boon
companion’; for heis constantly joyous; he
smiles first and sp:aks afterwards. So he
should be the first to be pervaded with joy.
Or on secing or hearing about a dear person
being happy, cheerful and glad, gladness can
be aroused thus: * This being is indecd glad.
How good, how excellent.” For this is
what is referred to in Vibhanga: ‘And how
does a bhikkhu dwell pervading one direc-
tion with his heart endued with gladness?
Just as he would be glad on seeing a dear and
beloved p.rson, so he pervades all beings
with gladness.” **

But if his boon companion or the dear
person was happy in the past but is now
unlucky and unfortunat:, then gladness can
still be aroused by remembering his past
happiness and apprehending the glad aspect
in this way: ‘In the past he has great wealth,
and a great following and he was always
glad.” Or gladness can be aroused by

W

+% Abhidhamma Pitaka, Vibhanga Pa)i, Suttanta Bhijaniya,
13. Appamaiifia-vibhanga, 3. Mudita, p. 287, 6th Syn. Edn.



apprehending the future glad aspect in him
in this way: ‘In the future he will again enjoy
similar success and will go about in gold
palanquins, on the backs of elephants or on
horseback, and so on.’

Having thus aroused gladness with respect
to a dear parson, he can then direct it succes-
sively towards a neutral one, and after that
towards a hostile one.”’*

3

Majjhima Nikdya** says: “As to this,
your reverence, a Bhikkhu abides having
suffused the first direction*** with a mind
of sympathetic joy, likewise the second,
likewise the third, likewise the fourth; just
so above, below, across; he dwells having
suffused the whole world, everywhere, 1n
every way with a mind of sympathetic joy
that is far-reaching, widepread, immeasura-
ble, without enmity, without malevolence.”

* See Niapnamoli’s Visuddhimagga, page 342,
** Majjhima Nikaya, Malapagnasa P3li, Cijayamaka-vagga,
3. Mahiavedatla Sutta, p. 365, 6th Syn. Ed. _ _
*** The ten directions are the 8 cardinal points of compass, Zenith and Nadir.
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MISCONCEPTION OF “SELF” (SAKKAYA-DITTHI)
By Dr. D.HP.R. Senanayake.

Misconception of ‘‘Self”’ or Egoism, is one
of the strong fetters that keeps us bound to
Samsara*. So strong is its spell that it 1s
one of those that has to be shed earliest
before one sets foot on the Aryan soil for
the first time. A doctrine which distin-
guishes Religion (as opposed to Buddhism)
from Buddhism, a dogma which enters into
the very foundation of every Religious
Theory, this deceitful illusion has had its
origion from the very early times, with the
birth of the idea of an Almighty Gced, when
man accepted formulae based on faith—blind
faith—in preference to reason to explain
whatever was beyond his comprehension.
Unfortunately enough, the fallacy of this
illusion is to be self-realiscd and does not
fall within the scope of the average human
intelligence and therefore science, which the
modern man looks up to, has not helped in
such a quest, though science—not without
1ts limitations—has lent no proof to it either.

This illusive dogma is the vestige of a
primitive human belief, that there abides in
every man or animal a diminutive of itself
motivating all thought and action. Again,
to explain all phenomena which surpassed
his comprehension, he invented an Almighty
God—who again was beyond his compre-
hension—a creator who was believed to
install an indestructible soul into everyonc—a
soul which enters the body at birth and leaves
1t at death,its fate to be decided upon by its
creator thereof. This belief in a *“‘Self” is
accepted and retained by every religion, only
to be known by different names—Atman,
soul, microcosm, pneuma, psyche, etc. This
“Self” is said to form the basis of all life,
hidden away, but undergoing no change
mside a body, that is subject to change every
moment of its existence. Itis said to be the
entity in us, which sees, hears, smells, tastes,

feels, perceives all sensations, &appreciates
into  knowledge,

action. It is
incom-

and transforms them
motivating thought and
supposed to be 1nvisible and

prehensible—truly enough, for true ccm-
prehension will only lead to the realisaticn
of it being void.

Buddhism is the only teaching which is
opposed tothis Ego-Theory. At one extreme
is the belief in an Ego outlasting death. This
is that of the Etcrnalists. At the other
extreme is a belief in a temporary Ego which
gets annihilated at death. This is the belief
of the Annihilationists or Materialists.
Buddhism teaches us that there is neither
an external nor a temporary Ego-Entity,
and what we refer to as “I” or “Self”
are merely conventional terms not referring
to any real independent entity. Buddha
in his discourse** to King Bimbisara
says, ‘He who knows the nature of his
self and understands how his senses act,
finds no room for the “I’’, nor even any
ground for its supposition. The world
holds to the idea of *“I"” and from this
arises false apprehension. Scme say that
the “I” endures aftcr death; others say it
perishes. Both have fallen into a grievous
error. For, if the “I"* be perishable the fruit
peolple strive for will perish too, and then
deliverance will be without merit. If as the
others say, the “I” does not perish it must
always be identical and unchanging. Then
moral aims and salvation would be unneces-
sary, for there would be no use in attempting
to change the unchangeable. But as there
are marks of joy and sorrow everywhere,
how can we speak of any constant being?’

The Buddhist concept is that the being is
composed of five grcups of phenomena—five
khandhas—Rupa***, Vedanda, Vinfianam,
Sanna and Sankhara, each of whichis a group
of psychical processes. “Riara represents
the totality of sensations ¢nd ideas pertain-
ing to one’s body; Vedana the mcmentary
emotional states; Viffianam the thcught;
Sanfia the concepticns and abstracticns ¢nd
Sankhara the voliticns® This i1s the sum
total of existence and Buddhism catcgerically
rejects the existence of a scul, a transcen-

®* Samsara: LRound of rebirths.

e

** Vinaya Pitaka, Mahavagga Pili, 1. Mahikhandhaka, 13. Birhbisairasamigamarh-kathd, pp. 45-48, 6th

Syn. Edn.

*** Ripais a psycho-physical phenomenon. It is also conditioned by kamma, utu and dhdra.



dental subject outside consciousness—the
doctrine of Anatta.

A good comprehension is made in the
Visuddhimagga®*, to illustrate the doctrine
of Anatta. ‘*Just as the word ‘chariot’,” says
Buddhagosa ‘* is but a mode of expression
for axle, wheels, pole and other constituent
parts, placed in a certain relation to each
other, but when we come to examine the
members, one by one we discover in the
absolute sense, there is no chariot...... in
exactly the same way, the words ‘living’
‘entity’ and ‘I’ are but a mode of expressioa
for the five attachment groups (khandhas),
but when we come to examine the elements
of being, one by one, we discover in the
absolute sense there is no living being there
to form the basis for such figments as ‘I am’
or ‘I’;in othzr words, that in the absolute
sense there is only Mind (ndma) and Matter

(riapa).

It requires absolute wisdom (paniia) to
reflect upon and to rid oneself of thisillusion.
Avijig—ignorance—caused by a mind clogged
with defilements further promotes the
clinging to this illusion. Ignorance of the
five groups of grasping of their true nature
as transient, imparmanent, unsatisfactory
phenomena, arising at every moment in one
stream, to disappzar within ¢n infinitesimal
fraction of a second, and their conditioned
nature. It i1s through correct mindfulness
and concentration causing knowledge to
arise dispelling the veil of ignorance, that
one can gain a tru¢ insight into things as they
really are.

A common fallacy among those who
believe in a soul, is to consider one, more or
all of the five khandhas as Ego or Self.

“All those ascetics and priests who again
and again in manifold ways believe in an
Ego (Atta), they all do so with regard to the
five groups of existence, or to one of them.

“In this case an uninstructed average
parson...regards material (rijpa) as self, or
self as having material shape, or material
shape as in self, or self as in material shape,
heregards feeling (vedana) as self ...he regards
perception (safrifia) as self,...... he regards

d

habitual tendencies (sarikhara) as self...he
regards consciousness (vifiianam) as self
or self as having consciousness, or
consciousness as in self, or self as 1n
consciousness. Thus there comesto be wrong
view as to own body.”’**

For instance one says “I feel sad.”” Inits
true sense this statement denotes nothing
more than a mere state of consciousness—
that the consciousness at that moment has
registered a “dukkha vedana’’. This sensa-
tion was conditioned by some cause or causes,
which soon pass away giving rise to an
entirely new set of conditions, perhaps
diametrically opposite to the earlier ones and
hence causing the oppcsite sensation provok-
ing the remark from the very same subject
“I feel happy”. Here is one stream of
continually changing conscious processes
registering two different types of sensation at
two different moments. Besides this mere
state of mind there is no real entity as ‘I’ who
has experienced these sensations. Here
is an instance where consciousness 1s
mistaken as ‘I'. The same misconception
can arise with other khandhas too.

This confusion arises due to ignorance of
the true nature of the khandhas and their
Dependent Origination.

“But who, Venerable One is it that feels ?”’

“This question is not proper,” said the
Exalted One, ““I do not teach that there is one
who feels. If however the question is put
thus, °‘Conditioned through what does
feeling arise?  then the right answer will
be: ‘Through sense-impression is feeling
conditioncd...; through feeling, craving;
through craving, clinging...’ " ***

But that which is called ‘mind’, conscious-
ness, thinking, arises continuously, during
day and night, as one thing; and as something
different again it vanishes. Now here the
learned and noble disciple considers
thorougly the Dependent Originetion: ‘If
this is, then that becomes. Through the
arising of this, that comes to arise; through
the extinction cf this, that becomes extingui-
shed, namely: Through ignorance arise the
Kamma-formations; thrcugh Kamn-a-formad
tions consciousness (Patisandhi Viﬁr‘iépa)"

—'—_——_—_—_——____—___._.._________

* Visuddhimagga Book I, para 673, page 228, 6th Syn. Edb.
** Sarhyutta Nikaya, Khandbavagga Sarhyutta Pali, 1. Khandha Samyutta, (8) 3-Khajraniyavagga, 10, Punpama.

sutta, RI 83, 6th Syn. Edn.
*+* Sarhyutta Ni

Sutta, p. 254, 6th Syn. Edn.

kiya, Nidinavagga-sarhyutta Pili, 1. Nidiana Sarhyutta, 2. Ahira-vagga, 2. Moliyaphagguns
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through consciousness, corporealitly and
mind;... Through the extinction of ignorance
the Kamma-formations become extinguished;
through the extincticn of Kamma-formations,
consciousness...etc.

' The adherents to this belief in a soul accept
it on mere faith and belief. No attempt is
made to analyse and view it critically with
intuitive wisdcm as laid cut in the Buddhist
teaching. The blindness of these beliefs has
been illustrated by the Buddha.*

‘Just as if a man should say, “How I long

for, how I love the most beautiful woman in
the land.”

‘And people should ask him: “Well! Goed
friend! this most beautiful woman in the
land, whom yousolove and long for, do you
know whether that beautiful woman is a
noble lady, cr of priestly rank, or of the
trader class, or of menial birth?”

]:IAnd when so asked he should answer:
i 0.“

‘And people should ask him: “Well good
friend! ' This most bezutiful woman in the
land, whom you so love and long for, do you
know what her name is, or her family name,
or whether she be tall or short, or of medium
height, whether she be dark or brunette or
golden in colour, or in what village or town
or city she dwells 7’

And when so asked he should answer:
.'NO.',

‘And people should say to him: “So then,
good friend, whoem you know not, neither
have seen, do you love her?”

‘And when so asked, he should answer:
llYesil.

‘Now what think of you that? Would it
not turn out that being so, that the talk of
that man was witless talk?’

‘Then just so, with the Samanas and
Briahmanas, who talk about the soul being
perfectly happy and healthy after death......
For they acknowledge that they know no such
state in this world now. They acknowledge
that they cannot say their own souls have
been happy here even half a day.

And they acknowledge that they know no
way, no method of ensuring such a result.
Now what think you of that. That being so,

* Majjhima Nikiya, Majjhimapannisa Pili,
Syn, Edn.

does not theirtalk,too, turn outto be without
good ground.

How does belief in a soul or “self” con-
stitute such a strong fetter? It fcrms the
basis of attachment. ‘The belief in a per-
marent self, must naturally produce atta-
chment to it, and attachment to it must
necessarily breed egotism 2nd craving fcr
pleasure here on earth and then beyond in
heaven.” Along with this craving for
self and the subject gets bound to this worldli-
ness in an inextricable manner—the very
cause of uprising of the paficakkhandha.

It is on the assumption of self that we
speak of “I’’ and “mine”, “we” and ‘“ours,”
““vou” and ‘“‘yours”, etc. It is this Egoism
which adds limitations to our good qualities
like kindness and ccmpassion. Itis the basis
of selfishness. Forgetful as we are of the
doctrine of Anatta, our boastis of our worldly
achievements. Once the Lord addressing a
layman said that fools boast of their wealth,
and their children as their own,—vainly
enough, for in actuality ‘one’ dces not even

belong to ‘oneself’ (Attahi attano natthi).**

Tieading the path of purity the Buddha has
discloscd, through correct mindfulness and
concentration one gains that absolute wisdem
with which one views the whole problem,
when the drue state of Anatta comes to be
self-realiscd, striking the very rock-bcttom
of attachment—attachment to a non-existing
self, With this goes the attachment to the
rest of the worldly things. Doubt (vicikiccha)
is overcome—another fetter, ritualism con-
quered yet another; and the pure one gets
the first glimpse of Nibbana and enters the
Stream—Sotapatii.

Hence c¢ven an attempt to understand the
basic approach to Egolessness is a necessary
endeavour for a Buddhist. This mcans a
step taken towards less attachment and
renunciation—may be in a distant future
birth, prelude to the wuphill task towards
the goal. For if one were to possess a ‘self’
Nibbdana will be impossible as expressed in the
Buddha-word. “If there existed such an
Ego, that is permanent, enduring : nd lasting
and not subject to any change, then holy life
leading to complete exitncticn of suffering
will not be possitle.” -

3. Paribbdjaka-vagga, 10. Vekhanasa Sutta, p. 23}, 6th

+* Khuddaka Nikiya Dhammap:datthakath3, 5. Bilavagga, 3. Anandasefthi-vatttu, p. 298, 6th

Syn. Edn. Dhammapda, Verse 62.



SIGNIFICANCE OF THADINGYUT FESTIVAL OF LIGHTS
A talk by Myanaung U Tin broadcast from B.B.S. on 3rd. October 1960,

Tomorrow is the Full Moon Day of Tha-
dingyut or October. This day is of sp:cial
signifizance to th: Buddhists not because it
is th: last day of th: Buddhist Lent, but
b:cause it highlights on2 of the most impor-
tant events of the Buddha’s life.

During the seventh rainy season after His
Enlightenment the Buddha went to the
Tavatimsa Heaven to preach Abhidhmma
to His mother and other devas or gods. His
mother who died seven days after His birth
had been reborn there as a deva by the name
of Santussita.
Thadingyut, the Buddha descended to earth
at the city of Sankassa ,now known as San-
kisha-Basantapur, Etah district, Uttar
Pradesh, in North India.

According to Buddhist chronicle, the
Buddha came down by a triple flight of stairs,
the central one being overlaid with gems, and
flanked by two others, the one finished in
gold and the other in silver, all done by the
devas themselves at the behest of Sakka, the
lord of the Tavatirhsa Heaven.

The Buddha was accompanied by a multi-
tude of brahmas and devas, allin their celestial
robzs but the resplendent glory of the
Buddha, surpassing their radiance, lighted up
the whole firmament. The whole earth-
bound procession was seen by the human
beings, and what was more they also saw the
heavenly abodes, six of the deva-loka and
twenty of the brahma-loka which were made
visible to them by the Buddha’s spiritual
powers (Lokavivarana patihariya).

The Festival of Lights marks this impor-
tant event, and the illuminations by a
myriad of candles, oil lamps, electric and
neon lights, lantens as also balloons rising
skywards, in all colours and shapes human
beings can contrive, are in respectful memory
of that marvellously brilliant night our
ancastors witnessed 2543 years ago.

This important event forms a favourite
motif in Buddhist art. Sankassa, because of
this sacred association, comes to be an impor-
tant place of pilgrimage. History hasrecord-
ed that the famous Chinese pilgrims Fa-hien
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and Yuan Chwang visited this holy place and
left interesting accounts of the important

shrines, stupas and monasteries built there in
the heyday of Buddhists. |

In the presence of His mother and other
devas the Buddha propounded Abhidhamma
for the first time. So, the Festival of Lights
has two-fold significance. The illuminations
are not merely physical in nature: they denote
the preaching of the Abhidhamma which
gives intellectural and spiritual light to many
a being, human and celestial, ever since that
memorable visit of the Buddha to the Tavati-
tihsa Heaven. |

The Buddhist Pali Canon has three main
divisions:

(1) Vinaya which deals with the discipline
of the members—male as well as female—~of
the Buddha’s Order; (2) Sutta which deals
with the discourses of the Buddha; (3)
Abhidhamma which deals with Ultimate
Things. N

According to the Theravdda tradition, the
Abhirdhamma is the domian proper of the
Buddhas (Buddha-visaya), and its initial con-
ception in the Buddha Gotama’s mind took
place in the fourth week of the seven. The
Buddha dwelt in Abhidhamma thought
during the entire week, as a result of which
His body for the first time became radiant and
shed six coloured rays, which are now repre-
sented by the authorised Buddhist banner.

What is meant by Abhidhamma? *‘Abli-
dhamma is a philosophy inasmuch as it
deals with the most general causes and the
principles which govern all things. It is also
an cthical system because it enables one to
realize the ultimate goal, Nibbina.
And because it deals with the working of the
mind, with thought processes and mental
factors, it 1s also a system of psychology.
Abhidhamma is therefore generally translat-
ed as the Psycho-ethical-Philosophy - of
Buddhism. In the Abhidhamma Pitaka
all the basic doctrines of Buddhism
are systematically elucidated from the
philosophical, psychological, and physiologi-
cal standpoint.”*

* Buddhism in Theravada Countries by Sayadaw U Thittila, (Chapter il,TI‘he Path of the Iiuddﬂa). |



“Abhidhamma may also be regarded as a
systematisation of the doctrine contained 1n,
orimplied in, the Sutta Pitaka, It formulates
these Sutta doctrines in strictly philosophical
(paramattha) or truly realistic (yathabhuta)
language; a language that employs as far as
pssible terms of a function or processual
character, without any of the conventional
(vohdra) and unrealistic concepts denoting a
personality, an agent (as different from the
act), a substance, etc.”’*

In “Our Knowledge of External World”
Betrand Russell writes:

“A complete description of the existing
world would require not only
a catalogue of the things, but
also a mention of all their qualities
and relations.”

[t is interesting to note that the first book
of the Abhidhamma, the Dhammasangani,
contains a systematical ‘‘catalogue of
things”” together with their qualities, or
better “‘functions” and the last book, the
Patthana, treats of the relations or the
conditionality of these things,

In the West, psycho-analysis has proved to
be of great interest not only to deep thinkers
but also to average persons. Psycho-analysis
is the system of psychology formulated by
Freud, Jungand Adler, dividing the mind into
conscious and unconscious elements, and
investigating their inter-actions. Because of
the strain and stress of the so-called modern
civilised life and increasing number of people
are afflicted with mental diseases, and more
and more attentionis being paid to the develo-
ment of psychopathology and psychiatry:
science of mental diseases and science for
the treatment of mental diseases.

Last month [ saw a funny picture by the
title of “Oh Men, Oh Women’’, at a cinema
hall in Rangoon. A professional psycho-
analyst who examines the working of the
minds of his patients with an obvious display
of professional skill, and then prescribes
remedy, not without reasonable success,
lands himself in a pitiable predicament when
he became a victim of a wily and yet charming
young woman with quite a past. The picture
raises hearty laughs but it also provides food
for thought.

In the Abhidhamma, careful students will
maet with the most valuable contributions

not only to the theoretical understanding
but also to the practical realisation of the
Buddhist doctrine. Although the highest
Buddhist goal is Nibbana or the attainment
of the cessation of suffering or unsatisfac-
toriness associated with the ever-recurring
lives in this mundane world, peace of mind
is certainly the immediate concern of those
caught in the *“madding crowd’s ignoble
strife”’. The understanding and the practice
of the Buddha Dhamma will surely give
them peace of mind right here and now.

I would like to read out the instructive
words cf Venerable Nyanaponika: * We
are convinced that the Abhidhamma, if
suitably presented, could fructify also modern
non-Buddhistthought, in philosophy as well as
psychclogy. To state the parallels to modern
western thought, or the historical precedence
of the Buddhist versions, is not so much
important initself. Itis of greater importance
that the Buddhist way of presenting
and solving the respective problems will
show to modern independent thinkers new
vistas and open new avenues of thought
which, in turn, might stimulate again
Buddhist philosophy of the East. We are
convinced that from such a reciprocal process
of philoscphical communication there will
arise a glorious vindication of those eternal
and fundamental truths, simple and pro-
found in one, which are proclaimed by the
greatest genius of mankind, the Buddha,**

The Festival of Lights lasts three days:
today, tomorrow, and the day after. On this
festive occasion, children and pupils visit
their parents, teachers and elders with gifts.
Adults go to pigodas and monasteries to
make ofterings of lights and flowers. In the
evenings young men and maidens wend their
way to glades and gardens to gather flowers.
Children are taken round for sight-seeing
when lighting is in full progress, or earlier
when the illuminations begin to mingle with
the moonlight. This is indecd a joyous
occasion noted for lights, flowers and smiles.
Itis areligious festivity, a social custom and
a thanksgiving occasion all rolled into one.

May this bright, beautiful and blissful
festival prevailfor a longtime to come !

May the Buddha Dhamma .illumine our

minds and give us peace of mind and
peace in this world !

————r—

* The Abhidhamma2 by Nyanaponika Mahitha;a, (Thz Light of Buddha, S:plt and O:t. 1960).

#% preface to Abhidharnma Studies by Ven. Nyanaponika Mahathera.



MAGGANGA

DIPANI

The Manual of the Constituents of the Noble Path

By

The Venerable Mahathera Ledi Sayadaw, Aggamahapandita D. Litt.
Translated into English by U Saw Tan Teik, B.A,,B.L.

(Continued from the Light of the Dhamma, Vol. VI. No. 3, as revised by the Editorial Board
of the Light of the Dhamma.)

The Exposition of Right Understanding of the
Four Noble Truths:

Right Understanding of the Four Noble
Truths means:—

(1) Knowledge of the real suffering.

(2) Knowledge of the true cause of suffer-
ing. _

(3) Knowledgeof the cessation of suffering.

(4) Knowledge of the right path leading to
the cessation of suffering.

(This is only a brief explanation of the
Four Noble Truths. For a detailed explana-
tion see the author’s ‘“Catusacca Dipani”
and its English translation in the Light of the
Dhamma, Vol. V. No.4 and Vol. VI. No.l.)

Right Understanding of the Truth about
Suffering:

The Horrors. The Eye of human-beings,
gods and brahmds immensely oppresses and
harasses those who are attached toit; so1tis
most frightful and is the real suffering. In
the same way, Ear, Nose, Tongue, Body and
Mind to which human-beings, gods and
brahmas are attached greatly oppress and
harass them. They too are most frightful
and are the real suffering,.

Mode of oppression: Of these six, the Eye
oppresses through sankhara (kamma activi-
ties),  viparinama  (instability),  and
dukkha (ill of suffering). In another way,
it oppresses through sankhara (kamma
activities), santapa (burning), and viparinama
(instability). In another way also, it
oppresses through jati (rebirth), jara (old
age) and marana (death).

Or, it oppresses or harasses by developing
the fires of passion, hatred, delusion, con-

ceit, wrong view, mental defilements and
asavas* (mental impurities), by developing the
evil conduct such as taking life, etc., and by
generating the fires of rebirth, old age,
sorrow, lamentation, pain, grief and despair,

Oppression through Kamma activities:

Possession of the eye of man, god or
brahma is produced by good deeds done in
the past life, without which only the eye of
hell-being, animal, ghost or demon would
come into being instead. Thus the eye of a
higher being oppresses that being through
the good kamma-activities which create the
eye. And these same kamma-activities
oppress him in the next existence, because
he has to protect and sustain them so that he
will not lose them. Thus, the eye of the
higher being oppresses that being through
the kamma-activities which produce suffering.
Then the eye of the higher being perpetually
oppresses that being. Because the eye of the
higher being does not arise independently of
the kamma-activities, it is said that the
kamma-activities invariably oppress the
possessor throughout the beginningless
round of rebirths.

Oppression through Instability:

“Oppression through Instability’’ means “op-
pression by liability to immediate destruction
whenever there 1s a cause for destruction.”
From the time of conception there is not a
single moment—even to the extent of a wink
of aneye or a flash of lightning—when there is
no liability to destruction. And there is
always the anxiety caused by impending
destruction. When actual destruction comes,
manifold is the suffering that is experienced.
Thus the eye of the higher being oppresses
him through instability.

*+Asava’ means “Mental impurity.” See the Light of the Dhamma, Vol. V—No. 1, p. 42 and Vol VII—=No. §,

p. 44.
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Oppression through Il of Suffering:

I11 of suffering means physical and mental
pain. The pain experienced during the
period of coming into being of the Eye of hell-
being, ghost or demon is plainly evident.
When there is the feeling of unpleasantness
in coming into contact with the unpleasant
object or when one inflicts bodily pain out
of bad feeling, there is oppression through
ill of suffering. When the Eye contracts
some disease or whenever there is physical or
mental trouble in the preservation and
protection of the eye one is oppressed by the
ill of suffering. Thus the Eye oppresses
the beings through the ill of suffering.

Oppression through Burning:

Thus the Eye, which gives so much pain to
the beings and which is a source of suffering,
is an alarming factor for one who has to
wander through the beginningless round of
rebirths because of that eye. So it is the
real source of suffering.

Ear, Nose, Tongue, Body and Mind are
to be regarded likewise.

Thus the knowledge that enables one to
sce and understand the immense suffering
and the characteristics in any of the three
spheres of beings (i.e. the Sensuous sphere,
Form sphere and Formless sphere) such as
the eye, etc., is the sammaditthiniana, the
knowledge of the right understanding.

Right understanding of the truth about the
cause of suffering:

The truth about the cause of suffering:

Throughout the round of rebirths, as long
as thereis attachment to the eye as “It is mine,
it is my Self”, so long its continuity and its
oppression throughout the existences in the
round of rebirths, be maintained. There-
fore, the craving and greed that is attached
to the eyeis the true cause of the development
of suffering.

Ear, Nose, Tongue, Body and Mind should
be regarded likewise,

This knowledge which sees and understands
the true cause of sufferingis sammadifthiriana-
—knowledge of the right understanding of
the cause of suffering.

Right understanding of the truth about the
cessation of suffering:

Real cessation of suffering:

When in any existence the ranha-lobha
(craving) that is attached to the eye finally

ceases, the eye does not arise again but finally
ceases; and so also the oppression by the eye
does not arise again and ceases finally.

Ear, Nose, Tongue, Body and Mind should
be regarded likewise.

This knowledge which sees and under-
stands the real cessation of suffering is
sammaditthi-iana—knowledge of the right
understanding of the real cessation of suffer-
ing.

Thisis the end of the exposition of Nirodha-
sacca-sammaditthi.

The right understanding of the truth about
the real path leading to the cessation of
suffering.

The real path leading to the cessation of
suffering: -

When as aresult of practice of the Dhamma
and development of mind thrcugh medita-
tion the true nature of the eye and the
oppression by the eye are seen and under-
stood, craving attachcd to the eye ceases in
this life; 1t does not arise after death and

consequently the oppressicn by the eye
ceases too.

Ear, Nose, Tongue, Body
should be regarded likewise.

This knowledge which sees and under-
stands the true path leading to the cessation
of suffering is the sammaditthi-iiana, know-
ledge of the right understanding of the path
of conduct leading to the cessation of
suffering.

This is the end of the expositicn of magga-
sacca-sammaditthi.

and Mind

Here ends the brief exposition of catusacca-
samma-ditthi.

In the matter of the Noble Eightfold Path

this right understanding of the Four Truths
is the most essential.

Exposition of Right Thinking.

There are three modes of Right Thinking.
They are:—

(1) Thoughts free from lust (Nekkhamma
sankappa).

(2) Thoughts
sankappa).

(3) Thoughts of compassion, Non-injuring
(Avihimsa sarikappa).

Thoughts free from lust: There is a state
of absence of greed which is capable of

of good-will (Abyapada



renouncing the five sensual pleasures such
as pleasant sight, pleasant sound, pleasant
smell, pleasant taste and pleasant touch and
of abandoning attachment to the five con-
stituent groups of existence or the mind and
matter. Thought arising out of such absence
of greed is Nekkhamma sankappa.

d houghts of good-will. There is loving-
kindness for all beings, be they men or
animals and the wish for their good and
welfare. Thought arising out of such loving-
kindness is Abyapada sankappa.

Thoughts of compassion. Thought arising
out of compassion and sympathy for all
beings who are afflicted with suffering is
Avihimsa sankappa.

This is the end of Sammasarikappa.

Exposition of the Right Speech

There are four types of right speech. They
are.—

(1) Abstinence from falsehood. Musa-
vadavirali.

(2) Abstinence from back-biting.
vacavirati.

(3) Abstinence from offensive and abusive
language. Pharusavacavirati.

(4) Abstinence from frivolous talk.
Samphappalapavirati.

Pisuna-

Abstinence  from  falsehood. Speaking
untruth so as to make it appear as truth and
speaking of truth as though it were untruth,
mean speaking falsehood. Abstinence from
speaking such falsehocd is Musqgvada virati.

Abstinence from back-biting. The kind of
talk which makes two friends lose confidence
1n and regard for each other, which creates
dissension between two persons or which
slanders another is back-biting. Abstinence
from such back-biting is Pisunavaca virati.

Abstinenec from offensive and abusive
words. Speaking with anger and using
abusive language affecting race, families,
individuality, occupation, etc. amounts to
using offensive and abusive words. Abstin-
ence from such mode of speaking is Pharusa-
vacq virati.

Abstinence from frivolous talk. In this
world there are such plays and novels as
Enaung and Ngwedaung, which contain no
words relating to attha, dhamma and vinaya

for the betterment of those who listen to
- -
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them; they contain only those words that are
meant for the sheer entertainment of the
listeners.

Attha, Dhamma, Vinaya.

Words relating to Attha are those that
could bring about in this present life such
things as long life, health and righteously
acquired wealth and in the next existence
the good result such as being reborn as a
human being, etc.

Words relating to Dhamma are those that
relate to ways and means for attainment of
the above-mentioned good results.

Words relating to Vinaya are those which
relate to the rules of conduct for both
men and monks, instructing them for the
destruction of greed and hatred.

Such words relating to attha, dhamma and
vinaya are not found in the above-mentioned
types of plays and novels. Narrating such
playsand novelsto othersamountsto frivolous
talk. Avoidance of such talk is samphap-
paldpa virati, The thirty-two types of
“tiracchana katha”* (spiritually unbeneficial
talks) are included in the sarmphappalapa.

Those who are desirous of developing
their wisdom in attha, dhamma and vinaya
should abstain from wasting time in
indulging in such thrity-two types of
talk. As regards those who are building up
the practice of acquiring mental Calm
(samatha) and development of Insight
(vipassand), they should know the limit even
of speech which is associated with attha,
dhamma and vinaya.

This is the end of the four types of sam-
mavaca.

The Exposition of Right Action.

There are three kinds of Right Action,
They are:—

1. Panatipata virati,
2. Adinnadana virati, and
3. Kamesumicchdcara virati

1. Panatipata virati:

Panatipata means intentional killing or
destroying beings by physical action or
verbal incitement, ranging from causing
abortion, destroying eggs of lice and
bugs to killing and destroying living beings.

* Sec the Light of the Dhamma. Vol. VI-No. 3. p. 12.
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namely, the wholesome volitional actions
(kusala) that have been acquired (uppana) and
that are yet to be acquired (anuppanna)
always give peace, purity, nobility and
progress to beings.

Of the ten kinds of evil conduct, such evil
conduct as has arisen or is about to arise in
one’s body in this life is called Upanna-
akusala.

Such evil conduct as has never arisen, nor
is about to arise, but will arise in future in
one’s body in this life is called Anuppanna-
akusala.

Of the seven kinds of Purification—(1)
Purification of Virtue, (2) Purification of
Mind, (3) Purification of View, (4)
Purification by overcoming Doubt, (5) Puri-
fication by Knowledge and Vision of What
is and What is not Path, (6) Purification by
Knowledge and Vision of the Course of Prac-
tice, (7) Purification by Knowledge and Vision
—such visuddhi (Purification) as has arisen
or is about to arise in one’s body in this life
is called Uppanna-kusala.

Such visuddhi as has never before arisen in
one's body or has never been attained by one
in thislife is called Anuppanna-kusala.

Thus both agkusala and kusala have two
kinds each, namely, upanna and anuppanna.

Power of Maggariga :

If the Noble Eightfold Path be practised
and developed in this life, by virtue of its
power, the uppanna duccaritas which have
arisen in one’s body in this life will not arise
again till one attains anupadisesa nibbana
(Nibbana without the constituent groups of
existence remaining); and by virtue of the
Noble Eightfold Path, the annuppanna
duccaritas which have never before arisen in
one’s body in this life, but which may arise
in the future, willnotat allarise in one’s body,
till one attains anupadisesa nibbana. By
virtue of the Noble Eightfold Path, the two
duccaritas Upanna and Anuppanna are eradi-
cated and brought to an end.

Established as Niyama:*

Similarly, if the Noble Eightfold Path be
practised and developed in this life, by virtue
of its power, any Purification out of the seven
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kinds of Purifications which arises in one’s
body in this life, becomes indestructible and
constant till one attains anupadisesa nibbana,
and also by virtue of the Noble Eightfold
Path the visuddhis which have never before
arisen in one’s body, or which have never
been attained by one, or which one has
never reached, arise in one’s body, or are
attained by one, or are reached by one 1n
this very life.

One’s own real bencfit:

For these reasons, those devout laymen
and Bhikkhus who are fortunate encugh to
encounter the Buddha Sasana should be
convinced of the fact that only the practice of
Right Effort in the practice and development
of the Eightfold Path is, in reality, their
welfare and wealth, Mundane affairs should
be transacted only when they are absolutely
necessary and umnavoidable. This indeed
is the elucidation of the Right Effort which
is the fundamental factor in Buddhism,

(In explaining wuppanna and anuppanna,
people can easily understand akusala by way
of the ten kinds of evil conduct,** and in the
case of kusala by way of the seven kinds of
Purifications.)

1. In the matter of akusala :

Practice of the Eightfold Path with the
intention of preventing the duccaritas from
arising at all in this very life and the following
existences, is a kind of Right Effort.

2. In the matter of akusala :

Practice of the Eightfold Path with the
intention of preventing the duccaritas that
have not yet arisen in one’s body in this life
but are liable to arise in the future, from
arising at all till one attains anupadisesa
nibbana, is a second kind of Right Effort.

3. In the matter of kusala :

Putting forth effort to practise the Noble
Eightfold path in such a way as to attain or
realise without fail the higher Purifications
which have not yet been attained by one in
this very life, is the third kind of Right
Effort.

4. In the matter of kusala :

Putting forth effort in such a way as to
kecp unbroken the Purification of Virtue

¢ Constancy.

- e B

** Three-fold bodily action:killing, stealing, sexual misconduct.
Four-fold verbal action: lying. slandcring, rude speech, foolish babble.
Threc-fold mental action: avarics, ill-will, wrong view.
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such as the Five Precepts and Ajivasthamaka
sila which one is observing in this very life,
till one attains Nibbdna and to make it per-
manent, is the fourth kind of Right Effort.

~ These are the four kinds of Right Effort
which have been expounded in such a way
as to make the people understand them
easily. They are enumerated as 4 only with
reference to the four kinds of functions.
In reality, there is only one relevant dhamma,
namely, viriya (effort), for the simple reason
that when one tries to achieve any one
visuddhi, the viriya so exercised covers the
said four functions automatically.

Here ends the exposition of the four kinds
of Sammavayama. '

The Exposition of Right Mindfulness.

The mind of beings is never steady, but is
always fleeting. They have no control over
their mind so as to fix it steadily on any
object of meditation. When they cannot
control their mind they resemble mad or
mentally deranged persons. Scciety had no
regard for such persons who have no control
over their mind. Similarly, those who have
no control over their mind so as to keep
it steady in meditating, find that they resemtle
a mad person, whenever they attempt to fix
their mind on any object of meditation.
They are aware that they can not control their
mind when they try to fix it on an object of
meditation. To eliminate the unsteady and
fleeting mind and to fixit steadily on an object
of meditation, one has to practise the Four
Applications of Mindfulness (Satipatthana).

Four Applications of Mindfulness :
1. Kayanupassana satipatthana :

(Mindfulness on the Contemplation of the
Body)

It means that one’s mind is firmly bound
up with one’s Corporeality-group by means
of the rope of Right Mindfulness. It means
constantly looking at, or concentrating one’s
mind on physical phenomenon, such as
exhaling and inhaling and so forth. When
this practice has been repeated for three or
four months, the unsteadiness of the mind
will disappear. Then one becomes capable
of constantly concentrating one’s mind on
one’s Corporeality-group, such as exhaling
and inhaling for one hour, two, three, four,
five or six hours every day. Then one has
the control of the mind to fix it on any object
of meditation.

2. Vedananupassana satipaﬁhﬁna :

(Mindfulness on the Contemplation of
feelings)

It means one’s mind is firmly bound up by
means of the rope of Right Mindfulness with
one’s Feeling-group, such as agreeable feel-
ings and so forth, which are conststantly
taking place in one’s body according to
circumstances. Repeated fixation of the
mind on these feelings will put the restless-
ness of the mind to an end. Then one has
the control of the mind to fix it on any object
of meditation.

3. Cittanupassana satipatthana :

(Mindfulness on the Contemplation of
Consciousness)

It means one’s mind is firmly bound up by
means of the rope of Right Mindfulness with
the other types of consciousness which are
associated with greed and hatred which are
alternately present in one’s mind-continuum
according to circumstances. When this is
repeated many times, the restlessness of the
mind disappzars. Then one has the control
of the mind to fix it on any object of medita-
tion.

4. Dhammanupassana satipatthana :

(Mindfulness on the Contemplation of
Mental objects)

It means one’s mind is firmly bound up by
means of the rope of Right Mindfulness with
such mental objects as sensuous lust, ill-will,
torpor and langour, restlessness, worry and
sceptical doubt and so forth, which arise in
one’s life-continuum. When this is repeated
many times, the mental restlessnessdisappears.
Then one has the control of one’s mind to
fix it on any object of meditation.

Bind up with the rope:

Satipatthana means the meditative work
of getting rid of the mad, deranged, hot and
burning mind that has accompanied one’s
life-continuum from past successive be-
comings, by binding up one’s mind by means
of the rope of mindfulness with the four
groups of the body, namely, corporeality-
group, sensation-group, consciousness-group
and mental-objects-group, for a pres-
cribed period of time, so that one’s mind
does not go astray to external objects of
thought, but is confined to the said four
groups only.



(For details, see

Mahasatipatthana
Sutta*,

As regards the practice of exhaling and
inhaling, Andpinadipani by Ledi
Sayadaw may be refferred to.)

This should be practised for a fixed period
of two or three hours every night according
to circumstances.

- This is the end of the four kinds of Sam:-
madsati.

" The Exposition of Right Concentration:
Only when the mental restlessness disappears:

In the world in learning how to read, one
has to begin from alphbets. Only after
one has mastered the alphabets higher
education can be acquired. Similarly in the
process of mental development, application
of mindfulnessis to be practised first. Only
when the work of satipatthana is in order,
mad and deranged mind will be gotrid of and
the higher stages of meditation can be
practised with steadfastness.

So when the work of satipagthana i1s 1n
order and when one is ableto concentrate one’s
mind undisturbedly for a pericd of ¢ne hour,
two hours, three hours, etc., daily on one’s
own body, one should practise citravisuddhi

bhavana (Contemplation of Purification of

Consciocusness) which is otherwise known as
the four kinds of samatha-jhana-samadhi,**
just as the higher studies like Mangala Sutta,
Namakkara, Parittas, Grammar, Abhidham-
ma-sangaha, etc., are prosecuted after having
thoroughly mastered the alphabets.

Of these four kinds of Samadihis :

Pathama-jhana-samadhi (First Jhana Con-
centration):

Thare are twenty-five kinds of kammatg-
thana.*** They are :—

1. ten kinds of kasina (meditation

deVICES) vuiirivaiineiiiiiiiiiiiiiiees 10
2. ten kinds of asubha (loathsomeness)... 10
3. 32 parts of the body ......cc.ceen.nnnen. 1
4. Exhaling and inhaling ..................... 1

5. thethree kinds of brahmavihara (sublime
states), namely,

(a) metta (loving kindness),
(b) karuna (compassion), and
(c¢) mudita (altruistic joy).
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And this pathama-jhana-samadhi is attained
by intense practice of one of the said medita-
tion subjects passing through the three
successive bhgvanas (mental concentration)
of parikamma bhdavand (imitial concentration),
upacara bhavang (access-concentration) and
appana bhavang (attainment concentration).

Mecditation by the exercise of fixing mind-
fulness on exhaling and inhaling merely to
get rid of mad and deranged mind is included
in the First Jhgna Concentration.

(It should be noted that the practice of
fixing mindfulness on exhaling and inhaling
scrves both the purpose of establishing
Mindfulness and attainment of the First
Jhana. For full explanation of the four
samadhi-jhanas a reference may be made to

Visuddhimagga Atthakatha (The Path of
Purification).

This 1s the end of the four kinds of Sami-
masamadhi.

This is the end of the full explanation of
the Noble Eightfold Path.

Three kinds of vatta**** (round) relating to
4 Kkinds of samsaras respectively.

Nowadays during the Buddha Sasana if
p:oplc practisc and develop the Noble
Eightfold Path, they free themselves from
vafta-dukkha. 1 shall expound them.

There are three kinds of vayra-dukkha.
They are:—

(1) Kilesa vasta (round of defilements),
(1) Kamma vatta (round of volitional
actions), and

(ili) Vipaka vafta(round of resultants).
They are also classified as

(a) Three vaytas rclating to Apayva samsara,

(b) Three vagtas relating to Kamasugati
samnisqara,

(c) Thrgc vaftas relating to Rapa samsara,
an

(d) Three vafras relating to Aripa samsdra.

(A). Inthe case of the three vayyas relating to

Apaya samsara:

1. Kilesa vafta means Personality-belief
and Sceptical doubt.

* Digha Nikaya, 9 Mahisatipatthina Sutta, p. 231, 6th Syn. Edn.

*® Concentration acquired through practising Calm,

t+» Meditation subjects.

*a+0¢ See the Light of the Dhamma, Vol. VI. No. 4, foot-note on page 4.
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2. Kamma vagta means the following ten
evil courses of action:

(1) killing,

(ii) stealing,

(ii1) sexual misconduct,
(iv) lying,

( v) back-biting,

(vi) rude speech,

(vii) idle talk,
(viil) covetousness,

(ix) ill-will, and

(x) wrong view.

3, Vipaka vafta means the five vipaka
katatta khandhas* of hell-beings, animals,
ghosts and demons.

Any person who has not got rid of Persona-
lity-beliefand Sceptical doubt, though he may
be repaatedly reborn in the highest plane of
existence for incalculable number of times,
is yet destined to fall repeatedly into the
sphere of evil courses of action to be reborn
as fisherman, hunter, thief and robber, or as
one of the beings of the Four Lower Worlds.
And vagra means wandering in the samsara
(round of rebirths) without being liberated.

(B) In the case of the three vatfas relating to
Kamasugati samsara :

1. Kilesa vatta means desire for sensuous
pleasures, such as taking pleasure in
and attachment to pleasant sight,
sound, smell, taste and touch.

2. Kamma vatta means the 3 ‘Domains of
meritorious  Actions’ **  consist-
ting in dana (Almsgiving), sila (Mora-
lity) and bhavand (Mental Concentra-
tion).

3. Vipaka vafta means the five vipaka
katatta (resultant) khandhas of human
beings and of devas in the six deva-
planes.

(C&D) Inthe cases of the three vafas relating
to Riapa samsara and the three vagtas
relating to Aripa samsara:

1. Kilesa vafta means attachment to Form
and Formlessness in the Form-sphere
and the Formless-sphere respectively.

2. Kamma vatta means wholesome voli-
tional actions leading to and practised
in the Form and the Formless Spheres.

3. Vipaka vafta means the five vipagka
katatta khandhas of the” Rupa-
brahmas, and the four vipaka namak-
khandhas of the Ariipa-brahmas.

It should be understood that there are three
vattas—riapa tanha, riapa kusala and riipa
brahma khandha in the rapa samsara, and
that there also are three vayfas—ardapa tanha,
aripa kusala and arapa brahma khandha in
the ariapa samsara.

This is the end of the exposition of the
three vaytas with four subdivisions in each.

Interrelations Between Maggaiiga and Vattas.

Ths Eightfold Path explained hithertofore
is again subdivided into (1) Eightfold Path
pertaining to Stream-winners, (2) Eightfold
Path pertaining to Once-returners (3) Eight-
fold Path pertaining to Non-returners, and
(4) Eightfold Path pertaining to Arahats.

The “Stream-winner” Eightfold Path
completely extinguishes the three vafyas
relating to apdya samsara. As regards the
three vatras relating to kamasugati samsara,
it completely extinguishes only such of them
as would otherwise come into existence
after seven more rebirths, **#*

The ““Once-returner” Eightfold Path com-
pletely extinguishes the two vafras—kilesa
vatta and vipaka vafta relating to the Sensuous
Sphere which would otherwise come into
existence after two more rebirths.

The Anagami Eightfold Path completely
extinguishes the three vayzas relating to the
said two Kamasugati rebirths, leaving only
ripa-bhava and aripa-bhava.

The Arahatta Eightfold Path completely
extinguishes the three vaytas relating to riapa-
samsara and aripa-samsara. All defilements
are completely extinguished.

Here ends the exposition of the inter-
relation between "Maggariga and Vayyas.

* The five constituent groups of existence as the result of kamma.

** 1, dana (almsgiving), 2. sila (observing the precepts). 3. bhdvana (mcntal concentration), 4. apacdyana
(respecting the elders), 5. veyyavacca (serving or helping others), 6. pattidina (sharing one’s merits with
others), 7 pattanumodana (Rejoicing in others’ merits) 8. dhammasavana (listening the doctrine), 9
dhammadesana (delivering the doctrine), 10. difthijukamma (holding right view). e

See the Light of the Dhamma Vol. I11. No.4, p. 20.

*** g 3 Stream-winner will bave yet to undergo seven more rebirths in the Sensuous Sphere.



The First, Second and Third Stage of Ditthi
(Wrong Views)

Of the four kinds of samsdra with the three
vagtas in each, the three apaya vatros
relating to the apaya samsara are basically
most important for the Buddhists of the
present day. When a person’s head is on
fire the important matter for him to do is to
extinguish it. The urgency of the matter
permits of no delay even for a minute. And
it is more important for those who happen to
be within the Buddha Siasana to completely
extinguish the three apdya vagtas than the
aforesaid person’s extinguishing the fire
burning his head. For this reason, in this
book, I shall deal with the Eightfold Path
which is able to cause the extinction of the
three apaya vagtas. Of these two things—
Personality-belief and Sceptical doubt—
Personality-belief is the basic. Extinction of
Personality-belief naturally implies extinction
of Sceptical doubt as well, and the ten
courses of evil actions also disappear ccm-
pletely. Finally, apaya samsara also becomes
completely extinct.

Sakkayaditthi means atta-ditthi (Delusion
of Self). The eye is regarded as *“1” or
“Mine”. This view is held firmly and tena-
ciously. The same remarks apply muratis
mutandis in cases of ear, nose, tongue, body
and mind.

““ I-ness *’:

The expression ‘‘the eye is tenaciously
regarded as ‘I’ or Mine’’ means that when-
ever a visible object is seen, pecple firmly and
tenaciously believe *“I see it”, “I see it”,
And the same remarks may be applied
mutatis mutandis to the cases of sound, smell
taste, body and mind.

These explain how Personality-belief is
held by one in respect of the six Internal
Bases.

To the First Nibbana :

In former existences beings committed
foolish mistakes, and all those old evil
kammas through Personality-belief attach
themselves to and continuously accompany
the life-continua of beings. In future
existences also foolish mistakes will be

* Rebirth in the Four Lower Worlds.
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committed by them and new evil kammas
will also arise from the same Personality-
belief. Thus when the Personality-belicf is
extinguished, both the old and new evil
kammas are utterly extinguished. For that
reason, apdya samsdra is utterly extinguished,
and by the extinction of the Personality-
belief, all his foolish and evil deeds, all Lis
wrong views, and all his apdyabhavas*, such
as rebirths in Hell, Animal-world, Ghost-
world and Demon-world, are simultaneously
extinguished. That person attains the First
sa-upddisesa-nibbana** which means utter
extinction of the three vafras relating to
apaya samsara. He becomes a Holy One in
the ariya lokuttara bhimi (Noble Supramun-

dane Sphere) who will be reborn in successive
higher planes of existence.

Match-box, match-stick and nitrous surface:

Personality-belief is established in three
stagesin thelife-continua of beings.

(1) The first bhiimi is anusaya bhimi (the
latent stage).

(2) The second bhumi is pariyutthana bhami
(the stage when the mind is perturbed
by ditthi).

(3) The third bhumi is vitikkama bhiimi
(the stage when difthi becomes trans-
gressive).

Three-fold bodily action*** and four-fold
verba) action**** are the vitikkama bhumi.
Three-fold mental acticn***** is the pari-
yutthana bhimi; and the anusaya bhimi is
the ditthi. (wrong view) which accompanies
the life continuum of being in the
beginningless round of rebirths. and resides
in the whole body as the seed (potentiality)

for the three kammas before they are actually
committed.

When objects which can cause the rise of
evil kammas come in contact with any of the
six Doors, such as Eye-door and so forth,
unwholesome volitional actions actuated by
that digthi rise up from the anusaya bhimi
tothe pariyutthana-bhumi. Tt meansthatthe
stage of manokamma (mental action) is
reached.

If not suppressed in the manokamma stage,
these akusalas further rise up from the

** Nibbina with the constituent groups of existence still remaining.
*+* 3-fold bodily action: killing; stealing; sexual misconduct,
»*»® 4._fold verbal action; lying; slandering; rude speech: foolish babble,
»+e+* 3.fold mental action: covetousness, ill-will; wrong view.

3
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pariyutthana bhimi to the vitikkama bhimi.
It means that kayakamma and vacikamma
stages are reached.

Diygthi anusaya bhiimi may be compared to
the element lying latent in the nitrcus head
of a match-stick and pariyufthana dutiya-
bhiimi (second stage) to the fire burning at the
head of the match-stick, when struck against
the nitrous surface of a match-box, and
vitikkama tatiyabhami (third stage) to the fire
transformed from the match-stick and con-
suming up such as a heap of rubbish. The
six external objects, such as pretly
appearance, sweet sound, etc. resemble
the nitrous surface of the match-box.

This is the end of the explanation of
pathama-bhiami dutiyabhiimi and tatiyabhumi
of ditthi.

Forming the Noble Eightfold Path Into Three
Groups

1. Silakkhandha (Morality-group) com-
prises Right Speech, Right Action and
Right Livelihocd. +

2. Samadhikkhandha (Concentration-
group) comprises Right Effort, Right
Mindfulness and Right Concentraiion.

3. Pannakkhandha (Wisdom group) com-
prises Right Understanding and Right
Thinking.

The three constituents of the Morality-

group, when considered in detail, become
ajivatthamaka sila in the following manner:—

1. I will abstain from takinglife.

2. T will abstain from stealing.

3. I will abstain from indulging in sexual
misconduct and taking intoxicants.
These three comprise Right Action.

I will abstain from telling lies.

[ will abstain from setting one person
against another.

[ will abstain from using rude and rough
words.

I will abstain from talking frivolously.
These four comprise Right Specch,
Samma-ajiva (Right Livelihood) means
livelihood without resorting to taking
lives ,etc.

Thus the three constituents of the Moraiity-
group become gjivatthamaka-sila.

© NS wne

Nicca-silas (Permanent Morality), such as

laymen’s Five Precepts, the Ten Precepts

observed by Isis* and paribbajakas (wandering
mendicants), the Ten Precepts observed
by samaneras and the 227 Rules of Vinaya
observed by Bhikkhus are within the domain
of gjivatthamaka-sila. And laymen’s Eight
Precepts are nothing but improvements on
and polishings of the Five Precepts and
djivatthamaka-sila.

To destroy the three stages of sakkayaditthi:—

Right Speech, Right Action and Right
Livelihocd—the three constitucnts of the
Morality-group—are the dhammas to destroy
the third stage of Personality-belief, It
means that they are the dhammasto destroy
the three evil bodily actions and the four
evil verbal actions.

Right Effort, Right Mindfulness and Right
Concentration—the three constituents of the
Concentration-group—are the dhammas to
destroy the second stage of Personality-
belief. It means that they are the dhammas
to destroy the three evil mental actions.

Right Understanding and Right Thinking
—the two constituents of the Wisdom-group
—are the dhammas to destroy the first stage
of Personality-belief, It means that they are
the dhammas to destroy the anusaya-bhﬁmi
which has been lying latent in the life-con-
tinua of beings in the beginningless round of
rebirths. |

Here ends the forming of the Eightfold
Path into the three khandhas.

How to Establish the Morality-Group of the
Eightfold path

Exposition of the Eightfold Path in relation to
the stages of difthi:—

In order to get rid of the three evil bodily
actions and the four evil verbal actions, the
three constituents of the Morality-group of
the Eightfold Path must be established,
meaning thereby that gjivasthamaka-sila
must be accepted and observed.

In order to get rid of the three evil mental
actions conditioncd by Personality-telief, the
three constituents of the Concentration-
group of the Eightfold Path must be establish-
ed, meaning thereby that anapana kammai-
thana (exercises on exhaling and inhaling),
atthika kammatthana (meditation on bones),
kasina kammatthana (exercises on meditation
devices) must be practised at least one hour

* Rishis; hermits,



daily, so that steadiness of the mind may be
achieved.

How to take and Practise Ajivatthamaka Sila

In order to get rid of the third stage of
Personality-belief pzople should establish
themselvesin Purification of Virtue by taking,
observing and practising djivatthamaka-sila.
They can either of their own accord recite
it and then observe it, or make up their mind
to abstain from contravening the Eight
Precepts, such as panatipata (killing living
beings) and so forth from that day throughout
the life, and successfully abstain from them
accordingly. - If one observes it of one’s own
accord, there would be no necessity to
accept it from a Bhikkhu. It is enough if
on:s makes up one’s mind as follows:—

1. From today throughout my life, 1 will
abstain from taking life.

2. From today throughout my life, T will
abstain fromstealing.

3. From today throughout my life, I wil
abstain from sexual misconduct, as also
from the five kinds of intoxicants,

4. From today throughout my life, T will
abstain from sp:aking untruth.

5. From today throughout my life, T will
abstain from setting one person against
another.

6. From today throughout my life, T will
abstain from abusive and rude words
affecting the caste and creed, ctc. of
any person.

7. From today throughout my life, T will
abstain from speaking things which are
not conducive to the well-being of the
beings either in the present life, in the
samsdara, or 1n the Supramundane
Sphere.

8. From today throughout my life, T will
abstain from improper livelihood.

The kinds of nicca-sila (Permanent
Morality) :

~ Once it has been taken, it remains good till
itisviolated. Only the precept thatis broken
should be taken again, but if the one that is
not violatcd is taken again, there would be
nothing wrong though there is no nccessity
todoso. If one precept which has not been
violated is taken again, it becomes streng-
thened thereby.

It is better to take the whole of Ajivatha-
maka-sila cvery day. Ajivafthamaka-sila
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like pafica-sila is a nicca-sila (Permanent
Morality). It is not the kind of Moralijty
(sila) that is taken and observed on uposatha
(Fasting) days. Samaneras, Isis and parib-
bajakas, who have to observe always the
Ten Precepts, and Bhikkhus who have to
observe always the 227 Vinaya Rules nced
not specially take Ajivafthamaka sila.

This is the end of the explanation as to
how Ajivatthamaka-sila is to be taken.

INGREDIENTS OF THE SEVEN KINDS
OF WRONG DOING

Five conditions of panatipata :

1. The being must be alive. |

2. There must be the knowledge thatitisa
live being.

3. There wust be an intention to cause

death.
4. An act must be done to cause death.

5. There must be death, as the result of the

said act.
[f all the said five conditions are

fulfilled, the first precept is violated
and should be taken again.

Five conditions of Adinnadana :

1. The proparty must be in the possession
of angther person.

2. There must be the knowledge that the
prcperty is in the possession of another
parson.

3. There must be an intention to steal.

4. There must be an act done to steal.

5. By thatact the prcperty must have been
taken.

If all the said five conditions are fulfilled,
the second preceptis violated and should be

taken again.

Four conditions to kamesumicchacara :

1. It must be a man or a woman with

whom it is 1mproper to have sexual
- 1ntercourse.

2. Thercuwust be anintention to have such
sexual misconduct with such man or
woman.

3. There must be an act done to have such
intercourse.

4. There must be enjoyment of the contact
of the organs.

If allthe said four conditions are fulfilled,
the third preccpt is voilated and should be
taken again.
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Four conditions of muasavada:

1. Th: thing said must be untrue.

2. There must be an intention to deceive.

3. There must be an effort made as a result
of the said intention.

4. The other must know the meaning of
what i1s said.

If these conditions are fulfilled, the fourth

precept 1s violated and should be taken
again.

Four conditions of pisunavaca :

1. There must be persons to be disunited.

2. There must be an intention to disunite
two pzrsons.

3. There must be an effort made as a result
of the said intention,

4. The other must know the meaning of
the thing said.

If these conditions are fulfilled, the fifth
preceptis violated and should be taken again.

Three conditions of pharusavaca :

1. There must be some one to be abused.
2. Th=re must be anger.

3. Abusive language must be actually
used.

If these conditions are fulfilled, the sixth

precept is violated and should be taken
again,

Two conditions of samhphappalapa :

1. Thzre mustbe anintention to say things
which bring forth no good benefits.
2. Such things must be said.

If these conditions are fulfilled, the seventh

precept is violated and should be taken
again.

“Things which bring forth no good
benefits” means such plays and novels as
Enaung, and Ngwedaung. Nowadays we
have numerous plays and novels which
satisfy all the conditions cf samphappalapa.

The foregoing conditions about musavada,
pisunavdcd, and samphapplapa relate to viola-
tion of the respective preccpts. They become
conditions for Kammapatha,i.e. kamma which
leads rebirths in the lower planes, if the
following conditions are added:

Kammapatha takes place thus:

1. In thz case of musavada, another person
must suffer loss or damage.

S —

2. In the case of pisunavacd, disunion must
be brought about.

3. In the case of samphappalapa, others
must think that the plays and novels
are true stories.

And in the case of the remaining four
precepts, namely, pdndtipata, adinnadana,
kamesumicchdacara, pharussavaca, the said
conditions relate not only to their violation,
but also to the respective kamma amounting
to the kammapatha.

Th=se are the conditions relating to the
seven kinds of wrong doing which should be

known by those who observe ajivatthamaka-
sila every day.

Thisis the end of a brief explanation of the
way to establish the three constituents of
silakkhandha of the Eightfold Path.

HOW TO ESTABLISH THE CONCEN-
TRATION-GROUP OF THE NOBLE
EIGHTFOLD PATH

For a person who has well observed the
three constituents of the Morality-group of
the Eightfold Path and who has thereby
established himself in the Purification of
Virtue, micchdjiva (wrong living) and the
seven kinds of wrong doing, namely, the
three kinds of physical wrong doing and four
kinds of verbal wrong doing which are
born of Personality-belief are entirely
extinguished.

Then, 1n order to destroy the second stage
of Wrong Views, namely, the three kinds of
mental wrong actions, the constituents of the
Concentration-group of the Eightfold Path—
Right Effort, Right Mindfulness, and Right
Concentration must be established.

Establishment of the three constituents of
the Concentration-group of the Eightfold
Path means practice of one of the forty
subjects® of meditation, such as kasina (medi-
tation devices), etc.

Anipana Practice:

In this connection the practice of anapana-
kamagthana (Breathing exercises) will be
briefly described. [f those who are still
householders have no time to parform these
excrcises in the day time, they should always
practise about one or two hours before going
to bed and about an hour before rising from
bed in the morning.

* See the Light of the Dhamma, Vol. V, No. 3, page 14.



The method of practice is as follows:

According to the Buddha’s Teaching
“Satova assasati satova passasati”’ (Inhai¢
with mindfulness; exhale with mindfulness),
during the pzroid already fixed, one’s mind
should be entirely concentrated on inhaling
and exhaling and not allowed to stray
elsehere, and in order to do so, kdyika viriya
and cetasika viriya should be exercised.

Kayika viriya means effort to practice for a
fixed period every day without a break.

Cetasika viriya means extreme care to
concentrate the mind oninhaling and exhal-
ing, so that it may not stray elswhere, and
intense application of the mind on inhaling
and exhaling, so that sleepiness, torpor and
langour may not come 1in,

Let the mindfulness be constant:

Fixing the mind on one’s nostril con-
tinuously, one should always notice that it is
Exhaling, when the wind exhaled brushes
against the nostril, that it 1s Inhaling when
the wind inhaled brushes against it. And
Right Effort means these two Kinds of effort,
namely kayika viriya and cetasika viriya.

Applying the mind in this way for fifteen
days, a month, two months, etc., one’s
mindfulness becomes fixed on exhaling and

inhaling. That mindfulness is designated
as Right Mindfulness.

Once the three constituents of the Morality-
group of the Eightfold Path have been
established, the mental restlessness disap-
pears day by day.

It 1s apparent to every person that he has
no control over his mind, when it comes in
contact with the object of miditation ( i.e.
when he starts practising meditation). In
this world, mad pzople who have no control
over their mind are useless in worldly affairs.
Inthe same way, in this world, even those who
are said to be sane, are, as regards the practice
of kammagthana (practice of Calmand
Insight), in the same position as mad people
who have no control over their mind. They
are useless in the matter of kammatthéana.
For these reasons the three constituents of the
Concentration-group of the Eightfold Path
should be established with a view to getting
rid of the mental restlessness.

_(For other particulars of Right Concentra-
tion, the Bodhipakkhiya Dipaniand Andpana
Dipani written by me, may be referred to.)

A e—— —— —
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How the mental restlessness can be got rid of :

Even though ‘“Access Concentration” and
“Attainment Concentration” are not yet
reached, if the mind could be fixed on the
object of meditation (kammatthana-aram-
mana) during a fixed period of one hour or
two hours every day, it would become easy to
concentrate the mind on any other object of
meditation. For a person who has attained
the Purification of Mind after having succeed-
ed in establishing the three constituents of the
Concentration-group of the Eightfold Path,
three evil mental actions, such as Covetous-
ness, Itll-will and Wrong Views born of
Personality-belief become entirely extinct.
And the second bhami (stage) of ditthi 1.e.
manokamma also becomes extinct, and the
mental restlessness  caused by five
Hindrances* also disappears.

This is the end of the explanation of the
way to establish the three constituents of the
Concentration-group of the Eightfold Path.

When to establish Pannakkhandha (Wisdom-
group) :

Once the three constituents of the Morality-
group of the Eightfold Path are taken and
observed, from that very moment they
become establishcd in that particular person
and from that very moment, so long as there
is no viclation by him, he is said to be replete
with the Purity of Morality. Onthe very day
of observance of the precepts, Concentra-
tion-group of the Eightfcld Path shculd be
practised. Persons who are sufficiently
diligent will not take more than five to ten
days to get rid of the mental restlessness,
and having attaincd a stcadfast concentration
of the mind on exhaling and inhaling, the
three constitucnts of the Concentration-
group of the Eightfold Path will become
established in him within five to tcn days.

From that day heis said to have established
himself in citta-visuddhi (Purification of
Mind), and should start to establish himself
in the Wisdom-group of the Eightfold Path.

How to Establish the Wisdom-Group of the
Eightfold Path

To establish right from the beginning:
Whoever has thus succeceded well In

establishing the Purificaticn ¢f Virtue and the
Purification of Mind shculd try to establish

*See the Light of the Dhamma, Vol. V, No. 3, p. 14.
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himself in Right Understanding and Right
Thinking of thz Wisdom-group of the Eight-
fold Path, with a view to destroying the first
stage of Personality-belief. Establishment
of the two constituents of the Wisdom-group
of the Eightfold Path means the establishment
in order of the five kinds of parinavisuddhis
(Purification of Wisdom), such as ditthi-
visuddhi (Purification of View), kankhavi-
tarana-visuddhi (Purification by Overcoming
Doubt), maggamagga-rianadassana-visuddhi
(Purification by Knowledge and Vision of
what is and what is not-Path), patipadana-
nadassana-visuddhi (Purification by Know-
ledge and Vision of Course of Practice) and
lokuttara-fianadassana-visuddhi (Purification by
Supramundane Knowledge and Vision).

In th: whole of our body, solidity and
softness—these two comprise the element of
extension (pathavi); cohesion or liquidity—
thzse two comprise the element of cohesion or
liquidity (dpo); heat and cold—these two
comprise thc element of kinetic encrgy (7ejo):
and support or motion—thcse two comprise
the element of motion or support (vayo).

The whole of the head is nothing but a
collection of the four Great Primaries(i.e. the
said four clements). All the parts of the
body, all the parts of the legs and all the parts
of the arms are nothing but collections ¢ f the
four elements. All hairs of the head, all
hairs of the body, all nails, all teeth, all skin,
all flesh, all sinews, all bones, all marrow,
kidneys, heart, lymph, fat, lungs, intestines,
stomach, faeces and brain are nothing but
collections of the said four elements.

1. Hardnessis the strong form of pathavi,
and softness is the weak form of it.

2. Cohesion is the weak form of apo, and
liquidity is the strong form of it.

3. Heatis the strong form of rejo, and cold
is the weak form of it.

4. Support is the weak form of vayo, and
motion is the strong form of it.

(1) Softness or hardness :

Sealing-wax in its original form 1s the
strong form of pathavi. Its hard pathavi is
conspicuous; but when i1t comes in contact
with fire, solid pathavi disapp:ars, and soft
pathavi appears. Again, when the fire is
taken away, soft pathavi naturally disappears
and strong pathavi naturally app:zars
again,

(2) Cohesion or liquidity :

In the sealing-wax inits original form there
is a weak form of dpo. So cohesicn is con-
spicuous. When it comes in contact with
fire, cohesive apo diszpp-ars and liquid apo
app:ars. Again, whcn the fire i1s taken
away, the liquid dpo disappears and the
cohesive gpo appzars.

(3) Heat or cold :

Sealing-wax in its original form is a weak
form cf teio. Coldness is conspicuous.
When it comes in contact with fire, cold 1¢jo
disapp:ars and hot tejo appears. Again,
when the fire is taken away, the hot rejo
disappears and ccld tejo appears.

(4) Support or motion :

Sealing-wax in its original form is a weak
form of vdyo. Support 1S conspicuous.
When it comes in contact with fire, suppor-
ting vdyo disappears and moving vayo
appears. Again, when the fire 1s taken
away, moving vayo disappzars and supporting
vg)yo appears. '

Udaya means “appearance’”, and vaya
means ‘‘disappcarance”; udayabbaya is a
compound word of the two.

Now with a view to cnabling people to
think of and understand the meaning and
nature of wudayabbaya which in Vipassani
means ‘‘app:arance” and “discppearance’’,
the examp'e of the ‘“‘appzarance and disap-
pzarance” of the elements which are
evidently present in the sealing-wax has been
given.

‘“‘Increase’’—udaya; ‘‘Decrease’’—vaya :

The head, the body, the leg and the hand
may be dealt with in the same way as the
sealing-wax has been dealt with. Heat and
cold, the two aspects of tejo, are always taking
place alternztcly. Heat increases stage by
stage in the whole bcdy right away from
sunrise to 2 p.m. and ccld decreases stage by
stage accordingly. Hence forward cold
increases and heat correspondingly dccreases.
This is the parscnal experience of every
person. From one explanaticn numerous
inferences can be made.

The increasc of heat in the parts of the
body, such as the head, etc. resemblcs the
coming in contact of the sealing-wax with
fire; and when the cold increases in the body,
it resembles the sealing-wax from which the



fire has been removed. The heat or the cold
increases or decreases hour by hour in the
course of the day. Heat increases when
cold decreases, and cold increases when heat
decreases. Increase comes under “‘udaya”
and decrease under “vaya’’.

In the two things—heat and cold—increase
and decrease form one natural pair.)

Increase and decrease in the four pairs of
elements :

Two kinds of pathavi, nam:ly, softness
and hardness increase or decrease in accor-
dance with the rise and fall of temp:rature.
Two kinds of dpo, namely, liquidity and
cohesion and two kinds of vayo, namely,
motion and support also increase or decrease
in the same way.

- The said four elements in the parts of the
body, such as the head, etc., resemble the
numerous small bubbles fastly appearing
and disappearing on the surface of boiling
water in a big pot. The whole body resem-
bles a lump of foam. Vapour appears in
each small bubble and it disappzars every
time the numerous bubbles disappear.

Anicca, Dukkha, Anatta :

Similarly, Seeing, Hearing, Smelling,
Tasting, Touching, and Knowing—all these
mental phenomena which depznd on the said
four elements vanish simultaneously with
them. Therefore, the six kinds of visifigna
(Consciousness) — eye-consciousness, ear-
consciousness, nose-consciousness, tongue-
consciousness, body-consciousness, and
mind-consciousness, together with the four
elements are anicca (imp:rmanent), because
they are not parmanent; they are dukkha
(suffering). because they are associated with
the danger of incessant arisings and
vanishings; they are anatta, because they
have no pith or substance in them.

Sakkiayadif{thi and the Head :

Sakkayaditthi  (Personality-belief) and
Right Understanding with respect to the
four elements in the head are explained below:

The hair and bones in the head are solid,
‘and its skin, flesh, blood and brains are soft,
and these two, namely, solidity and softness
constitute pathavi dhatu (clement of exten-
sion). The whole of the head is completely
filled with the said two kinds of pathavi, and
so also with apo, tejo, and vayo. The
pathavi is not the head, nor are the apo, tejo
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and vayo; and apart from these elements there
1s no such thing as the thead.

Know: note: think: see :

Those persons, who cannot differentiate
the four elements in the head and who do not
know that solidity, etc. in the head are dhagrus
(elements), know the head as such only; they
note it as the head only; they only think that
itis the head,; and they secit as the head only.
To know that 1t 1s the hzad is a delusion of
mind.

To note that it is the head is a delusion of
Perception, - -

To think that it is the head is a delusion of
mana (conceit).

To see that it is the head is a delusion of
ditthi.

Knowing, noting, thinking and viewing the
four elements of the head is knowing,
p:rceiving, thinking, and viewing them as
permanent and as atfta. Thus to consider
the four elements as the head is a fallacy of
taking what 1s impermanent as permanent
and what is not-selt as self.

Delusion:

The said four elements, which by nature
disappear more than a hundred times in an
hour are really anicca and anatta, in ‘accor-
dance with the Buddha ’s Teaching “khayat-
thena aniccam asarakatthena anattd” (It is
Impermanent, because it is vanishing; it is
Soulless, because it 1s without any soul-
essence). The head of a man does not
disintegrate at his death, and it remains as
such till it reaches the cemetery. So it is
regarded as nicca (permanent) and atta

(soul).

Therefore, out of the conception that the
four elements are the head arises the mis-
conception that what 1s impermanent to be
permanent and what is not-self to be self.

Because they do not understand:

As regards the composite parts of the head
also, to know, perceive, think and view the
four elements as hair, teeth, skin, flesh,
muscles, bones, and brain, is to know,
perceive, think, and view the four elements
which are impermanent and without soul-
essence as permanent and with soul. Tt is
sakkayaditthi (Personality-belief) to .think
and view the elements of hardness, etc., as
the head, hair, teeth, skin, flesh, vein, bones
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and brain, in ignorance of their being mere
elements.

Right Understanding :

The hardness is pathavi (the element of
extension). [t is not the head, hair, skin,
flesh, muscles, bones, nor the brain.

Cohesion is apo-dhatu (the element of
cohesion or liquidity).

Heat and cold are tejo-dhatu, and support
and motion are vayo-dhatu. They are not
the h2ad, hair, teeth, skin, flesh, muscles,
nor brain. In the ultimate analysis, there is
no such thing as the h:ad, hair, teeth, skin,
flesh, muscles, bones and brain. Such
understanding is called sanmadigthi (Right

Understanding).

(The Personality-belief and the Right
Understanding of the head and 1t parts are
also applicable to the remaining parts of the

body.)
Like the hand that aims at the target with an
Arrow:

To think out ways and means so as to
understand these four elements i1s Right
Thinking. Right Understanding may be
compared to an arrow and Right Thinking to
the hand that aims at the target with an

arrow.

This is the brief exposition of the way to
establish Right Understanding and Right
Thinking which are the two constituents of
the Wisdom-group of the Eightfold Path

(For detailed explanation, see Vijja Magga

Diapani and Bhavana Dipani written by me.)

Must be persistent:

When the two constituents of the Wisdom-
group of the Eightfold Path have been estab-
blished by thinking and meditating deeply
on udayabbaya (arising and vanishing) i.e.
the incesseant arisings and vanishings in
concatenation of the four elements existing
in all part of the body, such as head, etc.,
and consciousness, such as eye-conscious-
ness, ear-consciousness, etc, just as the small
bubbles in a pot of hot boiling water, and
when the Characteristics of Imp:armanence
and Impezrsonality have been successfully
realised, one must try to continue this realiza-
tion throughout one’s life, in order that
upward development may be achieved
successively. Agriculturists should practise

the contemplation on the arisings and
vanishings of psycho-physical elements in all
parts of the body, in conjuction with their
agricultural works.

To become *“Bon-sin-san’’ individuals:

By repeated and persistent practice of that
meditation. the Knowledge of the Right
Understanding of the arisings and dissolutions
of the psycho-physical elements permeats
through the whole bedy. The first bhami
(stage) of Personality-belief in regard to the
whole body disappears. The first stage of
Personality-belief which has accompanied
one’s life-continuum throughout the begin-
ingless round of rebirths 1s completely
extinguished. The whole body is thus
transformed into the Sphere of Right View.
The ten evil actions are totally destroyed and
the ten good actions are firmly installed.
The apdya-samsara (round of rebirths in the
4 Lower Worlds) becomes completely extinct.
There remain only rebirths in the higher
round of existences, such as rebirth as men,
devas and Brahmas. That person reaches
the stage of a “Bon-sin-san’’ Noble One.*

(This is the full explanation of the practice
of the Noble Eightfold Path comprising the
three constituents of the Morality-group, the
three constituents of the Concentration-
group, and the two constituents of the
Wisdom-group of the Eightfold Path.)

Here ends the exposition of the Personality-
belief in regard to the head, etc.

A SHORT EXPLANATION OF THE
ESTABLISHMENT OF THE NOBLE
EIGHTFOLD PATH :

Proper and full observance of gjivattha-
maka-sila constitutes the practice of the
Morality-group of the Eightfold Path which
comprises Right Speech, Right Action and
Right Livelihood. Practice of Exhaling
and Inhaling constitutes the practice of the
Concentration-group of the Eightfold Path
which comprises Right Effort, Right
Mindfulness and Right Concentration.
Contemplation on the arisings and
vanishings of tke four elements as exist in
the head, etc., and the six kinds of Con-
sciousness, constitutes the practice of the
Wisdom-group of the Eightfold Path which
comprises Right Understanding and Right
Thinking.

——— [ —
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*Bon-sin-san : Betngs who are bound to attain Nibbina through higher and higher stages of existence.



Only when Wisdom and Effort are strenuous :

According to the method of sukkhavipas-
saka-puggala (One who practises Insight
Only), samatha (Calm) and dnapana
(Exhaling and Inhaling), etc. are not practised
separately. After observing the three
constituents of the Morality-group of the
Eightfold Path, the practice of the Wisdom-
group of the Eightfold Path is undertaken,
The three constituents of the Concentration-
group of the Eightfold Path come along
together with the two constituents of the
Wisdom-group of the Eightfold Path, and
these two sets are termed Paricangikamagga
(the five constituents of the Eightfold Path).
These five form one group and together
with the aforesaid three constituents of the

Morality-group of the Eightfold Path. they
become the Noble Eightfold Path.

The mental restlessness disappears.
However, this can be achieved only with
great wisdom and strenuous effort.

Understanding reality whenever contemplated:

After sammaditthi-iana (knowledge aris-
ing from Right Understanding) has become
clear in respect of the whole body—whether
in this existence or the next—, it becomes
clearly evident, whenever one contemplates
that there, in reality, are no such things as
puggala (person), individual, woman, man,
‘I' some body-else, head, leg, or hair.
When such knowledge arises in him, the
sakkayaditthi by which he delusively takes
the hardness, etc. in the head as the head
itself, disappears for ever.

Whenever he contemplates, there arises in
him the Right Understanding of the real fact
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that there is no such thing as the head, but
only a collection of elements.

(Apply the same priaciple to the other parts
of the body).

Enjdying the three kinds of Happiness:

When, Right Understanding and Righ!
Thinking, the two constituents of the
Wisdom-group of the Eightfold Path, have
been established in the whole body, the three
vattas of the apaya samsdara (round of
rebirths in the Four Lower Worlds) complete-
ly disappear forever. That particular per-
son is.from that instant completely freed
forever from the vafta-dukkha of the apaya
samsara (the misery of being born in the
Four Lower Worlds). He or she has reached
and is established in sa-upadisesa-pathama-
nibbdna (the first stage of the Full Extinct-
ion of Defilments with the Groups of Exist-
ence still remaining) (i.e. he or she has
become a sotapanna or one who belongs to
the First Stage of Holiness). However as he
has yet to acquire the knowledge of the cha-
racteristic of unsatisfactoriness (dukkhala-
khana), there still remain in him tanha
(craving) and mana (conceit) which make
him take delight in the pleasures of men,
devas and Brahmas. So he goes on enjoving
those three kinds of pleasures as one who
will be reborn in the higher planes succes-
sively;* 1. e. (A Bon-sin-san).

This is the end of the brief exposition of
the way to establish the Eightfold Path.

This 1s the end of Magganga Dipani .

* The sotdpanna (Winner of the Stream, or Attainer of the First Path) will have as yet to undergo seven
more rebirths at the most, in the kdma-loka, or universe of full sensuous experience.



DEVOTION IN BUDDHISM

By

Bhikkhu Vanga Buddharakkhita, (Bangalore, India)

Religion and devotion are inseparable,
and Buddhism is no exception to this rule.
Theravada or Buddhism based on the Pah
the original Teachings of the Buddha
(sometimes called Hinayana), is alleged
by some to be dry and intellectual, to
have no devotion or higher emotional
content in it. There may be some truth in
this allegation when it concerns those pzople
who only sup:rficially prcfess adherence to
the Teaching (Dhamma) or who limit them-
selves only to an intcllectual study and
appreciation of the Dhamma without apply-
ing its tencts to their everyday life. Fcr the
true follower of Theravada, however, devo-
tion is an indispensable aid onthe way to
Deliverance. For him even the ward
BUDDHA c¢an produce the deepest
emotional stirring and rapture.

Dhamma, said the Buddha, may be
compered to a snake which if caught by the
hcad is brought under control but if seized
by the tail, carries death. Similarly the
Dhamma rightly understocd and lived,
leads to the extincticn of all suffering, but
will cause harm if misunderstocd and
miscpplicd.* If we are to accept that
Buddhism starves cmction and lays emphasis
on reason alone thcn it would have been
impossible for Buddhism to flourish for mcre
than 2500 vyears as a living religion
providing the spiritual and cultural require-
ments of millions. Countrics like Burma,
Thailand, Ceylon, Cocmbodia, Laos, Vietnem
cannot conccivably be supposed to have
quenched their spiritual thirst with mere
dry abstractions. Further, emotion, as a
distinct mental factor, cannot be just sup-
pressed; it is bound to express itself. In
point of fact, the balancing of these two
mental faculties, emcticn and reason, is
considered in Buddh'sm most essential
for a harmonious spiiitual develcpment.
Harmony, moderation and gradual develcp-
ment are features th t run through the entire
system of Buddhism like a scarlet thread.

In the theistic conception of bhakti or
faith, devoticn is always acccmpanied by
practices like prayers, ritugls, vcws, érc en
unquesticncd obedience to a Creatcr Ged,
his earthly incarnaticn or scme deity. There
is fear cf being punished if the ccmmand of
Godis either questicned or not follcwed with
submission. And wherever there 1s fear
there will arise blind faith, dogmatism,
superstition, ritualism, intolcrance end such
other evil consequences, because fear restricts
mental growth, traps the mind ¢nd makes it
insular. Prayers, rituals and vows lead men
to ask and crave for worldly bocns and
pleasures while alive, tnd fc1 h: ppy stetes cn
earth or in heavenly worlds, after death.
Love taking the form of an uncontrolled
emotional devotion may and often does.
create selfich affection (sineha) and a physical
relationship betwecn the devotee and his or
her lord which in many cases may turn
carnal. Being associated with religion such
indulgences may remain undetected and even
become a holy practice which could be
conducted unhindired. This would give
one a free licence to roam in the wilderness
of vague imaginations. One wait for the
saving grace of the God in all activities and
thereby loses self-confidence and becomes
indolent and a slave to superstitions. Devo-
tion should not be wholly emotional, for it
may grow positively harmful in that the
devotee may become fanatical or, having
become too sensitive emotionally get upset
by little mishaps or gains.

Against such one-sided emphasjs, the
concept of devotion in Theravada Buddhism
is distinctly different. Devotion from this
stand-p int is Adnasampayutta; i.e. accom-
panied by knowledge, so that it presents, on
both the philoscphical and emotional level,
a strong contrast to those religions wtich lay
emphasis ocn emotion alone. The philoso-
phical aspect calls into play two important
mental faculties, viz., the raticnal and the
volitional. The emotional aspect has, as it

* Majjhima Nikaya Malapapnasa Pali,

3-Opammavagga, 2-Alagaddiipama Sutta, pp. 182, 6th. Syd. Edn.



'were, many facets, bringing together several
mental factors, such as gratitude, reverence,
love, faith or confidence, and joy. Foras-
much as decvotion is a culture of mind, it
sets on foot a harmonious development of ali
the mental facultics bringing about integra-
tion and wholeness of character required for
the attainment of Nibbana. What part ¢ach
of these different faculties plays in the act of
devotion, will be discussed later.

The object of devotion in Buddhism 1s
what is known as the “Triple Gem’ (Ratanat-
taya) orthe “Threefold Refuge” (Saranat-
taya), comprising the Buddha, the Dhamma
and the Sangha; that is, the Enlightened
One, his doctrine and the Order of his noble
disciples i.e. the ariyas or saints. The
Ratanas are so called because nothing can be
more precious and worthy of bestowing
incomparatle and, unalloyed pcace and
happiness than these; hence they are also
the highest refuge, the peerless source of
security and protection.

The practice of devotion consists in reflec-
ting or meditating (anussati) on the qualities
or attributes of that Triple Gem. These
qualities are embodied in the most simple yet
profound fcrmula known as Ratanattaya
Vandana Gatha—the Hymn of Homage to
the Triple Gem, familiar to all Buddhists
from the time they learn to speak, which they
recite on all occasions of worship.

Itipi so Bhagava-Araham Sammasambud-
dho, vijja-caranasampanno, sugato,
lokavidu, anuttaro, purisa dammaséra-
thi, satadevamanussanam, Buddho,
Bhagava’ii.

Thus, indeed, is that Blessed One, he is the
Holy One, fully enlightened, endowed with
vision and conduct, sublime, the knower of
worlds, the incomparable leader of mento be
tamed, the teacher of gods and men, enligh-
tened and blessed.

Svakhato Bhagavata dhammo, sanditthiko,
Akaliko, ehipassiko,  opaneyviko,
paccattam veditabbo vifAahi’i.

Well-expounded is the Dhamma (teaching)
by the Blessed One, verifiable here and now,
with immediate fruit, inviting all to test for
themselves leading to Nibbina, to be com-
prechended by the wise, each for himself.
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Suppatipanno bhagavato  savaka-sangho,
ujuppatipanno  bhagavato  savaka-
sangho  #idyappatipanno  bhagavato
savaka-sangho, samicippatipanno bha-
gavato sdvaka sangho; yalidam
cattdri  purisayugani atthapurisa-
puggala, esa bhagavata savakasangho,
ahuneyyo, pahuneyyo, dakkhineyyo
afijalikaranivo anuttaram puniiakkhet-
tam lokassa’ti.

Of p->rfect conduct is the Order of the
Lord’s Discip'es, of wise conduct is the
Order of the Lord’s Disciples, of dutiful
conduct is the Order of the Lord’s Disciples,
of reverential ccnduct is the Order of the
Lord’s Disciples; that is to say, the Four
Pairs of men,* the Eight Persons. This
Order of the Lord’s Disciples is worthy of
offerings, worthy of hospitality, worthy of
gifts, worthy of reverential salutation, as an
incomparable field of merit to the world.
—Space does not permit to go here into the
details of the practice cf devotional medita-
tions. Briefly, it is meditcting on the true
significance of these attributes—nine of the
Buddha, Six of the Dhamma, ten of the
Sangha—and accomplish an inner trans-
formation by implanting them, as it were,
within,

Buddha is venerated and followed as the
Great Teacher, the spiritual Master., The
term Buddha is an honorific expression
implying the attainment of Supreme Enligh-
tenment; that is to say, it is not a personal
name but an indication. It is also an attri-
bute of a p:rfect and holy guide who, by
virtue of having discovered a truth unaided
and through long and pinful struggle, guides,
points cut and makes known to buings, out
of grcat compassion, the nature of reality
otherwise call.d the Four Ncble Truths—
Cattari ariya saccani. These are embodied
in this succint and profound saying of the
Master: “Sorrow I point out and sorrow’s
end”.

Hence, to the Buddhists the Buddha is not
a God or an incarnation of a God (Avatara),
nor is He an ever-abiding univcrsal principle;
and the Buddha has no commandments to
give which need be accepted with unques-
tioning obedience. Prayers to him, or
rituals and vows, and blind faith in him have
no meaning whatsoever.

i —
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* The Four Pairs and Eight Persons refer to the four stages of Sainthood cndowcd-“;ith the eightfold
Supramundane Know!ed :» of Path (Magga) and Fruition ( Phala).



Dhamma here constitutes the transcen-
dental truths of Nibbana as well as the
Eightfold Path leading to Nibbana as disco-
vered and proclaimed by the Buddha. Here
reflection (anussati) is meditation on the
Dhamma’s transcendental qualities. That
1S to say, meditation on that perfect state of
Deliverance which is freed from greed, hate
and delusion-——the source of all samsdric
turmoil—and is a condition of Peace and
Bliss that terminates death and rebirth for
all times. It is also meditaticn on that
perfect path which leads to this perfect goal,
namely, on Right Understanding. Right
Thinking, Right Specch, Right Action, Right
Livehbhood, Right Effort, Right Mindfulness,
and Right Concentraticn.

favourable to the attainment of similar
qualities in one’s own mind, be it even to a
small degree. At first, they eppear as a
rather unimportant contrituticn to the
attainment of the lofty gcal, tut the culmula-
tive effect of a series of such devotional acts
later grows and transfcrms itself until it
becomes of the came stufft—evam-dhamma—
as these great attributes,i.e., of the very truth,
Further, this form of devoticn with mental
faculties well-balanced, maintains 1tself as
a habitual frame of mind and not as an
isolated act spasmodically indulged in, thus
ensuring a steady progress. When devotion
reaches a very high point the distincticn of
subject, i.e. the self-noticn, disappears and
what is realised is the very ‘stuff’, nature or
substance @ of the Triple Gem. Hence
devotion is directed towards an ever present
reality and not merely towards a dead teacher
or empty abstractions.

Sangha is the Order or Community of
Noble Disciples (Ariyas) established in the
Goal or on the Path that leads to the Goal,;

thus forming the ‘living example’ to those
still striving.

As mentioned earlier, a devotional act

Briefly, Buddha is the Way-finder, the
Supreme Teacher, the Unmatched Guide.
Dhamma is incomparable Way, the Perfect
Teaching; the Sangha refers to those who
dedicating themselves to the full realisation
of the Dhamma, and earnestly striving have
entered upon the Paths of Sanctitude.

In the course of the actual practice of
devotion these three, however, embody and
culminate in one idea, one Truth. Hence it
1s said:

Dhammakayo yato Sattha, Dhammo sattha
tato mato;

Dhamme thito so sangho ca satthu sankham
nigacchati;

Since the teacher is the Truth-embodiment,
so is the Truth the very Teacher,

and the Noble Order being established on
the Truth,

Also goes by the name of the Teacher.

Thus the act of devotion is directed to one
single object which forms the Guide as well as
the Goal, independent of, and unmixed with
the notion of any pa2rsonality or incarnation,
a God or Paramatman, but purely as an

calls into play many forces and faculties of
the mind. The most important of these is
Faith (Saddha) in the Triple Gem, which,
in Buddhism, means conviction and
confidence born of knowledge. Faith is
associated with other factors such as
gratitude, love, joy and deep reverence,
forming as a whole, what may be called here,
the emotional aspect. Inasmuch as this
Saddha or conviction born of knowledge,
contains no clement of selfish affection
(sineha) nor personal relationship and blind
faith, it differs essentially from the theistic
concept of faith and devotion. The basis
of Saddha is wise understanding of the true
significance of the Triple Gem as closely
related to the problem of suffering and the
deliverance from it. At least it must be
accompanied by a deep conviction in the
‘Law of Kamma’ as a factor that sustzins and
perpetuates this endless course of birth and
death, and the suffering associated wijth

life.

Since Saddha is the one indispensible
factor that governs all spiritual growth it is
called the Seed (bija) from which is born the
‘tree of wisdom’ that bears the ‘fruit of

deliverance’. There arc five mental powers
(bala), also called spiritual faculties (indriya).
namely, Saddha—Faith; Viriya-Energy;
Sati—Mindfulness; Samadhi—concentration;
Paiiia—Intuitive 1insight or Wisdom. Of
these the primary factor is Saddha which
if properly cultivated, conditions the

aspiration for an ideal of absolute perfection
and purity, attainable through self-contorl,
discipline and mental development.

Devotional acts with such background and
based on the realisation of these great
attributes, set gcoing mental dispositiuns



development of the rest. In its highest, i.e.
supramundane sense, Saddha is Aveccap-
pasada,* unshakable faith in the Triple
Gem—achievable through the attainment
of the Noble Path (Ariya Magga). And
only in this senseis it true ‘self-surrender’
which is the culmination of devotion. Sclf-
surrender, in the Buddhist sense, 1s not a
spiritual unification with some other entity cr
merging with somc universal principle ner
the sacrifice of one’s will at the feet of
some one else, a God, deity or teacher. But
it is the entire abandonment, down to the
last v 8tige, of all ‘self-notion’, cf‘personality-
belief’ (belief in an immcrtal self )—Sakkaya-
ditthi. When accomplished this brings to
pass the overcoming of at least two cother
mental fetters (samyojana). namely, Sceptical
Doubt (vicikiccha) and Clinging-tc-rit¢s-and
rituals (Silabbata-paramasa), Lezstly, since
Saddha rouses other concomitent factors,
such as assurance, joy, gratitude and
reverence, one will realise the tremcndoeus
significance of the Triple Gem as the true
Refuge from the toils and tumults of sam-
sara. A deliberate and conscicus cultivation
of this one factor, thcrefore, mecans the
development of the cntire emotional aspect
which forms the source of all mental cnergy.

This brings us to the philoscphical side
with its two faculties, the rational and the
volitional. The function of the rational
faculty is to investigate and probe into the
nature of existence in order to understand,
at least intcllectually, its reality in the true
perspective. It 1s the dispessionate and
objective study and scrutiny of things.
When one removes the lid of ‘self” or ‘cgo-
centric conscicusncss’ from the jar of life
and lays it bare for objective znalysis and
obscrv.tion cnly then does true under-
standing spring up in the mind. It must be
agreed that understancing is manifold and of
varicus kinds, so thit one particular ctject
may also be explained in quite the ¢pposite
way, perhaps rcasonably tco! Hence, what
1S intended here is understanding in tcrms
of the Noble Truths according to which
cxistence is regarded not as scmcthing
permanent, pleasurable and endowed with
a sclf or ego but as an impersonal process,
arising and passing away dcpendent on
conditions; that is to say, as impermanent,
subject to suffering and wunsubstantial
(anicca, dukkha, anatta).
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It is a proven fact that the basic instinct
in all beings is the search for happiness and
pleasure, and security or safety against
death, disease and danger, althoughitis quite
obvicus that death is more certain than life,
If life were not imp rmanent then there would
be no need to crave for security and protec-
tion; likewise, the search for happiness and
pleasure is another proof of the intrinsic
suffering in life. The same 1s true
of the self-delusion; for, if there were such a
thing as an abiding self then it wculd mean
that we wculd be free from the clutches of
death and from all misery. ‘Sclf’ as an
indc pendent entity unaffectcd by all empirical
fettcrs and  lim'tctions presupposes
‘ownership” and the status of being the
‘master’ and ‘possesser’ of thislife.  Ncbody
ever wishes to suffer or to die.  If there were
an eternal or divine self then 1t would
prevent all forms of suffcring, death, etc,
But that does not hrppen. Further where
is the nced for such a freed, hippy and
permancnt self to strive for feedem. happi-
ness and sccurity? Hance where is the need
for rcligion which aims at these attainments?
The reality, however, is that therc is only a
self-delusion which is the root of all suffering
and the cause of all limitations. Conditioned
by this delusion, known to Buddhists as
Avijja, beings cngage themsclves in this mad
rush of activities driven all the time by mani-
fold cravings. Actions must prcduce reac-
tions and these acts of craving that we
always and almcest helplessly perfcrm cannot
escape from producing resulls, namely, the
continuity cf this stream of hife, this cycle of
births and deaths. But this inherent unsatis-
factcriness in samsaric cxistence need not
creatc undue anxiety, frustration or pessimism;
in fact, it should be the greatest incentive to
hope, assurance and cptimism. For the
opposite of suffering too must exist. If only
these acticns are free fram craving—the root
cause of suffecring—there is no reason why
lasting happiness and pcace could not be
achieved. This, a deathless state of supra-
mundane happin:ss called NIBBANA, is the
goal of Buddhism.

With this background, it may be noticed,
the rational faculty is not limited to a barren
intellectualism; 1t arouses the volition to
transform knowlcdge into a living truth;
besides, causing a defimite  enrichment of
the emotional faculty. Such understanding

*This is the same as adhigama-saddha.
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may arise as a result of study and hearing of
the Dhamma (sutamava figna), or through
deep thinking and observation of things as
they really are (cintamaya rdana) or again
‘through m-~ditation (bhdvanamaya #nana)
While Saddha should have firm roots in
rightunderstanding, also true understanding,
on its part, should not be devoid of Faith or
Confidence in order to avoid the futility and
dryness of remaining merely theoretical.
The same is true in the case of will or deter-
mination, It must likewise be based on
Saddha in order to maintain its firmness and
vigour by which theory is translated into
practice.

This brings us to the function of the
volitional faculty as purposive will, resolu-
teness or determination® It is the drive, the
propulsive agency that transforms knowledge
into action. It functions on the basis of
understanding as a factor that harnesses
mental energy for one-pointed application,
for singleness of aim. It frees intellect
from dryness and prevents emotion from
indulgence and over-activity, that is, from
undu: dissipition of meontal energy, thereby
mobilizing purpose and concentrated effort.
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Although this faculty has been mentioned
last, it is not less important than the other
two. After all, it is volition that invests
every action, whether in body, sp-ech or
mind, with the potentiality of prcducing
resulls And devotion as an act leading to
deliverance must necessarily have a powerful
volition. In fact, all these three faculties
are mutually complimentary in the realisa-
tion of the common goal, Nibbana.

It may not be inappropriate if the simile
of the construction of a building is used to
illustrate the functions of these faculties;
for devotion is also a constructive activity
after all. Understanding is like the plan
and estimates; Will is the actual execution of
construction according to the plan; and
Saddha is like the building materials needed
for the construction.

Without a proper plan a construction may
prove positivcly dangerous and the exclusion
of the other two would mean no construction
whatsoever. Thus the task of building a
spiritual structure is accomplished 1n
Buddhist devotion with the mutual co-opera-
tion and assistance of all the various faculties
of the mind.
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PATHAMA-DARUKKHANDHOPAMA SUTTA®*
( Discourse on similitude of the Log of Wood )
““ Translated by the Editors of the Light of the Dhamma "’

On one occasion the Exalted One was
staying at Kosambi, on the bank of the river
(Ganges.

There the Exalted One saw a great log
tbeing carried down the Ganges, and on
rseeing it He called to His disciples, saying
“Bhikkhus, do you see that great log being
vcarried down the river?”

“Yes, Lord”.

“Now, Bhikkhus, (1) if this log does not
touch this bank, (2) or the other bank,
(3) does not sink in mid-stream, (4) 1S not
stranded upon land, (5) is not seized by men,
(6) or by non-humans, (7) is not caught in
a whirlpool, and (8) does not rot inwardly,—
that log will float down to ocean, will slide
down to ocean, will tend towards ocean.
And why? Because, Bhikkhus, the stream
of the Ganges floats down to ocean,slides
down to ocean, tends towards ocean.”

“Similarly, Bhikkhus, if you do not
touch on thisbank or the other bank,1f you do
not sink in mid-stream, if you are not
stranded upon land, if you are not seized by
men or non-humans, if you are not caught in
a whirlpool,andif youdo notrot inwardly,—
then, Bhikkhus, your course will be directed
towards Nibbana. You will slide down to
Nibbina; you will tend towards Nibbana.
And why ? Because, Bhikkhus, Right Under-
- standing (sammadifthi) floats down to
Nibbana, slides down to Nibbana, and tends
towards Nibbana’,

At these words a certain Bhikkhu said to
the Exalted One:

“What ,Lord, is ‘this bank’? Whatis ‘the
other bank’? What is ‘sinking in mid-
stream’? What is ‘stranded upon land’?
What is ‘seized by men or non-humans’?

.

Whatis ‘being caught in a whirlpool’? What
1s ‘rotting inwardly’?

““This bank’, Bhikkhu, 1s a name for the six
internal bases.** ‘The other bank’, Bhikkhu,
1s a name for thesix external bases.***
‘Sinking in the mid-stream’ is a name for
the lure of lust,**** that is to say, addiction
to the pleasures of the senses. °‘Being
stranded upon land’ means becoming a prey
to the conceit of one’s own personality.

“And what, Bhikkhu, is ‘being seized by
men’?

“In this Sasana, Bhikkhu, a monk lives
in the company of laymen sharing their
joys and sorrow, being happy when they
are happy, being unhappy when they are
unhappy, and helping them whenever there

1s anything to be done. This, Bhikkhu, is
«being seized by men.’

“And what ,Bhikkhu, is ‘being seized by
non-humans’?

“In this Sasana, Bhikkhu, a monk lives
the virtuous or religious life aspiring to be
reborn in the company of a class of
devas,***** with the thought: ‘May I, by
observation of moral precepts and perfor-
mance of certain duties or by livinga religious
life, become a deva or one of the devas.’

“Being caught in a whirlpool,” Bhikkhu,
1s a name for the five kinds of sensual
pleasures.

“And what, Bhikkhu, ‘is rotting inwardly’?

“In this Sasana, Bhikkhu, a monk is
immoral, vicious, impure, of dubious
conduct, in the habit of acting stealthily.
He pretends to be a samana though he is
really not. He pretends to lead a chaste
life though he does not really do so. He is

* Sarhyutta Nikiya, Khandha-vagsa, Saliyatana Samyutta, 4. Asivisa-vagga, 4. Pathamadirukkhandho-

pama Sutta, p. 316, 6th Synod Edition.

** The six internal bases are:l. Eye-base, 2. Ear-base, 3. Nose-base, 4 Tongue-base, 5. Body-bass,

6. Mind-base.

*** The six external bases are: 1. Visible object, 2. Sound, 3. Smell, 4. Taste, 5. Touch, 6. Meatal object.

*#e* Nanai-rdga: bound up with lust and greed.
seve? Distinguished devas.
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rotten within. He resembles a rubbish
heap of lust. That, Bhikkhu, is ‘rotting
inwardly’, ”’

At that time Nanda the cowhered was
standing not far from the Exalted One.
Then Nanda the cowherd addressed the
Exalted One:

“ Lord, I shall not touch this bank. I
shall not touch the other bank. I shall not
sink in mid-stream. I shall not bestranded
uponland. Ishallnot let humans or non-
humans seiz2 mz. No whirlpool shall catch
me. I shall not rot inwardly. Lord, may
I get ordination at the Exalted One’s hands?
May I get full ordination?”

“Then, Nanda, return the cattle to their
owners.”

“Lord, the cattle will go back. They are
longing for their young ones.”

“You had better return them to their
owners, Nanda.”

Thereupon Nanda the cowherd, having
returned the cattle to their owners, came to
the Exalted One and said: “Lord, the cattle
have been returned to their owners. Lord,
May I get ordination at the Exalted One’s
hands? May I get full ordination?”

So Nanda the cowherd first became a
samanera and then a Bhikkhu under the
preceptorship of the Exalted One.

The venerable Nanda, dwelling solitary,
detached, earnest, ardent and aspiring, in a
short time attained that goal for which the
sons of good families rightly leave home for
the homeless life, even that unrivalled goal of
righteous living, attained it* in that very
life, and knowing it for himself lived 1n full
realisation thereof: ‘““Rebirth is no more;
I have lived the pure life, | have done
what oughtto be done; ! have nothing more
to do for the realisation of Arahatship.”

And the venerable Nanda was another
of the Arahats.

* The © goal’ means ‘Arahatia-phala * (Fruition of Holiness)
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EASTERN THOUGHT, WESTERN THINKER

By

Francis Story

Western writers on Asia often provide an
interesting study in reactions. Particularly so
when they are concerned with Asian religious
thought and attempt the hazarous task of
comparing Eastern and Western standards
and ethical attitudes. One of the most
successful in recent times was Marco Pallas,
who negotiated the precipices of Tibetan
Buddhist thought as skilfully as he did those
of the Himalayas. His sympathetic and
intelligent study of Buddhism, coming as it
does in the midst of a record of perilous
adventure, in Peaks and Lamas, is a gem of
philosophical insight thrown up casually, as
it were, by a thrust of the mountaineer’s
axe. Few have surpassed him, and none in
his particular genre.

Miss Ethel Mannin in her latest autobio-
graphy, Brief Voices, has much to say of her
experiences in the realms of Asian thought
and action. She has visited India, Burma
and, more recently, Japan. In India her
interest was primarily social and political,
but by the time she made her Burma excur-
sion, of which the travel book, Land of the
Crested Lion, and a charming novel, The
Living Lotus, are the products, she had also
become deeply interested in Buddhist
doctrines. She had read much, and wanted
to examine Buddhism as a living creed,
particularly in its aspect of human relations
and everyday ethics. She visited Burma
in 1954 as a guest of the Union of Burma
Buddha Sasana Council.

Brief Voices gives us some of the after-
thoughts of her study. For the most part
they are favourable, and presented with
skill and sympathy. Miss Mannin is always
a readable author, whether one agrees with
her views on any particular subject or not,
and she carries the reader away with her so
persuasively that he is easily led into accepting
her logic and viewpoint as the only possible
ones. To the unsuspecting she may prove
a literary Lilith. In Land of the Crested
Lion she gave a picture of Burma which, she
says in Brief Voices, was modified by her
desire not to appear ungrateful to those who

S

had made her visit possible; but she now
gives us her undiluted opinions on many
subjects which struck her forcibly, and
produced an equally forceful reaction.

One of these was the prevalence of meat-
eating in @a Buddhist country. She devotes
ten pages to her thoughts on vegetarianism,
which, formerly an idea she had inclined
towards without fully adopting it, she says
was made final for her by her reaction
against what she found in Burma, “the
humbug of supporting the slaughtering
of animals for food, by eating the meat
provided thereby, and making a virtue of
not doing the dirty work oneself—because
of the Buddhist precept not to kill—and
despising those who do it for one.” She
finds it ‘‘difficult to believe that such
sophistry 1s what the Buddha meant
when he gave his injunction not to kill.”

Elsewhere she has the fairness to present
what she was told was the Buddhist position:
namely that in Buddhism it is the act of
killing which is feared and avoided because
Buddhism lays the force of Kamma, good or
bad, on iIntention, and does not extend
moral responsibilty to any act that is perfor-
med without this good or bad mental
impulse of volition (Cetana), still less to any

.acts of others which, like the slaughter of

animals, are bound to take place and wijll
always be carried out, whether we approve
of them or not, by people who for themselves
see no harm in killing animals and are not
forbidden to do it by their own religion.
[t was this point that Marco Pallas saw
quite clearly. making only the comment that
it ‘“‘differs profoundly” from the Western
viewpoint. Which of course it does.

But Miss Mannin makes it emphatically
clear that she does not accept this. To her,
the act of eating meat is‘equivalent to killing,
and one who takes the Buddhist precept not
to inflict death yet eats meat is a “humbug”.
There is nothing original in her view. It is
the common Western one, and was even
examplified to the writer by a European
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Buddhist monk, himself a vegetarian, who
asked: ‘““How can one make the wish that all
beings may be happy, except the being I am
_crunching between my teeth’?’ A picturesque
way of putting it, but false from the
Buddhist point of view because the wish is
for sentient, i.e., living, beings, not for life-
less bodies. The animal whose flesh
is being crunched has already been
reborn elsewhere—it is hoped in happier
circumstances, having expiated some of
the bad Kamma which caused its rebirth
and sufferings in ammal form.

This attitude appears to Miss Mannin as
sophistry. But Buddhismis realistic; it deals
with situations as they are, not as they ought
to be or as imagination pictures them. In
this respect the acceptance of rebirth as an
ontological fact constitutes a radical differ-
ence between the Buddhist and the Western
way of looking at life. Whether we like it
or not, the stark fact is that there is
not sufficient room on this planet for all
animals and all men. The law of life—that
life which is regarded by Buddhism as a
mechanical process put into operation and
sustained by the mental force of craving,
accompanied by the unwholcsome factors
of greed, hatred and declusion—is from
beginning to end a struggle for survival.
The view is essentially the same as that held
by modern evolutionism, except that the
Dhamma also shows a moral principle at
work. Pacifism, non-violence, is seen in
Buddhism as a crced which can be followed
only by the individual for himself, and
which he adopts when he becomes disgusted
(nibbindati) with the natural law of seli-
preservation and wishes to make an end of
the wearisome round of rebirths. He then
puts away all those acts of aggression which
are necessary for survival in the world and
becomes a monk. It was for this purpose
that the Buddha instituted the Sangha.

The logical and consistent follower of
Buddhist non-violence then accepts whatever
food is offered to him, as did the Buddha,
whether it be flesh or not. But he will avoid
producing in himself the self-regarding,
unwholesome (akusala) mental impulse to
killing; nor will he take meat from an animal
that he knows or suspects to have been killed
specifically for him.* He does not urge
others to produce the impulse to kill in
themselves, and he cannot by any stretch of

ethical reasoning be responsible for an act
which has taken place irrevocably, performed
by someone else in the usual course of the
day’s work, and of which he knew nothing
at the time. If he were so responsible there
would be no release from the tangle of moral
issues in which we are all involved. Ethical
responsibility has to end with intention, or
at most with reasonably foreseeable con-
sequences. Moral responsibility, morever,
cannot be either vicarious or retrospective,

Nevertheless, 1t 1s understandable that one
who has not gone into the moral question in
allits complexity, as Miss Mannin apparently
has not, should fail to see the-logic of this,
and should attribute it to the morality of
convenience. To her, it is repulsive that
any human being should do ‘“‘the dirty work
of killing’”. Certainly this seems on the
surface a reasonable view; but the Buddhist
does not ask anyone to kill for him. On the
contrary he advises against it, and if no
animals were to be slaughtered for the
market—to furnish meat, leather, glue and
other products of the slaughter-house—he
would cheerfully live on whatever else was
obtainable, or in the last resort starve rather
than kill or consent to killing.

But the unavoidable truth is that so long as
this world with its natural laws endures,
there will always be pecple who do not
accept the creed of non-violence, or who
interpret it differently, as for instance apply-
ing it only to human relations, as do some
Christians, Muslims and the majority of
Hindus. Consequently there will always be
flesh sold on the open markets: there will
always be people who choose to do “the dirty
work of killing,” which to them is not
immoral and not even repugnant. The
Buddhist, although he may purchase this
meat and consume it, does not condone the
killing, since the animal is already slaughtered
and more animals will be, whether he
continues to eat flesh or not. He cannot put
a stop to i1t by himself giving up meat:
neither would he be justified in interfering
with work which is considered both legitimate
and necessary by others. Buddhist to-
lerance allows each man to follow his own
religious principles, until such time as he
himself feels the need to change. The
Buddhist must be concerned ultimately with
his own mental state: he connot control
anyone else’s. He does not *‘despise’ the

* Vinaya Pitaka, Mahavagga Pali, 6 Bhesaccakkhandhaka, 178 Sisebipati Vatthu, P. 328 et. seq. 6th

Syn. Edn.



butchers, as Miss Mannin accuses; he merely
considers them to be deluded, and trusts that
in some future birth, if not in the present one,
they will come to understand the harm of
killing.

Miss Mannin points out that there are
some Buddhists who interpret the situation
differently and are vegetarians, and this is
true, but they are Buddhist vegetarians just
as some Christians are vegetarians and
teetotalitarians, although we know from
Biblical references that Christ himself was
neither a vegetarian nor a total abstainer.

Those who are against meat eating for the
reasons Miss Mannin adduces must be
prepared to go the whole way and refrain
from buying leather goods of any kind and
to do without all the by-products of the
slaughter-house, which are too numerous to
mention. They must find some synthetic
substitute, for instance, for the glue that is
used in the binding of their books. And they
certainly cannot wear hats decorated with
feathers from birds that have died a cruel and
lingering death in trars, or even from hens
slaughtered in the poultry farm. The last
cannot by any stretch of imagination be
classed as necessary adjunctsto living, whereas
the need for mecatl can be urged in certain
cases on dietetic grounds. Whatever Miss
Mannin may believe, there are many people
suffering from diseases which call for animal
protein in their diet, or who cannot absorb
enough nourishment without flesh in some
form. Much of the terrible malnutrition in
parts of Asia is due to insufficiency of animal
proteins. Burma, Thailand and Vietnam
are significantly free from this scourge, at
least by comparison with other countries
where meat is not eaten by the majority of the
people.

In this connection it is noteworthy that the
Vegetarian Society of Wilmslow, Cheshire,
the oldest vegetarian association in England,
admits to its associate membership *“All who
agree in principle, but for personal reasons
cannot practise vegetarianism,’’—an attitude
that is at once tolerant and realistic, and in
sharp contrast to Miss Mannin’s sweeping
condemnations,

The Buddha realised the difficulties inherent
n choice of food and accordingly emphasiscd

*** Vinaya Pijaka. Mahivagga Pili, 6.
et seq. 6th Syn. Ed.
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that the question of what is eaten or not eaten
has no bearing on mental purification. If it
had, millions of people who live in conditions
where meat eating is unavoidable would be
debarred from salvation through no fault of
their own. Miss Mannin quotes the Jivaka-
sutta {(Gahapati-vagga of the Majjhima
Nikdya),* and suggests that it contains an
“apparent inconsistency” in this regard; but
in fact there is no inconsistency, and she does
not prove one. Another scripture, which if
she knows she has ignored, is the Amagandha-
sutta of the Calavagga,** the refrain of which
is, “This (mental and moral self-discipline)
is the avoidance of impurity, and not the
abstaining frcm flesh.”

Again the Buddha’s position is made clear
in His rejection of the more stringent monastic
rules proposed by Devadatta, one of which
was a vegetarian diet. Then the Buddha
upheld the custom among the Bhikkhus of
taking whatever food was offered to them.
There are many other proofs in the Sutta and
Vinaya texts that the Enlightened One Himself
ate meat. In Vin. (Mahavagga VII)*** ten
kinds of meat are forbidden to the Bhikkhus:
the flesh of human beings, of elephants, of
horses, of dogs, of serpents, of lions, of tigers,
of panthers, of bears and hyenas. Such a rule
would hardly have been necessary if all meat
had been prohibited. (Cf. also Vin. Maha-
vagga V1. 25,2 et seq., Ilid, 32,3, Vin. Pgti-
desaniya I, and several other passages in the
same section defining food for Bhikkhus).
Yet Miss Mennin writes that in Burma she
““faced all the i1ssuses and saw the whole
thing with a light-on-the-road-to-Damascus
clarity,” and that it was ‘“‘thanks to the
Enlightened One”’ that she vowed in Burma
that she would not eat meat again.

This would be highly commendable if sh¢
were content to state the fact, give her reasons
briefly, and leave others to follow her virtuous
example or not, as they thought best, but she
is not. She must call all those who do not
agree with her “humbugs.” And althcugh
she writes that she has no desire to convert
others to vegetarianism her leng and detailed
attack on Buddhist meat-eaters strengly
suggcests the contrary. One hesitates to name
the only other possible motive.

The positicn of one who attempts to show
the Buddhist attitude to this questicn is a

* Maijhimapanaasa Pili, p. 31, 6th. Syn. Edn. the Light of the Dhamma, IV—2, p. 19.
** See the Light of the Dhamma, Vol. 1V, No. 1, p. 17.
Bhiesajjakkhandhaka, 168 Manussamamsapatikkhepa-katha p. 310



36

difficult one and perilous. It can easily be
made to appear that he approves the slaugh-
ter-house. This is far from being the case.
Every true Buddhist would rejoice if they
were all closed down, since it would indicate
that many more pecple had accepted the
truth of the Dhamma. Convenience, and
even health, ignored, he would gladly
subsist on a diet of rice, roots and twigs,
as people in some parts of Asia already
do. But atthe same time he would still have
the knowledge that life involves suffering and
that somehow, somewhere, killing was taking
place, bad Kamma being engendered on the
one side and the results of bad Kamma
endured and its evil expiated on the other.
No one, Buddhist or non-Buddhist, can alter
the grim, ineluctable fact of the law of

survival. He can alter only his own interior
world.

W Miss Mannin’s own position is curiously
ambiguous. She has foresworn meat-eating
and has never caten veal, ‘‘wanting, always,
to be able to look a calf in its beautiful eyes
without a feeling of treachery and guilt,”
but up to thetime of writing she still continu-
ed to eat fowls and fish and to exterminate
pestsin her garden, although these things, she
feels,are ““on the way out” for her.

They must be, if she is to claim the logic
and consistency in humanitarianism which she
denies to others. And she must also be
prepared to live on amicable terms, as many
Buddhists do out of respect for the Dhamma,
with rats, cockroaches and cobras. In
Wimbledon or Connemara (from which it is
said the good St. Patrick drove away all the
snakes !) this may not call for any great self-
denial, but it would be interesting to see how
she would manage in a Burmese or Ceylonese
village, with the jungle on her doorstep. If
sheis to be free from what she calls “humbug-
ging sentimentality’’ she must discard the
morality of convenience entirely, seeing it for
what it is, the familiar Western idea of man’s
right to judge what creatures should be
allowed to live—the old anthropocentric
viewpoint, further confused by a selective
partiality in which a sentimental favour is
shown to certain animals because of their
beautiful eyes whilst others not so appealing
are condemned to death along with those
that are adverse or unnecessary to man. The
trouble with Miss Mannin is that she appears
to be unable to distinguish between the selfish-
ness which causes people to drown unwanted
kittens and the sentimentality of not eating

veal because of the calf’s ‘‘beautiful eyes.”
One cannot erect a working, or even theorecti-
cally rational, philosc phy of life on such lines
as thesc.

Albert Schweitzer, with his principle of
Reverence for Life, she rightly shows to be
confused when he tries to square it with the
obvious truth that *“man is faced by the
dilemma............... of being able to preserve
his own life and life generally only at the cost
of other life.” But Reverence for Life 1s
a vague and meaningless phrase; meaningless
in any context of Buddhist thought, which
recogniscs only individual beings. There
is no Buddhist term for *lif¢” in the
abstract meaning the aggregate of living
creatures, and Compassion  replaces
“Reverence’’. Like human beings all
these inferior creatures are born into the
world as the result of craving and unwhole-
some states of mind generated in the past. It
is obviously nonsense to speak of having
“reverence” for bactcria and their carriers,
which Schweitzer as a doctor is perpetually
combating. The dilemma he speaks of 1s one
that can be solved only in the Buddhist way.
One can be a pacifist only if one is prepared
to perish.

Apartfrom the dubiousness of her position,
which causes her to write with all the con-
viction and emphasis of a total vcgctarian
without actually being one, Miss Mannin
shows some other rather stitange featurcs of
judgement, which can best be cxpliined 1n
her own words. She dcscribes how she
formerly had phases of “aversion to meat-
eating,” but thesce alternated with other
phases, in one of which she ate¢ bullocks *‘In
the form of steaks, in a fit of impatience with
the sort of people I satirized in Rolling in the
Dew.” At that time, apparcntly, she con-
vinccd herself that there was no harm in
meat-cating, and was presumably quite
certain that she was right. Now she is
convinced that she was wrong—but on what
grounds, one wonders, does she suppose that
her latest ideas on the subject have any
greater validity? No wonder she ccmments:
“How strange are ourselves of yesterday—
strangers, and strangers one finds curicusly
rep.llent at that.” Maybe a time will come
when she will look back in a more mellow
and benign spirit on her present attitude
towards those who do not share her views—
and perhcps find the stranger “‘curiously
repellent.” There is always hope.



Dealing with vivisection she is on firmer
ground. Yetitis a weakness to suggest, as
she does, that there is any need for the
argument that its scientific value is question-
able. It must be granted that many diseases
are now curable which could not have been
traced to their socurce and made amenable
to treatment without experiments on animals.,
The scientific evidence cannot be denied.
But this is merely the short-term view.
Vivisecticn is ethically wrong despite the
fact that man has benefited from it. The
suffering it causes is far greater and more
protracted than the quick dispatch of the
slaughter-house. And from the Buddhist
standpoint the bad Kamma it entails far
outweighs any immediate advantages we may
procure by it. Science may succeed for a
time in benefiting humanity at the expense
of animals, but for every disezse which is thus
brought under control another appecars—for
which further inhuman experiments must be
carried out. The mutation of viruses will
always see to this. Meanwhile, the science
that gives us these brief alleviations of suffer-
ing at the cost of so much suffering to animals
also gives us the power—if not the will—to
destroy ourselves. So  Kamma  works
through cause and effect, in an ever-revolving
circle.

Miss Mannin shows scant respect for the
intelligence of millions of Buddhists when
she writes: ““The idea of 2n animal, devoid of
all moral sense, a creature purely of instinct,
working out tts karma is too ludicrous for
serious contemrlation.”  Yet this is precisely
what the Buddha taught. If the Buddhist
world-view did not take into its scope all
forms of life it would be defective
and incomplcte. There is no excuse,
philosophically ¢r scientifically, for the con-
ventional Western anthropocentric view
which maintains a sharp division between
human and animal. Buddhism holds that
an animal is born as the result of the bad
Kamma of some one who has lived
and thought on a bestial level. The fact that
it is a creature purely of instinct, without
any moral sense, is irrelevant; a congenital
idiotis in the same case. Neither the animal
nor the imbecile is morally responsible, and
if this fact placed the animal outside the law
of Kamma it would do the same for the
mentally defective human being. In reality
both of them are no more than passively
suffering the conscquences of past bad
Kamma. The moral law of cause and
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effect is purely mechanical; 1t operates
whether we are aware of it or not. Itis not
designed to ““tcach’ us anything, any more
than are the other mcchanical laws of the
universe. When the creature without moral
sense dies it is reborn in some other condition
by the force of residual Kamma, which may
be good, from one of the previous existences.
All beings have an indefinite stock of such
Kamma which has not yet come to fruition.
As a morally-responsible being again it once
more has the power to generate gocd or bad
Kamma.

Unfortunately Miss Mannin does not tell
us why she finds the idea ‘‘ludicrous.” In
Buddhist doctrineitis not a “‘soul-entity’’ that
is reincarnated in human or animal form,
but simply the current of causality generated
by desire—the will to live, or the “palin-
genesis’’ of Schcpenhauer. This process
gives rise to one being after another,
‘““the same yet not the same,” according to
the type of Kamma that has been produced.
Thus every form of life is the tangible result
of biological prccesses plus a particular type
of Kamma-impulse. As we think and act,
so we beccome, in an ever-changing flux.

There has been much criticism of Buddhist
ideas and custcms in the past, sometimes
from people who wrote with a religious bias
against them, often from pecple whose
opportunities of learning the true facts were
limitcd. Miss Mannin had no religious
prejudice and she was given the best oppor-
tunity of studying the doctrines at first hand
in Burma. [tis all the more to be regrettcd
therefore, that she has seen fit to mar her
book with these sweeping judgements
expressed in such provocative terms. Her
repeating the tastcless joke, hoary before
ever Norman Lewis set foot on the Golden
Earth, about the Buddhist who is afraid to
step on a ccckroach for fear of killing his
grandfather, does nothing to improve the
tone. Frem Miss Mannin, who dislikes
facetiousness, cnc¢  expects something
bettcr,

My purpose here has not becn to review
Brief Voices but only to comment on the
author’s judgements on Buddhism and
Buddhists. The bock is a survey of her life
from 1939 to 1958 and touches on many
subjects connccted with the cvents of that
pericd. It is only fair to add that Miss
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Mannin’s judgements are not all of the same
kind as those I have dealt with; she shows
sympathy for burglars and Nazi internees
who “had the courage” to go on giving the
Hitler salute during the war—but there is
little in praise of the liberality of the nation
that allowed them to do so. Itisa i pity that

X

X

these sympathies are almost always counterba-
lanced by violent antipathies towards some-
thing else; apparently she cannot even like cats
without feeling it necessary to hate dogs.
On the whole, Miss Mannin shows Fer best
side as a writer in straight reporting and

fiction.

X
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RATIONALITY, CONSISTENCY AND UNIVERSALITY
IN BUDDHISM

(Gist of talk by U Ba Htu, B.J.S. (Retd.) before the Buddha Dhamma
Study Group at Yogi U Tin’s Garden, Rangoon)

Man is a rational animal. Now. with the
growth and spread of knowledge he
often reasons out the problems that con-
front him in his dailylife. Modern man no
longer represents the blank, staring, gaping,
nodding individual of the previous cen-
turies. His reasoning processes are guided
by the quality of intellect he has acquired
and cultivated. Modern man 1s, therefore,
apt to reject all things that are founded on
faith, fiction and tradition. This fact is a
commendable feature of our times. This
is what it should be, for reasoning faculties
are the only things that distinguish men from
the lower animals.

Furthermore, man has acquired the courage
to express his convictions in clear terms.
In all matters both mundane and spiritual he
looks for rationality and consistency, but
to hisdismay he often finds these two qualities
missing in both the above two features. He
knows and thus consoles himself that the
human world has become frightfully complex
and therefore rationality and consistency
cannot be taken as the usual criteria in
deciding all human affairs. It must be
admitted by all thinking persons that man
has reached a deplorable stage of depravity;
he cannot speak the truth in both private
and publiclife. He often lies and lies deli-
berately under cover of the word
‘““diplomacy.”” To an observer, it is apparent
that man’s activities and decisions are
motivated often by the exigency of environ-
ment rather than by the sound principles
of rationality and consistency.

On the other hand, man’s higher
intelligence insists that in religion or spritual
matters there must be well established
criteria in deciding whether or not a religion
is true. In looking for safe criteria for
decision In supramundane matters he finds
no other commendable standards than
Rationality and Consistency. In applying
these two criteria to his religion the Western
mind finds to his dismay and utter exaspera-
tion that both are lacking in his faith. It is

small wonder that as a result of such inves-
tigations, responsible critics have voiced
grave misgivings against their own faith.

In this connection the bold denunciation
by Sir John Huxley* at the convocation in
Chicago celebrating the centennial of
Darwinism, to say the least, is sensaticral.
To our mind the Western investigatcrs and
critics in pursuing their works of research
have no other purpose than to arrive at
truth. And in this spirit of response and
co-operation it is the duty of Asian
Buddbist countries to point out to
those students of Western countries that in
the Teaching of the Buddha, the fundamental
principles are well laid on the everlasting
foundations of Rationality, Consistency,
and Universality.

RATIONALITY:

It is often said by foreign writers that the
Teaching of the Buddha is most rational.
[tis rational in the sense that its fundamental
doctrines are in accord with human intellect
and reason. To make this point clear it may
be pointed out that in the Buddha Dhamma
there 1s no such thing as vicarious redemp-
tion or salvation. This principle of
““salvation by proxy” is nowhere accepted
by the Courts of Law in the administration
of justice throughout the whole world. No
judge would ever accept the surrender of life
by an old mother to save the life of her only
son condemned for a cruel murder. Another
mstance i1s that if men issued from the same
source (the Creator) why should there be
differences in status and dissimilarities in
appearance? To conscientious and decply
thinking mcdern men all these differences
and dissimilarities are simply staggering.
Modern man openly refuses to accept the
word “‘inscrutable’’. The more he ponders
over the riddle of life, the more the query
mark ‘“why’’ assumes larger dimensions. It
remains unanswered. In thesé circumstances
there is little wonder that the West is now
turning to the East in matters of religion and

* An eminent British Biologist and writer. See Newsweek, dated Deeember 7-1959, page 40.
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to Burma particularly so far as Buddhism is
concerned.

Thbe Buddhist Explantion of the World :

After millions and millions of years of
gradual process the World, nay the Universe—
the Cosmos evolved as a result of the opera-
tion of the unchanging Universal Laws of
Nature known in Pali as Niyama-dhammas.
If there be any Creator, it is they who create
the Universes—and these Universes are
innumerable., In their own right the
unchanging Universal Laws reign supreme
from eternity to eternity. To the intclligent
mind the Buddhist explanation of the
Universe is acceptable and satisfactory.

Equally satisfactory is the Buddhist Law of
Cause and Eflfect in explaining differences
and dissimilarities amongst men. The one
point that can never be over-emphasised is
that the fundamental principlcs of Buddhism
are founded on the unchanging Universal
Laws of Nature. And as Universal Laws of
Nature they endure for all times. Again for
Laws to endure for all times thiey must have
been establishcd on Everlasting Truth.
Therefore, inthe last analysis the fundamental
doctrines of Buddhism are synonymous
with the unchanging Universal Laws of
Nature or Universal Truth. It may be seen
that it was Gotama Buddha—the Omniscient
One who discovered and proclaimed the
Four Eternal Noble Truths, soon after
attaining Enlightenment undcr the Bcedhi
Tree at Banaras., The Enlightencd Buddha
in his absorbing compassion for all beings
proclaimed the essence of Truth 2500 years
ago thus shedding light in the East and now
it devolves upon all devout Buddhists to
continue to uphold this glorious and soothing
Light of Truth in this miserably darkened
World of ours for no other reason than the
return of amity, peace and concord among

nations.

Appreciation by Foreign Writers:

Here are a few spacimens of appreciation
by foreign writers~—their unstintcd praise
of the Exalted Buddha and His Teaching.
They are: We now come to the career of one
who must be ranked among the greatest
Leaders of thought the World has seen, the

Indian Prince generally known as Gotama or
the Buddha.* And it can only be claimed
for him (Gotama Buddha) that he was the
greatest and wisest and best of that lcng line
of illustricus refcrmers whe have endeavcured
through the centuries to infuse new strcngth
and new truthinto the religicuslife of India. **
We found in Gotama Buddha powerful
combination, spiritual profundity end mcral
strength of the highest order and a discrete
intellectual reserve. His true greatness
stands out clearer and brighter as the ages
pass and even the sceptically minded are
turning to him with a morc real appreciation,
a deeper reverence and a trucr worship.***
One of the most rational of World’s great
religions, many Wcstern thinkers consider
it (Buddhism) as one of the noblest edifice of
thought ever created by the human spirit, *®*+
This unique body of teaching provides for
all men the finest and most practical moral
philosophy yet knownto human history.*****
Buddhism 1s the grandest manifestation of
frcedom ever proclaimed.

Consistency :

[t was pointed out by the late Venerable
Ledi Sayadaw that the main purpose of the
appearance of the Buddha in this World was
to preach the doctrine of Anatta. At the
time the Buddha appearcd, there was a wide-
spread belief among the vast majority of the
population, in the existcnce of ego, self, soul
or arman. To show that *“belief” was a
mere misconception the Buddha analyses the
entire contents of the Universe to find out
the ultimate units of Mind, Maitcr and
Nibbana. In so doing He classifics the
whole Universe, firstly, into five Khandhas
(aggregatcs); secondly, into twelve Ayaranas
(sense organs and sense objects); thirdly, into
eighteen Dhatus (psycho-physical elements);
and fourthly, into four Saccas (Truths).
This 1s the greatest practical analysis the
World has ever seen, the subject of this
stupendous analysis being the entire Universe
itself. Nothing either animate or inanimate
1S left out from the purview of this analysis.
An enquiring mind would probably ask
“What instrument or weapon was used to
perform this gigantic task?’ The Buddha
on aitaining enlightenment projects His
Omniscient mind into the past, present and

* §ir Charles Eliot, Hindu;sm and Buddhism.

se Prof. T. Y. Rhys Davids, Buddhism, being a sketch of the Life and Teaching of Gotama, the Buddbes.

»+»#* Sir Radhakrishnan, Gotama the Buddha.
e | jfe Magazine dated 16-5-55.

seesrt Christmas Humphreys, Maha Bodhi Journal, May 1931,



future and that Omniscient mind penetrates
the coventional aggregates or forms and per-
ceives the pure Paramattha Dhammas*
in their ultimate units. Hence, the Buddha
declares that there are four ultimate units
in Matter, fifty-three in Mind and one only
in Nibbana that is Asankhata Dhatu.**
[tis now for every one to ponder if there was
any Sage, Deva, Brahma or any one else
before or after the Buddha, who has
made such an astounding declaration as
regards the contents of the Universe in their
ultimate units. The above classifications of
the contents of the Universe into Khandhas,
Ayatanas, Dhatus and Saccas are superbly
perfect. For that reason the Teaching of the
Buddha was known even in ancient times as
‘“Vibhanga Vada,' that is, the analytic
system. It may, therefore, be extolled
without exaggeration that the Buddha is the
greatest analyst the World has ever known.

A careful and ardent student of the Buddha
Dhamma will find that two fundamental
principles of Buddhism pervade the entire
range of classifications. They are: The Law
of Cause and Effect and the Law of Relations.
To make this point clear, let us take the
classification under the heading
““Khandha’’. There are five groups under the
general category—Khandha. 1. Ripakkhan-
dha (the material group), 2. Vedanakkhandha
(the sensation group), 3. Sadfiakkhandha
(the perception group), 4. Sarkharakkhandha
(the volition or action group), 5. Vinrianakhan-
dha (the cognition group). Havingobtained
the five Khandhas in the past, worldlings
performed good and bad deeds actuatcd
solely by delusion (avijja) and ranha (craving),
thus furnishing sure causes for the formation
of the new five Khandhas in the present.
Again in the present, worldlings with the
five Khandhas in possession similarly do good
and bad actions thus building up new causes
for the appearance of new Khandhas in the
future. Here, the operation of the Universal
Law of Cause and Effectis apparent. Having
created causes by oneself no one else can stop
appropriate resultants from following those
causes, Thisis how rebirth takes place from
one existence to another. Thus the Buddha
shows the unmistakable links between the
past, present and future and how these three
stages of time are related to one another
according to Paythana Desana.*** The

41

- Buddha carries out the above analysis on a

——

stupendous scale with no other reason

than (as pointed out by the Ilate
Venerable Ledi Sayadaw) to show
that there 1s nothing 1n the Universe

past, present, and future that endures from
existence to existence which can be called
Atta, ego, soul or self,

Universality:

According to the Buddha Dhamma there
have been innumerable Universes in the past
and equally numerous are the Universes that
are existing at present, and there will be
incalculable Universes in the future too. It
will be interesting to know what things
actually roll on or subsist in these Universes.
Two factors only subsist, that is Mind and
Matter. They subsist just momentarily for
they are always in a state of flux, each arising
at one moment to cease at the next. Itjsthe
cardinal point of Buddhism that there is no
fixed or unchanging entity in the Universe,
past , present, or future. Nibbana is the
only *“ Dhatu,” that is, element in the strictest
sense of the word that endures unchanged
from eternity to ecternity. Like Gotama
Buddha, many Omniscient Buddhas have
appeared 1n the past and attained Nibbana
and all these Buddhas preached the same
Law—the same Dhamma. Thus it is evident
that the Buddha Dhamma stands for all
Worlds—for all Umverses—for all times,
past, present, and future.

Modern Knowledge of Elements:

It may be stated that modern scientific
knowledge of elements is still limited and has
not reached or found out the ultimate units
of matter. The stage so far arrived at by
science is electron, proton and neutron, but
it has not said whether each one of them is
simple or compound. If compound, what
is it made of? Nor has it told the World
whether they are caused, and if caused, what
are the causes? So far, science has found
out over one hundred elements. From the
Buddhist point of view there are only four
elements 1in the Cosmos. They constitute
the ultimate units of matter—the building
blocks of the Cosmos. By the Universal
criterion one of the elements of mcdern

science, say, gpld‘ may yet be further reduced
to show that in its last analysis, it consists

* Ultimate truths.

o

** The Uncreated; the Unoriginated: the Beyond of all becoming and conditionality.

**¢ Discourse on the Philosophy of Relations.
6
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of four ultimate units of hardness (pathavi),
cohesion (dpo), heat (tejo) and mobility
(vayo). From the short survey of matter itis
ameply clear that modern science has not
reached the state of analysis which the
Omniscient Buddha preached 2500 years
ago. In the realm of mind, modern science
has just made a beginning with Psychology.
The Teaching of the Buddha points out that
there are 89 kinds of consciousness and
52 kinds of concomitants of consciousness.
From this short investigation it is amply
clear that modern psychology is still many
lengths behind Buddhist Psychology preached
and practised 2500 years ago. Here, the
remarks made by two prominent writers of
the West may be quoted: ‘“Western science
today is rapidly approaching the conception
of mind--only and a remarkable feature of the
recent change in the basis of physics 1s that
the very terminology of its new discoveries
might be parallelled in the Buddhist Scriptures
compiled 2500 years ago. Truly Buddhism
has nothing to fear from Western Science
and in the World of mind, including that
cinderella of mental science, psychology, the
West has more to learn from Buddhism than
as yct it knows.””

Writes” Dr. Graham Howe** “In the
course of their work many psychologists have
found as the pioneer work of C. G. Jung has
shown, that we are all near-Buddhists on our
hidden side....... To read a little Buddhism is
to realize that the Buddhists} know two
thousand fivey hundred years ago far more

® Christmas Humphrey's Buddhism p. 222,
¢ Christmas Humphrey's Buddhism p. 230,

about our modern problems of psychology
than they have yet been given credit for.
They studied these problems long ago and
found their answers too. We are now
rediscovering the ancient Wijsdcm of the
East.”” These and other similar remarks
by Western scholars definitely indicate what

position Buddhism holds amcng the Interna-

tional Religions of the World tcday.

Ourselves:

We Buddhists should not remain content
with the results of investigaticns and rescarch
of the Buddha Dhamma by the Scholars of
the West alone, helpful though as they are.
Since we have been Buddhists thrcugh many
generations, it is only fit and prcper that we
should dedicate ourselves to the study of the
profound aspect of Buddhism which are not
easy to translate and thus thrcugh our own
efforts put up before the World the essence
of Buddhism in their corrcct translaticns in
the light of the Commentaries recently
recited at the Great Recital of the Ccmmen-
taries®*®** held at the Maha Pasana Guha,
Kaba Aye, Rangoon.

Thus we will be fulfilling our obligations
to the West—nay to the whole World in
clucidating the profcund aspects of the
Dhamma in conformity to the spirit and core
of Buddhism and therecby contributing to the

return of amity, peace and concord to this
World.

May there be peace and happiness to all
being !

A il

=% A(thakathl Sadgayani where 53 volumes of Atthakathis (Commentaries) were recited.

U.S.A. ¢

receive it.

Please send me any material that you think will help to spread the “Dhamma”
here. My class is very serious and very interested; but we need all the advice and
help we can g:t from Burma, where the Buddha Sasana flourishes. 1 use the
““Light of the Dhamma” articles for my class lessons and am very happy to
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MAHASATIPATTHANA SUTTA
( Discourse On The Foundations Of Mindfulness )
—Suttanta Pitaka, Majjhima Nikaya, Miilapannasa Pili,
1. Milapariyaya-vagga, 10-Mahiasatipatthana Sutta, p. 70, 6th Syn. Ed.
Translated by Nyanasatta Thera

Thus [ have heard. At one time the
Blessed One was living among the Kurus, at
Kimmisadamma, a market town of the
Kuru p2ople. There, the Blessed One
addressed the Bhikkhus thvs: ‘Monks’, and

they replied to him, ‘Venerable Sir’. The
Blessed One spoke as follows:—
This is the only way, monks, for the

parification of beings, for the overcoming of
sorrow and lamentation, for the destruction
of suffering and grief, for reaching the right
path, for the attainment of Nibbana,
namely, the Four Foundations of Mind-
fulness. What are the four ?

H:r:in (in this teaching) a monk lives
contemplating the body in the body*, ardent,
clearly comprehending and mindful, having
ovarcomsz, in this world, covetousness and
grief; he lives contemplating feelings in
feelings, ardent, clearly comprehending and
mindful, having overcome, in this world,
r')v*tmam ss and grief; he lives contem-

Y 1ting c)yasciousnsss in consciousness,**
'lrdant clearly compreh:nding and mmdful
hiving ovarcoms, in this world, covetousness
and grief; h: lives contemplating mental
objects in mental objects, ardent, clearly
comprehznding and mindful, having over-
come, in this world, covetousness and
grief.

I. THE CONTEMPLATION OF THE
BODY

1. Mindfulness of Breathing

And how does a monk live contemplating
the body in the body?

Herein, monks, a monk having gone to the
forest, to the foot of a tree or to an empty
place, sits down, with his legs crossed, keeps
his body erect and his mindfulness alert.***

Ever mindful he breathes in, and mindful
he breathes out. Breathing in a long
breath, he knows ‘I am breathing in a long
breath’; breathing out a long breath, he
knows ‘I am breathing out a long breath’;
breathing in a short breath he knows ‘I am
breathing in a short breath’; breathing out
a short breath he knows ‘I am breathing out
a short breath’.

‘Experiencing the whole (breath-) body,
[ shall breathe in,” thus he trains himself.
‘Exp:riencing the whole (breath-) body, I
shall breathe out’, thus he trains himself,
‘Calming the activity of the (breath-) bedy,
I shall breathe in’, thus he trains himself,
‘Calming the activity of the (breath-) bcdy.
I shall breathe out’, thus he trains himself.

Just as a skilful turner or turner’s apprentice
making a long turn, knows ‘I am making
a long turn’, or making a short turn, knows,
‘l am making a short turn’, just so the monk,
breathing in a long breath, knows, ‘I am
breathing in a long breath’; breathing out a
long breath, knows ‘I am breathing out
a long breath’; breathing in a short breath,
knows ‘I am breathing in a short breath’;
breathing out a short breath, knows ‘I am
beathing out a short breath’. ‘Exp:zriencing
the whole (breath-) body, I shall breathe in’,
thus he trains himself. ‘Expericncing the
whole (breath-) body, I shall breathc out’,
thus he trains himself. ‘Calming the activity

K The repetitions of the phrases contemplatmg the body in the body’ ‘feelings in feelings’, etc.: is meant
to impress upon the meditator the importance of remaining aware whether, in the sustained attention
directed upon a single chosen object, one is still keeping to it, and has not Straycd into the field of another
Contemplation. For instance, when contemplating any hodlly process, a meditator may unwittingly be
side-tracked into a consideration of his feelings connected with that bodily process. He should then be
clearly aware that he has left his original subiect, and is engaged in the Contemplation of Feeling.

** Mind, Pi|i citsa, also consciousness or vififidna,, in this connection are the states of mind or units in the

st}'eam of mir_]d of momentary duration.
*®* Literally, setting up mindfulness in front.
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of the (breath-) body, I shall breathe in’,
thus hz trains himself, **Calming the activity
of the (breath-) body, I shall breathe out’,
thus he trains himself.

Thus h:livzs contemplating the body in the
bady intzrnally, or hs lives contemplating
the body in th: body externally, or he lives
contemplating the body in tne body, inter-
nally and externally.* He lives contemplat-
Ing origination-factors** in the body, or he
lives contemplating dissolution-factors*** in
the body, or he lives contemplating origina-
tion-and-dissolution-factors**** in the body.
Or his mindfulness is established with the
thought: *The body exists’***** to the extent
nzcassary just for knowledge and mindful-
ness, and he lives indepzndent,****** and
clings to naught in the world. Thus also,
monks, a monk lives contemplating the body
in the body.

2. The Postures of the Body

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

Thas h: livzs contemplating the body in
the body intzrnally. or he lives contemplating
the body in th: body externally, or he lives
contemplating the body in the body internally
and externally. He lives cointemplating
originition-factors in the body, or he lives
cor ntzmoliting dissolution-factorsin the body,
or he lives contemplating origination-and-
dissolution-factors in the body.******* Qr
his mindfulness is established with the
thought: ‘The bhdy exists’, to the extent
nzcessary just for knowledge and mindfulness,
and h: lives indepzndent, and clings to
naught in the world. Thus also, monks, a

monk lives contemplating the body 1n the
body.

3. Mindfulness With Clear Comprehension

And further, monks, a monk, in going
forward and back, applies clear comprehen-
sion; in looking straight on and looking
away, he applies clear comprehension; iIn
bending and in stretching, he applies clear
comprehension ; in wearing robes and
carrying the bowl, heapplies clear com-
prehension; in eating, drinking, chewing and
savouring, he applies clear comprehension;
in attending to the calls of nature, he applies
clear comprehension; in walking, in standing,
in sitting, in falling asleep, in waking, in
spzaking and in keeping silence, he applies
clear comprehension.

Thus he lives contemplating the bedy 1n
the body.

4. The Reflection on the Repulsiveness of the
Body

And further, monks, a monk reflects on
this very body enveloped by the skin and fuli
of manifold impurity, from the sole up, and
from the top of ths hair down, thinking:
‘There are in this body hair of the head, hair
of the body, nails, teeth, skin, flesh, sinews,
bones, marrow, kidney, heart, liver, midriff,
spleen, lungs, intestines, mesentery, gorge,
facces, bile, phlegm, pus, blood, sweat, fat,
tears, grease, saliva, nasal mucus, synovial
fluid, urine’.

Just as if there werec a doubled-mouthed
provision bag full of various kinds of grain
such as hill paddy, paddy, green gram, cow-
peas, sesamum, and husked rice, and a man
with sound eyes, having opened that bag,
were to take stock of the contents thus:—This
is hill paddy, thisis paddy, thisis green gram,
thisis cow-pea, thisis sesamum, thisis husked
rice. Just so, monks, a monk reflects on this

* ¢ Internally *: contemplating his own breathing; *

externally’: contemplating another’s breathing; ¢ inter-

nally and externally’: contemplating one’s own and another’s breathing, alternately, with uninterrupted

attention.

In the beginning one pays attention to one’s own breathing only, and it is only in advanced

stapes that for the sake of practising insight, one by inference pays at times attention also to another

person’s process of breathing.

** The originatinon-factors (samudaya-dhammd), that is, the conditions of the origination of the breath-
body; these are: the body in its entirety, nasal aperture and mind.
*** The conditions of the dissolution of the breath-body, are: the destruction of the body and of the nasal

aperture, and the ceasing of mental activity.
e+ The contemplation of both, alternately.

#»#2#+ That 15, only impersonal bodily processes exist without a seif, soul, spirit or abiding essence or
subtance, The corresponding phrase in the tollowing Contemplations should be understood
accordingly.

seeses Indenendent from craving and wrong view.,

waeestt All Contempolations of the Body, excepting the preceding one, have as factors of origination: ignoraoce
craving, kamma, food, and the general charactenstic of originating; the factor of dissolution are:
disappeasance of ignorance, craving, kamma, food, and the general characteristic of dissolving.



very body enveloped by the skin and full of

manifold impurity, from the soles up, and

from th:top >f th: h:ad hiir down, thinking

thus: Th:re are in this body h1ir of th: h=ad,
hiir of th: boady, nnils, teeth, skin, flesh,

bonz2s, marrow, Kidney, hzart, liver, midriff

spl::n, lungs, ‘nt:stin2s, m:sentery, gorge,
faaczs, bile, phlegm, pus, blood, sweat, fat,
tears, grease, saliva, nasal mucus, synovial
fluid, urine.’

Thus hz lives contemplating the body in
the body.

5. The Reflection on the Material Elements

And furth:r, monks, a monk reflects on
this very body however it be placed or
dispysed, by way of th: material elemznts:
‘There are in this body the elemsent of earth,
thz elemant of water, the element of fire, the
element of wind.’*

Just as if, monks, a clever cow-butcher or
his apprentice, having slaughtered a cow and
divided it into portions, should be sitting at
the junction of thz four roads; in the same
way a monk refl:cts on this very body, as
itis placed or disposed, by way of the material
elements: ‘Thare are in this body the clement
of earth, water, fire and wind’.

Thus hz lives contemplating the body in
the body.

6. The Nine Cemetery Contemplations

(1) And further, monks, as if a monk sees
a body d=ad one, two, or three days; swollen,
bluz ani fast:ring, thrown in the charnel
groun 1, h: th:n applies this pzrception to his
own body thus: ‘Verily, my own body is of the
sam: natuyc; such it will bacome and will not
escaoe it’.

Thus h: lives contemplating the body in
th: body int:enilly, or (ves contemplating
th: bydy in thz bydy 2xternally, or. lives
contempliting the body in the body internally
and externiuly. He lives contempliting
origination-factors in the body, or he lives
contemplating dissolution-factors in the
body or he lives contemplating originaticn-
and-dissolution-factors in the body. Or his
minifuln:ssis established with the thought:
‘Thz2 brdy cxists’ to the extent necessary
just for knowledge and mindfulness, and he
lives indep:ndent, and clings to naught in
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the world. Thus aiso, monks, a monk lives
contemglating the body in the body.

(2) And further, monks, as if a monk sces
a body thrown in the charnel ground. being
eaten by crows, hawks, vultures, dogs, jackals
or by different kinds of worms, he then
applies this perception to his own body
thus: ‘Verily, also my own body is of the
same nature; such it will become and will
not escape tt’.

Thus he lives contemplating the body
in the body.

(3) And further, monks, as if a monk sees
a body thrown in the charnel ground and
reduced to a skeleton with some flesh and
blood attached toit, held by the tendons.. ...

(4) And further, monks, as if a monk sees
a body thrown in the charnel ground and
reduced to a skeleton, blood-besmeared and
without flesh ,held together by the tendons...

(5) And further, monks, as if a monk sees
a body thrown in the charnel ground and"
reduced to a skeletion without flesh and
blood held together by the tendons......

(6) And further, monks, as if a monk sees
a body thrown in the charnel ground and
reduced to disconnected bones, scattered in
all directions—here a bone of the hand, there
a bone of the foot, a shin bone, a thigh bone,
the pelvis, spine and skull.........

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

(8) And furthzr, monks, as if a monk sees
a body thrown in the charnel ground, reduced
to bones, more than a year old, lying in a

(9) And further, monks, as if a monk sees
a body thrown in the charnel ground, reduced
to bones gone rotten and become dust.

He then applies this perception to his own
body thus: ‘Verily, my own bcdy is of the
samc¢ nature; such it will become and will
not escape it'.

Thus he lives contemplating the body in
the body internally, or he lives contemplat-
ing the body in the body exernally, or the
lives contemplating the bedy in the body
internally and externally. He lives con-

* Mahdbhira : The Four Great Primaries comprising (1) the clor;ent of extension, (2) t_h; element of

cohesion or liquidity, (3) the clement of kinetic energy, (4) the element of suppert or motion.
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t2mplating origination-factors in the body,
or a: liv:y ocoizmoiating  dissolution-
factors in the bady, or h: livas contemplating
originition-and-dissolution-factors in the
body. Or his mindfulnsss is established
with the thought: ‘The body exists’, to the
extent n:czassary just for knowledge and
mindfulnzss, and he lives indepzndent, and
clings to naught in the world. Thus also,
monks, a monk lives contemplating the
body in the body.

[[. THE CONTEMPLATION OF
FEELING

An1how, moiaks, dozs a monk live contem-
plating fezlings in feelings?

H:rein, monks, a monk wiazn expariencing
a plaasant feeling knows, ‘I experience a
pi:asant feeling’ ; when experiencing a
punful feeling, he knows, ‘I experience a
puniul fe:ling’; wh:n :xp:riencing a neither-
plzasant-nor-painful feeling’, he knows ‘I
experiznc:  a  n:ith:r-pleasant-nor-painful
fecling’. Whzn 2xp :riencing a pleasant world-
ly feeling, he knows, ‘I expzrience a pleasant
worldly feeling’; when experiencing a pleasant
spiritual feeling, he knows,’ [ experience a
pleasant spiritual feeling’ when experiencing
a painful worldly fecling, he knows, ‘I
expzrience a piinful worldy feeling’; when
expariencing a painful spiritual feeling, he
knows, ‘[ exp:rience a piinful spiritual
feeling’; when experiencing a neither-
pleasant-nor-painful  worldly fe:ling, he
knows, ‘I exp:rience a neither-pleasant-
nor-p iinful worldly feeling,”; when experienc-
ing a n:ith:r-pleasant-nor-painful spiritual
fexling, h: knows, ‘I experience a neither-
pleasant-nor-painful spiritual feeling’.

Thus h: liv:s contemplating feelings in
f::lings int2rnally, or h: livzs contemplating
f2:lings in fe:lings externally, or he lives
cynt:mplating feelings in feelings internally
and externally. He lives contemplating

orgination-factors in feelings, or he lives
contemplating dissolution-factors in feelings,
or he lives contemplating origination-and-
dissolution-factors in feelings.* Or his
mindfulness is established with the thcught:
‘Feeling exists’, to the extent necessary just
for knowledge and mindfulness, and he lives
independent, and clings to naught in the
world. Thus, monks, a monk lives contem-

plating feelings in feelings.

[II. THE CONTEMPLATION OF
CONSCIOUSNESS

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

Herein, monks, a monk knows the con-
sciousness with lust, as with lust; the con-
sciousness without lust, as withcut lust; the
consciousness with hate, as with hate; the
consciousness without hate, as without hate;
the consciousness with ignorance, as with
ignorance; the consciousness without ignor-
ance, as without ignorance; the shrunken
state of consciousness as the shrunken
state:** the distracted state of consciousness
as the distracted state;*** the developed
state of consciousness as the developed
state;**** the undeveloped state of con-
sciousness as the undeveloped state;*****
the state of consciousness with some other
mantal states superior toit, as the state with
something mantally higher;****** the state
of consciousness with no other mantal state
superior to it, as the state with nothing
mentally higher;******* the concentrated
state of consciousness as the concentrated
state; the unconcentrated state of con-
scousness as the unconcentrated state:
the freed state of consciousness as the
freed state ;******** and the unfreed state of
consciousness as the unfreed.

Thus he lives contemplating consciousness
in consciousness internally, or he lives con-
templating consciousness In consciousness

—— i

== =

* The factor of origination are: ignofance.. craving, kamma, and sense-impression, and the general
characteristic of origination; the factors of dissolution are: the disappearance of the four mentioned
above and the general chracteristic of dissolving.

** This refers to a rigid and indolent state mtad,

*** This refers to a restless mind.

s**¢ The consciousness of the meditative Absorptions of the fine-corporeal and uncorporeal sphere

(rit pa-ariipa-jhana)

t#2#x The ordinary consciousness of the sensuous state of existence (kdmdvacara).

+kaeer The copsciousness of the sensuous state of existence, having other mentadl states superior to it.
saswoxr The consciousness of the fine corporeal and the uncorporeal spheres, having Do mundaue mental
state superior to it. '
shaterx* Temporarily free from the defilements either through the methodical practice of Insight (vipassana)
freeing from single evil state by force of their opposites, or through the meditative Absorptions

( jhdna ).



externilly, or hs lives contemplating con-
sctousn2ss in consciousness internally and
externally. He lives contemplating origina-
tion-factors in consciousnzss, or he lives
dissolution-factors in consciousness, or hz
lives contemplating origination-and-dissolu-
tion-factors in consciousness.* Or his
mindfulness i1s established with the thought,
‘Consciousness exist’, to the extent necessary
just for knowledge and mundfuiness, and
he lives independent, and clings to naught
in the world. Thus, monks, a monk lives con-
templating consciousness in consciousness.

[V. THE CONTEMPLATION OF
MENTAL OBJECTS

1. The Five Hindrances

And how, monks, does a monk live con
templating m:ntal objects in mzntal objects?

-

H:rzin, monks, a monk lives contemplat-
ing m:ntal objectsin the mental objects of the

five hindrances.

How, monks, does a monk live contem-
plating mantal objects in the mental objects
of the five hindrances?

ar2in, monks, whenever sense-desire 1S
present, a monk knows, ‘There is sense-
dasire in me’, or when sense-desire is rot
present, he knows, ‘There 1s no sense-desire
in m2’. He knows how the arising of the
non-arisen sense-desire comesto be; he knows
how the abandoning of the arisen sense-
desire comes to be; and he knows how the
non-arising in the future of the abandoned
sense-desire comes to be.

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

When sloth and torpor are present, he
knows, ‘There are sloth and torpor in me’,
or when sloth and torpor are not present,
he knows, ‘There are no sloth and torpor in
me’. He knows how the arising of the non-
arisen sloth and torpor comes to be; he
knows how the abandoning of the arisen
sloth and torpor comes to be; and he knows
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how the non-arising in the future of the
abandoned sloth and torpor comes 10 be.

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

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

Thus he lives contemplating mental
objects in mental objects internally, or he
lives contemplating mental objects in mental
objects externally, or he lives contemplating
mental objects in mental objects internally
and externally. He lives contemplating
origination-factors in mental objects, or he
lives contemplating dissolution-factors in
mental objects, or he lives contemplating
origination-and-dissoulution-factorsin mental
objects. Or his mindfulness is established
with the thought, ‘Mental objects exist’,
to the extent necessary just for knowledge
and mindfulness, and he lives independent,
and clings to naught in the world. Thus
also, monks, a monk lives contemplating
mental objects of the five hindrances.

2. The Five Aggaregates of Clinging

And further, monks, a monk lives con-
templating mental objects in the mental
objects of the five aggregates of clinging.

How, monks, does 2 monk live contem-
plating mental objects in the mental objects
of the five aggregates of clinging?

Hcrein, monks, a monk thinks, ‘Thus is
material form; thus is the arising of the
material form; and thus is the disappearance
of the material form. Thus is feeling; thus
1s the arising of fecling; and thus is the

* The factors of origination consist here of ignorance, craving, kamma, body-and-mind (ndma-ripa),
and of the general characteristic of originating; the factors of the dissolution are; the disappearance
of ignorance, etc., and the general characteristic of dissolving.
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.disapp:arance of feeling. Thus is percep-
tion: thus is the arising of perception; and
thus is thz disapp:zarance of perception.
Thus are formations; thus is the arising of
formations; and thus is the disappearance
of fyrmations. Thus is consciousness; thus
is the arising of consciousness; and thus is
the disapp:zarance of consciousness.’

Thus hz lives contemplating m:ntal objects
in m:ntal objects internally, or he lives con-
templating m:ntal objects in mental objects
externally, or he lives c_ontemplatmg mental
objects in mantal objects internally and
externally. He lives contemplating origina-
tion-factors in m:ntal objects or he lives
contemplating dissolution-factors in mental
obj:cts, or helives contemplating origination-
ani-dissolution-factors 1n mantal objects.
Or his mindfulnzss is established with the
thought, ‘m:ntal objzcts exist’, to the extent
necessary just for knowledge and mindful-
ness, and he lives independent, and clings to
naught in the world. Thus also, monks, a
monk lives contemplating mental objects in
the m:ntal objects of the five aggregates of

clhinging.

3. The Six Internal and the Six External
Sense-Bases

And furth:r, monks, a monk lives contem-
plating m:ntal objzcts in the mental objects
of tha six internal and the six external sense-

bases.

How, monks, does a monk live contem-
plating m:ntal objzcts in the mental objects
of the six internal and the six external sense-

bases ?

Herein, monks, a monk knows, the eye and
the visual forms, and the fetter that arises
depzndent on both (the eyc and forms), he
knows how the arising of the non-arisen
fetter comes to be; he knows how the aban-
doning of the arisen fetter comes to be; and
he knows how the non-arising in the future of
the abandoned fetter comes to be.

He knows the ear and sounds...the nose
and smells...the tongue and flavours...... the
body and tactile objecis...... the mind and
mental objects, and the fetter that arises
depzndent on both; he knows how the arising
of the non-arisen fetter comesto be; he knows
how the abandoning of the arisen fetter
comes to be: and he knows how the non-
arising in future of the abandoned fetter

comes to be.

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

4. The Seven Factors of Enlightenment

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

H>w, moynks, does a monk live contem-
pliting m:ntal objects in the mental objects
of th: szven factors of enlightenment?

H:rein, monks, wh:n the enlightenment-
factor of mindfulness is present, the monk
knoyws, ‘The enlightenm:nt-factor of mind-
fuln:ssis in m:’; or whzn the enlightenment-
factor of mindtulnzss is absent, he knows,
‘Thz enlightenment-factor of mindfulness is
not in me’; and he knows how the ariting of
the non-arisen enlightenment-facter ¢f mind-
fulness comes to be; and how perfection in
the development of the arisen enlightenment-
factor of mindfulness comes to be.

When the enlightenment-factor of the
investigation of mental objects is present, the
monk knows, ‘The enlightenment-factor of
the investigation of mental objects is in me’;
when the enlightenment-foctor of the inves-
tigation of mental objectsis absent, he knows,
“The enlightenment-factor of the investigztion
of mental objectsis notin me’; and he knows
how the arising of the non-arisen enlighten-
ment-factor of the investigaticn of mental
objects comesto be,and how perfectionin the
dzvelopment of the arisen enlightenment-
factor of the investigation of the mental
objects comes to be. :

Wacn the enlightenment-factor of energy
1s present, he knows, ‘The enlightenment-
factor of energy is in me’, when the enlighten-
m:nt-factor of cnergy is absent, he knows
‘The enlightenm:nt-factor of energy is not



in mz’; and he knows how the arising of the
non-irisen enlightenment-factor of energy
comzs to bz, and how p:rfection in the
davzlopm:nt of the arisen enlightenment-
actor of energy comes to be.

Wha:n th: enlightenm:nt-factor of joy is
present, he knows, ‘The enlightenment-
fiztor of joy is in m?’; wazn the enlighten-
m:nt-factor of joy is absent he knows, ‘The
enlightenment-factor of joy is not in me’;
and he knows how the arising of the non-
arisen enlightenment-factor of joy comes to

2, and how p:rfection in the development
of the arisen enlightenment-factor of joy
comes to be.

When the enlightenment-factor of tran-
quillity is present, he knows, ‘The enlighten-
m:nt-factor of tranquillity is in me’; when the
enlightenm:nt-factor of tranquillity is absent,

h: knows, ‘The enlightenment-factor of

tranquillity is not in me’; and he knows how
th= arising of the non-arisen enlightenment-
factor of tranquillity comes to be, and how

srfection in the development of the arisen
enlightenment-factor of tranquillity comes
to be.

When the enlightenment-factor of con-
centration is present, he knows, “The enligh-
tenm:nt-factor of concentration is In me’;
when the enlightenment-factor of concentra-
tion is absent, he knows, ‘The enlight¢nment-
factor of concentration is not in me’; and he
knows how the arising of the non-arisen
enlightenment-factor of concentration comes
to be, and how perfection in the development
of the arisen enlightenment-factor of con-
centration comes to be.

When the enlightenment-factor of equani-
mity is present, he knows, ‘The enlightenment-
factor of equanimity is in me’; when the
enlightenm:nt-factor of equanimity is absent,
he kno>ws, ‘The enlightenment-factor of
equanimity is not in me’; and he knows how
the arising of the non-arisen enlightenment-
factor of equanimity comes to be, and how
pacfection in the development of the arisen
enlightenment-factor of equanimity comes
to be.

Thus he lives contemplating mental objects
in mental objzcts internally, or he lives con-
templating mental objects in mental objects
externally, or he lives contemplating mental
objects in mental objects internally and
externally. He lives contemplating origina-
tion-factorsin mental objects, or he lives con-

7
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templating dissolution-factors in mental
objects, or helives contemplating originaticn-
and-dissolution-factors in mental objects.

Or his mindfulness is established with the
thought, ‘Mental objects exist’, to the extent
necessary just for knowledge and mindfulness,
and helivesindependent, and clings to naught
in the world. Thus, monks, a monk lives
contemplating mental objects in the mental
objects of the seven factors of enlightenment.

5. The Four Noble Truths

And further, monks, a monk lives contem-
plating mental objects in the mental objects
of the four noble truths.

~ How, monks, does a monk live contempla-
ting mzntal objects in the mental objects of
the four noble truths?

Herein monks, a monk knows, ‘This is
suffering’, according to reality; he knows,
“This is the origin of suffering’, according to
reality; he knows, ‘This is the cessation of
Suffering', according to reality; he knows,
‘This is the road leading to the cessation of
suffering’, according to reality.

Thus he lives contemplating mental objects
in mental objects internally, or he lives con-
templating mental objects externally, or he
lives contemplating mental objects in mental
objects internally and externally. He lives
contemplating origination-factors in mental
objects, or he lives contemplating dissolution-
factors in mental objects, or he lives contem-
plating origination-and-dissolution-factors in
mental objects. Or his mindfulness is esta-
blished with the thought, ‘Mental objects
exist’, to the extent necessary just for know-
ledge and mindfulness, and he lives indepen-
dent, and clings to naught in the world.
Thus, monks, a monk lives contemplating
mental objects in the mental objects of the
four noble truths.

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

O monks, let alone seven years. Should
any parson practise these four Foundations
of Mindfulness in this manner for six years...
for five years ... four years ... three years ...
two vears...one year, then one of these two
fruits may be expected by him: Highest
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Knowledge, here and now, or if some
reminder of clinging is yet present, the state
of Non-returning.

O monks, let alone a year. ‘Should any
person practise these four Foundations of
Mindfulnzss in this manner for seven months
... for six months ... five months ... four
months ... threce months ... two months ... a
month ... half a month, then one of these two
fruits may be exp:cted by him: Highest
Knowledge, here and now, or if some remain-
der of clinging is yet present, the state of
Non-returning.

O monks, let alone half a month. Should
any verson practise these four Foundations
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of Mindfulness, in this manner, for a week,
then one of these two fruits may be expected
by him: Highest Knowledge, here and now,
or if some remainder of clinging is yet
present, the state of Non-returning.

Because of this was it said: ‘Thisis the only
way, monks, for the purification of beings,
for the overcoming of sorrow and lamenta-
tion, for the destruction of suffering and
grief, for reaching the right path, for the
attainment of Nibbana, namely the Four
Foundations of Mindfulness®.

Thus spoke the Blessed One. Satisfied
the monks approved of his words.
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THE DHAMMAPADA COMMENTARY

Nigamavasitissatthera-Vatthu
( The Story of Elder Tissa—The Resident of a Market-town )
Translated by the Pali Department of the University of Rangoon.

“Appamaddarato bhikkhu pamade
bhayadcssi va

abhabbo parihanaya nibbanass’eva
santike.”

(Impossible it is for a monk, who takes
delight in heedfulness and sees danger 1n
negligence, to decrease his efforts (in
practising Calm and Insight and to aitain the
knowledge of the Holy Paths and the
Fruitions thereof). Indecd, he 1s mnearcr to
(Sa-updadisesa-* or Anu-pddisesa-) Nibbana.**

While residing at Jetavana, the Teacher
delivered this religious discourse beginning
with, “Impossible it is for a monk, who takes
delight in heecdfulness’ (appamada rato
bhikkhu) with reference to the Elder Tissa,
the resident of a market-town.

Once a son of a noble family who was
born and brought up 1n a certain markect-
town not far from Savatthi, and who having
taken full ordination under the Teacher and
become a Bhikkhu under the name of Niga-
mavasitissatthera, was reputed to be of few
wants, contented, delighted in seclusion and
strenous in his efforts. For alms he used to
frequent tiie village of his kinsfelk, and even
on occasions when Anath:pindika and
others gave alms on abig scale or when King
Pasenadi of Kosala offered gifts beyond
comparison he never went to Savatthi.

The monks started discussiag thus, ““This
Elder Tissa of the market-town remains in
colse association busily engaged with his
relatives; even when Anathapindika and
others gave alms on a big scale, or when King
Pasenadi of Kosala offered gifts beyond
comparison, he would not go (there)”.
They brought the matter to the knowledge cf
the Teacher who summoned him and asked,
“Is it a fact, monk, that you are doing so?"’.
Replied he: “Lord, I am not in close associa-
tion with my kinsfolk. Dc¢pending on these
people I get food enough for me. And so,

when I receive food that would sustain me, be
it unwholescme or delicious, I do not go
(elsewhere), thinking ‘What is the use of
secking food? Lord, I em not in close
association with my kinsfolk.” (Thereupon),
being aware of his bent of mind the Teacher
applauded him saying, ‘“Very well”, and
:added, “Monk, getting a teacher like me, it
1S Indeed no wonder that you have little
desire. Indeed, this state of having few
wants has been a traditicn with me and itis
in my line”. And being requested by the
monks, He related the story of the past.

Long ago, on the bank of the Gangesin the
Himalayas, there lived thousands of parrots
in a fig-forest. The parrot chief, when the
figs of the tree on which he perched became
exhausted, lived on whatever was left (of the
tree), such as, the sprouts, the leaves, the bark
the crust outside and the water of the Ganges.
Thus, bringing down his wants to a minimum
he lived extremely contented and did not
move elsewhere.

By virtue of the fact that he had little
desire and was contented, the mansion of
Sakka shook. Pondering the matter Sakka
found the cause, and in order to test him,
he made that tree wither by his
supernatural  power. The  tree was
reduced to a bare stump studded with
holes on all sides. When struck by the wind
it gave out a sound as if it was knocked on
and dust came out of the holes. Without
going anywhere the parrot-chieflived on that
dust and the water of the Ganges and rem~in-
ed perched on the top of the stump of the
fig-tree disregarding the wind and the sun.
Realizing that he was of very little desire
Sakka thought. “Aftcr making him speak on
the virtues of friendship, I shall grant him a
boon and turn the fig tree into one that would
bear fruits eternally.” And himseclf he

assumed the guise of a swan-chief, made the

maiden Suja fly in front of him, proceeded

* Nibbina with the fivc groups of existence remaining.
** Nibbana without five groups of existence remaining.
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towards the ﬁg-forest, settled on the branch
of a near-by tree and spoke this verse in
order tostart a coversation with him:

" “Many trees are there with green leaves,
and abundant are the fruits there.
Why, then, 1s the heart of the parrot
attached to the dry stump 7%

After dehivering this religious discourse,
the Teacher declared: At that time Ananda
was Sakka and I myself was the chief of the
parrots. Thus, O monks, thisstate of having
few wants is my tradition and is in my line.
It1s no wonder that getting a teacher like me
my disciple Tissa of the market-town has
developed a tendency of having little desire,
and m>nks should be of little desire like him.
Indeed it is impossible for such a monk to
decrease his efforts in practising Calm and
Insight and to attain the knowledge of the
Holy Paths and the Fruitions thereof. In
fact, he is nearer to Sa-upadisesa Nibbana or
Anupidisesa-nabbana.” With these words,
He uttered this verse:

“Appamadarato bhikkhu pamade phayadas-
siva

abhabbo parihanaya nibbanass’eva santike.”

(Impossible it is for a monk, who takes
delight in heedfulness and sees danger in
negligence, to decrease his efforts in practis-
ing Calm and Insight and to attain the know-
ledge of the Holy Paths and the Fruitions
thereof. Indeed, heis nearerto (Sa-upadisesa-
or Anu-padisesa-) Njbbana.

In the verse,

Abhabbo parihanaya means that it is not-
possible for such a monk to decrease his
efforts in practising Calm apnd Insight and
to attain the knowledge of the Holy Paths
and the Fruitions thereof. He is bound to
attain what he has not attained yet.

Nibbanass’eva santike means: Indeed he
1S moving nearer to Liberation, i.e. to the
two kinds of Nibbana, namely, Sa-upadi-
sesa-nibbana and Anupadisesa-nibbana.

Al the conclusion (of the utterance) of the
verse the Elder Tissa of the market-town
attained Arahatship along with Analytical
Knowledge. Many others too became Sota-
pannas and so on, and the religious discourse
became beneficial to the multitude.

APPENDIX

The Jataka. Book IX. No. 429.
MAHASUKA-JATAKA®**

Oncz upon a tim2 myriads of parrots lived
in the Himalayy country on the banks
of the Ganges in a grove of fig-trees.
A king of the pirrots there, when the fruit of
thztreein which h= dwelt had come toanend,
atec whetever was left, whether shoot or leaf or
bark or rind, and drank of water from the
Ganges, and being very hppy and contented
he kept where he was. Owingto this heppy
and contented state the abode of Sakka was
shaken. Sakka reflecting on the cause saw
the parrot, and to test his virtue, by his
suernatural po>wer he withered up the tree,
which became a mere stump p:rforated with
holes, and stood to be buffeted by every blast
of wind, and from the holes dust came out.
The parrot king ate this dust and drank the
water of the Ganges, and going nowhere
else sat p:rched on the top of the fig-stump,
recking nought of wind and sun.

Sakka noticed how very contented the
parrot was, and said, ‘‘After hearing him
spzak of the virtue of friendship, 1 will come
and give him his choice of a boon, and cause
the fig-tree to bear ambrosial fruit.”” So he
took the form of a royal goose, and
preceded by Suja in the shape of an Asura
nymoh, he went to the grove of fig-trees,
and p:rching on the bough of a tree close
by, he entered into convecrsation with the
parrot and spoke the first stanza:

Wherever fruitful treesabound

A flock of hungry birds is found:
But should the trce all withered be,
Away at once the birds will flee.

And after these words, to drive the parrot
thence, he spoke the secona stanza:

Haste thee, Sir Rcdbeak, to be gone;

Why dost thou sit and dream alone ?

Come tell me, prithee, bird of spring,

To this dead stump why dost thou
cling?

Then the parrot said, “O goose, from a
feeling of gratitude, I forsake not this tree”,
and he repeated two stanzas:

They who have been close-friends from
youth,

* The whole story is word for word the same as Jataka No. 429—Mah3suka Jaitaka Thcrcwith. ap—pcndcdj

The only difference is: (1) that the first stanza contained in the Commentary is not the first stanza of
Jataka No. 429, but the first stanza of Jataka No. 430.
** From Jitaka Stories, Vols. IIL. IV, Pili Text Society, edited by Professor E. B. Cowell, page 292.



Mindful of goodness and of truth,
In life and death, in weal and woe
Th: claims of friendship ne’er forego.

I too would fain be kind and good

To onz that long my friend has stood;

[ wish to live, but have no heart

From this old tree, though dead, to part

Sakka on h:aring what he said was delight-
ed, and p-aising him wished to offer him
a choice, and uttered two stanzas:

I know thy friendship and thy grateful
love,

Virtuzs that wise
app-ove.

[ offer th=e whate’er thou wilt for choice;

Parrot, waat boon would m»>st thy heart
rejoice?

On h21ring this, the king parrot m1king his
choice sp ke the seventh stanza:

If thou, O goose, what most [ crave
wouldst give,

Grant that the tree I love, again may live.

Let it once more with its old vigour
shoot,

Gather fresh sweetness and bear goodly
fruit.

Th:n Sakka, granting the boon, spoke the
eighth stanza:

m:n surely must

L-!friend,a fruitful and right noble tree’

W:li fitted for thy dwelling-place to be-

Let it once morc with its old vigour
shoot, Gather, fresh sweeiness and
bear goodly fruit.

With these words Sakka quitted his
present form, and manifesting the sup:zrna-
tural power of himself and Suja, he took up

*
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water from the Ganges in his hand and
deshed it against the fig-tree stump. Strai-
ghtway the tree rose up rich in branch and
stem, and with honey-sweet fruit, and stood
a charming sight. like unto the bare Jewel-
Mount. The parrot king on seeing it was
highly pleased, and singing the praises of
Sakka he spoke the ninth stanza:

May Sakka and all loved by Sakka
blessed be,

As I today am blest this goodly sight to
see |

Sakka, after granting the parrot his choice,
and causing the fig-tree to bear ambrosial
fruit, eturned with Sujata to his own abode.

* * % ¥ * *

In illustration of this story these stanza
inspired by Perfect Wisdom were added &t
the close:

w

Soon as king parrot wisely made his
choice,

The tree once more put forth its fruit
again;

Then Sakka with his queen did fly amain

To where in Nandana ther gods rejoice.

Th= Mster, his lesson ended, said, *“Thus,
Brother, sages of old though born in animal
forms were free from covetousness. Why
then do you, after beiitg ordained under so
exc:llent a dispensation, follow greedy ways?
Go and dwell in the same placc.” And he
gave him a form of meditation, and thus
identified the Birth:—The Brother went back

and by sriritual insight attained to
Sainthood:—*At that time Sakka was
Anuruddha, and the parrot Kkiag was
myseif.”

x



BIOGRAPHY OF
The Venerable Mahdthera Ledi Sayadaw, Aggamahapandita, D.Litt.

Known to scholars of many countries, the
Venerable Ledi Sayadaw, Aggamahapandita,
D.Litt., was perhaps the outstanding
Buddhist figure of this age. With the
increase in interest in Western lands, there
is a great demand for his Buddhist Discourses
and writings which are now being translated

and reproduced in *“The Light of the
Dhamma.”

Bhikkhu Nyana who was later known as
Ledi Sayadaw was born on Tuesday, the
13th Waxing of Nattaw, 1208 Burmese Era
(1846 C.E.) at Saing-pyin Village, Dipeyin
Township, Shwebo District. His parcnts
were U Tun Tha and Daw Kyone. Early
in life he was ordained a samanera and at the
age of 20 a Bhikkhu, under the patronage of
Salin Sayadaw U Panpdicca. He received his
monistic education under various teachers
and later was trained in Buddhist literature
by the Vencrable San-kyaung Sayadaw,
Sudassana Dhaja Atuladhipati  Siripavara

Mahddhamma Rajadhi-raja-guru of Man-
dalay,

H: wis a bright student. [t was said of
him:—"Abo>ut 2000 students attended the
the lectures delivered daily by the Ven'ble
Sankyaung Sayadaw. One day the Venera-
ble Sayadaw set in Pili 20 questions on
Parami (Perfections) and asked all the
students to answer them. None of them
except Bhikkhu Nyana could answer those
questions sitisfactorily.” He collected all
thzse answers and when he attained 14 Vassa
and while he was still in San-kyaung monast-
tery, he published his first book, ‘“‘Parami
Dipani”’. ((Manual of Perfections).

During the reign of King Theebaw he
become a Paili lecturer at Mah3 Jotikdrama
monastery in Mandalay. A year after the
capture of King Thecbaw, i.e. 1n 1887 C.E, he
removed to a place to the north of Monywa
town, where he established a monastery
under the name of Ledi-tawya Monastery.
He accepted many bhikkhi-stadents from
various parts of Burma and imparted
Buddhist educ:tion to them. In 1897 C.E.
he wrote Paramattha Dipani (Manual of
Ultimate Truths) in Pili.

Later, he tcured in meny parts of Burma
for the purpose of prcpagating the Buddha
Dhamma. In towns and villages he visited
he delivered various Disccurscs ¢n the

Dhamma and establishcd Abhidhamma
classcs and Meditaticn Centres. He com-
posed Abhidhamma rhymes or Abhidhamma
Sankhitta and taught them to his Abhidham-

ma classes. In some of the principal towns
he spent a Vassa imparting Abhidhamma and
Vinaya education to the lay devotees. Some

of the Ledi Meditation Centres are still
existing and still famous. During his
itincrary he wrote many essays, letters, pcems

and manuals in Burmese. He has written
more than 70 manuals*, of which seven have

been translated into English and published
in ““The Light of the Dhamma™. Vipassana
Dipani (Manual of Insight) was translated by

his disciple Sayadaw U Nyana, Pathamagyaw
Patthanuddesa Dipani (A concise exposition
of the Buddhist Philosophy of Relations)
was originally written in P3li by the late
Ledi Sayadaw and translated by Sayadaw
U Nyiana. Nijyama Dipani (Manual of
cosmic Order) was translated by U Nyana

and Dr. Barua and edited by Mrs. Rhys
Davids. Sammaditthi Dipani (Manual of
Right Understanding) and Catusacca Dipani
(Manual of the Four Noble Truths) were

translated by the Editors of ““The Light of
the Dhamma.” Bodhipakkhiya Dipani
(Manual of the Factors Leading to Enlighten-

ment) was translated by U Sein Nyo Tun,
[.C.S. (Retd)), and Magganga Dipani
(Manual of the constituents of the Noble
Path) was translated by U Saw Tun Teik,

B.A. B.L., and revised and editcd by the
English Editorial Bcard of the Union Buddha
Sasana Council.

He was awarded the title of Aggamaha-
pandita by the Government of India in 1911

C.E. Later, the University of Rangoon
conferred on him the degree of D. Litt.

(Honoris Causa). In the later years he
settled down at Pyinmana where he died in
1923 C.E. at the ripc age of 77.

o *Sec A;pcndu




APPENDIX

Below are some of the Tikas, Manuals,
essays and letters written by the Venerable

Ledi

Sayadaw:.—

In Pali:

l.

2.
3.

Paramattha Dipani(Manual of Ultimate
Truths) or Abhidhammattha Sangaha
Maha Tika.

Nirutti Dipani or Vuttimoggallana Tika.

Anu-dipani.

4. Vibhatyattha Tika.

S0 ® N
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11.
12.

13.
14,
15.
16.

Vaccavacaka Tika.
Sasanasarpatti Dipani.
Sasanavipatti Dipanl.

. Patthanuddesa Dipani.
. Sammaditthi Dipani.
. London Pali

Devi Questions and

answers.
Exposition of Buddhism for the West.

Padhana Sutta (Pilh and word for
word meanings).

Anattavibhavanai.

Yamaka Puccha Visajjana.
Niyama Dipanl.
Vipassana Dipani.

In Burmese:

17.
18

19.
20.

21,
22.

23.
24.
25.
26.

27.
28.

29.

Ripa Dipani (Manual of Material
Qualities).

Lakkhana Dipani (Manual of Characteri-
stics of existence).

Parami Dipani (Manual of Perfections).

Vijjamagga Dipani (Manual of the Way
to the Holy-Path-Knowledge.)

Nibbana Dipani (Manual of Nibbana).

Mahisayana Dipani (Manual of Great
Lying Down).

Uttama Purisa Dipani (Manual of the
Real Superman).

Paticcasamuppada Dipani (Manual of
Dependent Origination).

Ahiara Dipani (Manual of WNutritive
Essence).

Anatta Dipani (Manual of Impersona-
lity).

Anatta Dipani (New).
Kammatthina Dipani
Meditation-subjects).
Anapana Dipani (Manual of Exhaling

and Inhaling).

(Manual of
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30. Catusacca Dipani (Manual of the Four

31.
32.
33.

34,
35.
36.
37.
38.
39.
40,

41.
42.

43,
44,
43.
46.
47,

48.
49,
50.
51,
52,
53.
34,
55.
56.
7.
38.
59.
60.
61.
62.
63.
64.

65.
66.
67.

68

Noble Truths).

Bodhipakkhiya Dipani (Manual of the
Factors Leading to Enlightenment).

Somanassaupekkha Dipani (Manual of
Joy and Equanimity).

Bhavana Dipani (Manual of Mental
Concentration).

Sukumara Dipani.

Saccattha Dipani.

Sasanadayajja Dipani.

Rogantara Dipani.

Dhamma Dipani.

Danadi Dipani.

Magganga Dipan (Manual of the Consti-
tuents of the Noble Path).

Gonasura Dipani.

Niyama Dipani (Manual of Cosmic
Order).

Silavinicchaya Dipani.

Virati-silavinicchaya Dipani.

Inaparibhoga-vinicchaya Dipani.

Dighasana-vinicchaya Dipani.

Asankhara-Sasankhara-vinicchaya
Dipani.

Sikkha-gahana-vinicchaya Dipani.

Cetiyangana-vinicchaya Dipani.

Upasampada-vinicchaya Dipani.

Decision on Ajivatthamaka Sila.

Decision on Vikalabhojana-sikkhapada.

Sarana-gamana-vinicchaya Dipani.

Paramattha Sankhitta.

VYinaya Sankhitta.

Sadda Sankhitta.

“Alphabcts’ Sankhitta,

Prosody Sankhitta,

Alanka Sankhitta.

Spelling Sankhitta.

Paramattha Sankhitta.

Chapter on Material Qualities (in brief).

Nibbina-visajjana Manual.

Ledi Questions and Answers.

Questions on Sotdpanna.

Sasanaviscdhani, Vols. I, 11 & III.

Gambhira-kabya-kyan (Manual of
Profound Verses).

Open letter for abstention from taking
beef.
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69. Letter of reply to U Ba Bwa, Town- 72. Admonitary letter prohibiting Lotteries
ship Officer of Dszdaye, saying that and Gambling. ' _
he could not go on a pilgrimage to 73. An Advice to hold a Lighting Festival
Ceylon that year. at the Bo Tree within the precincts of

- : Ledi Monastery, Monywa.

70. Admonitory letter to U Saing, Head-
man of Saingpyin Village for absten- 74. Lgtg?;l c:(g)o(lg Hmat, a Ruby Merchant
tion from taking intoxicants. 75. Inscription at Sihataw Pagoda, written

71. Admonitory letter to the inhabitants by the Ven'’ble Mahathera Ledi
of Dipeyin Township for abstention Sayadw at the request of U Hmat.
from taking intoxicants. 76. Epic on Samvega.
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NOTES AND NEWS

THE TIKA SANGAYANA FIRST SESSION OPENS

On the 5th November 1960, His Holiness
Venerable Aggamahapandita, Abhidhaja
Maha Ratthaguru Masoeyein Sayadaw,
representative Mahatheras from Thailand,
Ceylon and Cambodia, Sangiti-karaka Bhik-
khus, His Excellency Agga Maha Thiri
Thudhamma U Win Maung, President of the
Union of Burma, Prime Minister U Nu,
Thado Thiri Thudhamma, Agga Maha Thray
Sithu Dr. U Thein Maung, President,
Union Buddha Sasana Council, Hon’ble
U Ba Saw, Ministcr for Religious Affairs,
members of the Diplomatic Corps, members
of the Union Buddha Sasana Ccuncil,
members of the General Council of Buddhist
Women'’s (Catering) Associations, and many
Buddhist nuns and lay devotees gathered to
celebrate the Opening Ceremony of the
First Session of the Tika Sangidyana (The
Great Recital on the Sub-commentaries) at
the Maha PiAsana Guha (the Sacred Cave)
near the Kaba Aye Pagoda, Yegu,
Rangoon.

At I. 30 p.m. drums and gongs were
beaten when Ven. Aggamahapandita Naga-
vammsa, Honorary Secretary of the Sangha
Supreme Council announced both in Pali
and Burmese that it was an opportune time
to commence the proceedings of the First
Session of the Great Recital on the Sub-
commentaries. Then His Excellency the
President of the Union of Burma lightcd the
candles and incense. After that Ven. Agga-
mahipandita  Aungmye-thaya-thuhtaytaik
Sayadaw of Yezagyo who is the most senior
among the monks present there, proposed
His Holiness the Ven. Aggamahapandita,
Abhidhaja Maha Ratthaguru Masocyein
Sayadaw as the Tika Sangayana Mahanayaka
(the Presiding Mahithera of the Great
Recital on the Sub-commentaries). The
Sangha thensignified their assent by uttering
Sdadhu thrice, followed by the striking of
gongs and blowing of conchs.  After
administering the Five Precepts to the
audience, the Presiding Mahathera gave
his Presidential address. After that His
Excellency the President of the Union of
Burma, Prime Minister U Nu and the

8.

Hon’ble U Ba Saw, Minister foer Religicus
Affairs respectively gave Addresses of
Veneration. It was followed by the
announcement of the following Panel of
Deputy Chairmen by the Honorary Secretary
of the Sangha Supreme Council.

l. Ven. Aungmyethaya Sayadaw of
Yezagyo.

2. Ven. Myothitlankyaung Sayadaw of
Taikkyi.

3. Ven. Aggamahidpandita Sakumaw Saya-
daw of Sagaing.

4. Ven Sasana-sobhinikarama Sayadaw of
Pyuntaza.

5. Ven. Aggamahapandita Padamya Saya-
daw of Mandalay.

6. Ven. Aggamahipandita Bahan Veluvum
Sayadaw of Rangoon.

1. Ven. Zibyugon-kyaung Saydaw, Agga-
mahapandita, of Dabein.

8. Ven. Tawkyaung Sayaaaw of Mergui.

9. Ven. Pwinhlatheingon Sayadaw of

Prome.
. Ven. Icchasaya Sayadaw of Sagaing.
. Ven, Aletawya Sayadaw of Rangoon.
. Ven. Myolai Sayadaw of Ma-u-bin.
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After that an Address of Veneration was
delivered by Thado Thiri Thudhamma, Agga
Maha Thray Sithu Dr. U Thein Maung,
President of the Union Buddha Sésana
Council.

Then, the Presiding Mahathera appointed
Ven. Aggamahapandita Sobhana (Mahisi
Sayadaw) and Ven. Aggamahépandita
Bhadanta Panpdita as the Pucchaka (Ques-
tioner) and Visajjana (Replier) resperctively
with regard to the Sub-commentaries. The
Questioner and the Replier assumed their
respective seats and carried out their duties
as usual. They then recited Sarattha Dipani
Tika up to page 17. After a recess for
15 minutes the Sangha continued to recite
the Sarattha Dipani Tika. and after half
an hour, all present uttered Sadhn thrice and
the Ceremony came to a conclusion.

The Session will last for about 60 days, and
11 books of the Tikas will be recited.
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EDITORIAL

CETANA
( VOLITION )

C:tana is gznarally translated as ““volition”
or “will”’. According to Psychology volition
mzans ‘‘self-conscious activity towards a

starmined end, manifested primanily in
dzcision and intention.”

Cetana 1s one of the seven Sabba-citta-sa-
dharana-cetasikas (concomitants which are
common to every act of consciousness). It
has the characteristic of urging or causing to
exert. Its function is to gather its associate
concomitants and cause them to perform
their respective functions simultaneously
with it. [t accomplishes its own and others’
functions as a senior pupil or a general does.
[t is manifested as an instructive factor, e.g.
Do this; do that. [Its proximate causes are
its associate concomitants.

A senior pupil prepares and studies his
lessons and at the same time causes the
junior pupils to prepare their lessons and
study them.

A general also fights the battle himself and
causes his soldiers to fight simultaneously.
So cetand is compared to a senior pupil or a
general.

In his Ahiara Dipani (Manual of Nutri-
ment) the Venerable Mahidthera Ledi Saya-
daw elaborately expounded the immense
power of cetand as follows: “The dhamma

which incessantly urges or causes the mind’

and its associate concomitants to become
restless and chase various kinds of objects 1s
called cerana. Try to discern that mind 1s
restless and ever fleeting.  'When one encoun-
ters an object of lobha (greed), it 1s cetand
which drags that lobha out and invariably
directsit towards the object of greed. It also
urges or causes one to enjoy sensuous
pleasures. Similar processes take place in
the cases of dusa (hatred) and moha (delusion).

“Worldlings naturally possess very little

cetand in respect of saddha (faith), pqr‘iﬁc‘i
(wisdom), ddna (almsgiving), sila (morality),
and bhavanad (mzntal concentration). As

regards them it urges, drives or causes the
mind in a dilatory manner and not very
quickly. There has to be a lot of external
means or support, such as reflecting on the
dangers of arising in hells, and the advantages
of performing wholesome volitional actions
for cetana to urge or drive the mind towards
them, because mind delights in evil.* When
cetand has to cause a person to go to a place
where he desires to go very much, it acts
very quickly; but if 1t has to cause him to go
to a place where he does not like to go, it
acts very slowly.

“There are fifty kinds of concomitants**
in Sankhdrakkhandha (Group of mental
formations), and the relation between cetana
and the remaining forty-nine concomitants
may be explained by the following example:

“Suppose in a harbour there are forty-nine
barges fully loaded with goods, and there is
only one big stearmer, which has to tow these
forty-nine barges from one riverine port to
another. Now the spectators on the bank
of the river may say: °‘This steamer has
towed such and such a barge and gone to
the mid-stream and will call at such and such
a port.” Similarly, cetana sometimes drags
lobha out and unfailingly drives it towards
the object of greed. Sometimes it drags
dosaout and unfailingly drives it towards
the object of hatred. The cases of the
remiining forty-nine concomitants of
Sankharakkhandha may be considered
likewise.”

“Vedana and Sotiiid perform their functions
in their respective fields, but they are not able
to cause other concomitants to perform their
respective functions simultaneously. Hence
cetana is the predominating factor in every
action.”

When any action of thought, word, or
body, takes place, cetana marshals its con-
comitants to perform their respective
functions. Thus all actions of beings are

* Dhammapada, verse 116.

** Fifty-two concomitants except vedana and safd.
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determined by this cetanad. Therefore it is
even called kamma.*

In the Nibbzdhika Sutta** the Buddha
declares: ‘“‘By action, Bhikkhus, I mean
volition. It is through wvolition or self-
instigation or incitement that a man does
something in the form of deed, spzech or
thought.”

Cetana arises in connection with rapa
(matter), sadda (sound), gandha (smell), rasa
(taste), photthabba (physical contact) and
dhamma (ideas or m2ntal objects) and incites
(and conducts) actions with reference to them.

Actions incited (and conducted) by cerana
may be physical, verbal or mental; they may
be good or bad; and they will produce good
or bad results.

In the first link of the Dzpandent Origina-
tion ‘‘Avijja paccaya sankhara (Through
Ignorance,  Kammaformations arisc)’’,
actions, which cetana incites (and conducts)
are divided into—three classes according to
their qualities—viz:.—

1. Purifiabhisankara (kammaformations of
merit),

2. Apunfiabhisankhdara (kammaformations
of demerit),

3. Aneiijabhisankhdra (kammaformations
of the imperturbable).

They are also divided into three other
classes according to their bases—viz:—

1. Kayasankhara (the Dbodily kamma-
formations),

2. Vacisainkhara (the verbal kammaforma-
tions), and

3. Cittasankhara (the mental kammafor-
mations).

Wholesome volitions in the Sensuous
Sphere (Kamdvacara) and the Form Sphere
(Rapavacara) culminating in dana (almsgiv-
ing), sila (morality) and bhdvani (mental
concentration) are Punndabhisankhadra.

Unwholesome volitions are Apunnabhi-
sankhara.

Whelesome volitions in practising mental
concentration in the Formless Sphere (Aripa-
vacara) are Aneiigbhisankhara.

Volitions connected with physical action
are called Kayasankhara.

Volitions connected with speech are called
Vacit sankhara.

Volitions that arise only in the mind
(and not connected with the bodily and verbal
functions) are called Cirttasankhara.

So in the Bhamija Sutta***the Buddha
declares: ‘*Where there have been deeds
Ananda, happiness and ill arise in conse-
quence of Kdyasaiicetana (bodily volition).
When there has been speech, happiness and
i1ll arise in consequence of Vacisaiicetana
(verbal volition). Where there has been
mental action happiness and ill arise 1
consequence of Manosaricetand (mental
volition).

This volitional act does not cease at the
biological death of a being, but it acts as a
condition to the arising of a new existence
immediately after the death-proximity in
the present life. It ceases only when the
being eradicates all defilements and attains
anupadisesa-nibbana (Nibbana witnout the
constituent groups of existence remaining).

In the D:pandent Origination, the second
link is Sankhara paccaya vifiianam’ (Through
Kammaformations, Consciousness arises).

In this connection the Venerable Maha-
thera Ledi Sayadaw explained as follows:—

“Inthe aforesaid statement— ‘This voli-
tional act does not cease at the btological death
of a being,’, that volition can cause the
arising of a new existence only when it is
accompanied by tanha (craving)****

For example, fill the barrel of a gun with
some gun powder and also fill the remaining
space of it with dust. Shoot the gun at the
otherside of the river so that the particles may
reach there. But it will be seen that the
particles instead of reaching the other bank
get scattered in the air as soon as they leave
the mouth of the barrel. Why? Because
there is no cohesion among the dust particles.
Again, moistenthe dust and make the dough
into strong pellets. Then put these pellets
into the barrel and shoot the gun at the other
bank. This time. the pellets will not only
reach the other bank, but will also destroy

" all objects that they may hit. Why? Because

there 1s cohesion among the dust particles.

* This is a Figure of Speech called Metonymy.

** Apguttara Nikdya, Chakka Nipita, Mahavagga, Nibbedhika Sutta, p. 359, 6th Syn. Edn.
#*+ Samyutta Nikaya, Nidana-samyurta, Bhamija Sutta, p. 275, 6th Syn. Edn.
*#x* Thege are three kinds of rannd, They are:—1. Kdmua-tanhd (sensual craving), (2) bhava-ranhd (craving
for existence), and (3) vibhava-tanhd (craving for self-annthilation).



Similarly, volition of Arahats resembles the
dust particles which are devoid of cohesion.
Volition is present whenever there is bodily,
verbal or mental action; but as that volition
1S not accompanied by tanha, at the end of
each 1mpulsive moment, it completely
disappears without leaving any trace and
without transforming it into kamma. As
regards the volitions of worldlings and
sekhas (Noble Learners), they resemble the
pellets which possess cohesive power; volition
produced by bodily, verbal and mental action,
having binding power, does not disappear
at the end of each impulsive moment, but
helps to form a new seed for the arising of a
new becoming in the form of kamma. To
endear oneself as “My self”, “My mind” or
“My volition” 1s naturally fanha which is
invariably bound up with pleasure and lust.
This shows how volition is accompanied by
craving in causing a being to arise in a new
existence.

Non-causal or static consciousness 1s
characteristic of the Buddha and His Arahats

3

only, Their non-causal volition (kiriya-
citta) does not modify the characterethically
one way or another, becauseit is now subject
to good conditions—hetus)—namely, alobha
(detachment), adosa (amity), and amoha
(abserce of illusion), and is entirely)free from
the latent evil tendencies (anusayas).

So in Putta-mamsa Sutta,* the Buddha
declares:

“Manosaricetanaya bhikkhave ahdre parifi-
fidte tisso tanhd parinfia honti: tisu tanhdsu
parififidtdsu ariyasdvakassa natthi kifici uttari
karaniyanti vadami.”

[O Monks, [ declare that manosafincetana
ahara (mental volition as a relating factor)
should be fully comprehended.** When
that mental volition (as a paccayadhamma) is
fully comprehended, the three cravings are
fully comprehended. When these are well
comprechended, I declare that there 1s nothing
further that the Holy One has to do.]***

* Sarhyutta Nikaya, Mahivagga, Putta-mamsa Sutta, p. 324, 6th Syn. Edn.
*» There are three kinds of Parinifid (Comprehension), namely,
(1) Nara-pariifid (Comprehension of the nature of things);
(2) Tirana-pariiiia (Comprehension of their characteristics, such as anicca (Impermanence), dukkha

(Suffering), and anatra (Selfless-ness);

(3) Pahdna-pariiiia (Comprehension culminating in their cemplete and final cessation). _
*+* Because he becomes an Arahat through complete and final cessation of the three kinds of cravings.
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DHAMMACAKKAPAVATTANA SUTTA*
THE FIRST SERMON

( The Discourse setting the Wheel of the Doctrine in motion)
(Translated by the Editors of the Light of ihe Dhamma)

Thus T have heard: on one occas.on the
Exalted One dwelt at Banaras at Isipatana
in the Deer Park. There the Exalted One
addressed the five Bhikkhus:—

“These two extremes, Bhikkhus, are not
to bz practised by onz who has gone forth
from the world. What are the two? That
conjoined with the passions and luxury, low,
vulgar, common, ignoble, and useless, and
that conjomned with self-torture, painful,
ignoble and unprofitable.

There is a Middle Way, O Bhikkhus.
avoiding these two extremes, discovered by
the Tathigata—a path which opens the eyes
and bestows understanding, which leads to
peace of mind, to the higher wisdom, to full
enlightenment, to Nibbina.

And what, Bhikkhus, is that Middle Path
which opzans the cyes and bestows under-
standing, which leadsto peace of mind, to the
higher wisdom, to full enlightenment, to
Nibbina ?

Verily, it is this Noble Eightfold Path, that
1S to say:

Right Understanding, Right Thinking, Right
Speech, Right Action, Right Livelihood,
Right Effort, Right Mindfulness, Right
Concentration,

This, Bhikkhus, is that Middle Path which
opzns the eyes and bestows understanding,
which leads to peace of mind, to the higher
wisdom, to full enlightenment, to Nibbana.

Now this Bhikkhus, is the Noble Truth of
Suffering: Birth is Suffering; Decay 1s

Suffering; Disease is Suftering; Death is
Suffering; association with those one does
not love is Suffering; separation from those
one loves is Suffering; not to get what one
wants is Suffering; in short, the five consti-
tuent groups of existence which are the
objects of Clinging are Suffering.

Now this. Bhikkhus, is the Noble Truth of
the Cause of Suffering:

It is that Craving which gives rise to fresh
rebirth, and bound up with Just and greed
now here now there, finds ever fresh delight.
[t is the Sensual Craving (kgma-tanha), the
Craving for Existence (bhava-tanha), and the

Craving for Self-Annihilation (vibhava-
tanha).

Now this, Bhikkhus, ts the Noble Truth
of the Cessation of Suffering:

It is the complete fading away and extinc-
tion of this Craving, its forsaking and giving
up, liberation and detachment from it.

Now this, Bhikkhus. is the Noble Truth of
the Pathleadingto the Cessation of Suffering:

It is this Noble Eightfold Path, namely,
Right Understanding, Right Thinking, Right
Speech, Right Action, Right Livelihood,

Right Effort, Right Mindfulness, Right
Concentration.

Bhikkhus, there arose in me Vision, Insight,
Wisdom. Knowledgz and Light that this is
the Noble Truth of Suffering, with reference

to the Dhammas¥** which have never been
heard before.

* There are two kinds of dhrammac akka; namely, pativedha-dhammacakka and desand-dhammacakka.
PATIVEDHA DHAMMACAKKAM : While seated under the Bodhi Tree Bhagava caused the dhamma com-
prising Indriyas, Balas, Bojjharigas, Maggaigas, etc. toarise (in Himself). That dhamma itself is a cakka
as it revolves like a crushing machine to destroy enemies in the form of kilesas (mental and moral defilements).
So Pativedha (Penetration of the Truth) isa Dhamma-cakka.

DESANA DHAMMACAKKAM : Whileseated at Isipatana and at the time of preaching the dhamma, Bhagava
turned the Desani Cakka (the Wheel of Preaching) which is like a crushing machine as it revolves to destroy
enemies in the form of Kilesus in Veneyyas (those who understand the Dhamma), and also turned the
Dhamma Cakka comprising Indriyas, Balas, Bojjhangas, Maggaiigas, etc. in Veneyyas (i. e. causes Inarivas,
etc. to arise in them) destroying their enemies in the form of kilesas like a crushing machine. So Desani

(Preaching the Dhamma) is a DhammacakKa.

Patisambhidamaggatthakathd, page 221, 6th Syn. Edn.
For the Sutta see Vinaya Pitaka, Mahavagga, Paiicavaggiyakatha, page 14, 6th Syn. Edn. _
** These Dhammas comprise Nama (Mind) and Ripa (Materiality), i. e. 81 kinds of mundane conseious-
ness, 52 kinds of mental factors except the mental factor of Jobha, and 28 kinds of material qualities.



Bhikkhus, there arose in me Vision, Insight,
Wisdo>m, Knowlzdg: and Light that this
Noble Teuth of Suffzring must be understood
by me, with reference to the Dhammas which
have never been heard before.

Bhikkhus, there arose in me Vision, Insight,
Wisdom, Knowledge and Light that this
Noble Truth of Suffering has been under-
stood by me, with reference to the Dhammas
which have never been heard before.

Bhikkhus, there arose in me Vision, Insight,
wisdom, Knowledge and Light that this 1s
the Noble Truth of the Cause of Suffering,
with reference to the Dhammas* which
have never been heard before.

Bhikkhus,there arose in me Vision, Insight,
Wisdom, Knowledge and Light that this
Noble Truth of the Cause of Suffering must
be got rid of, with reference to the Dhammas
which have never been heard before.

Bhikkhus. there arose in me Vision. Insight,
Wisdom, Knowledge and Light that this
Noble Truth of the Cause of Suffering has
been got rid of by me, with reference to the
Dhammas which have never been heard
before.

Bhikkhus, there arose in me Vision. Insight,
Wisdom, Knoweldge and Light that thisis the
Noble Truth of the Cessation of Suffering,
with reference to the Dhammas ** which have
never been heard before,

Bhikkhus, there arose in me Vision, Insight,
Wisdom, Knowledge and Light that this
Noble Truth of the Cessation of Suffering
must be realised, with reference to the
Dhammas** which have never been heard
before.

Bhikkhus, there arose in me Vision, Insight,
Wisdom, Knowledge, Light that this Noble
Truth of the Cessation of Suffering has been
realised by me, with reference to the
Dhammas which have never been heard
before.

d

Bhikkhus, there arose in me Vision, Insight,
Wisdom, Knowledge and Light that this
is the Noble Truth of the Path leading to
the Cessation of Suffering, with reference
to the Dhammas which have never been
heard before.

Bhikkhus, there arose in me Vision, Insight,
Wisdom, Knowledge and Light that
this Noble Truth of the Path leading to the
Cessation of Suffering, must be developed,
which have never been heard before.

Bhikkhus, there arose in me Vision, Insight,
Wisdom, Knowledge and Light that this
Noble Truth of the Path leading to the
Cessation of Suffering has been developed by
me, with reference to the Dhammas which
have never been heard before.

Now so long, Bhikkhus, as my knowledge
and insight into these Four Noble Truths in
three phases and twelve ways,*** awere not
fully purified—so long I did not profess to
have attained Incomparable Supreme Enligh-
tenment in this world, together with the
devas, the Maras, the brahmas, among the
hosts of samanas and brghmanas of devas and
mankind.

But Bhikkhus, since my knowledge and
insight into these Four Noble Truths in three
phases and twelve ways, were fully purified,—
then, Bhikkhus. I declared that I have attained
Incomparable Supreme Enlightenment to the
world, together with the devas,the Maras,
the brahmas, among the hosts of samanas
and brghmanas, of devas and mankind.

[nsight of retrospection***** arose in me:—
“My knowiedge of the Fruition of Holiness
cannot be destroyed by the opposite
Dhammas; this is my last birth and there is
no more becoming for me.”

Thus the Exalted Onc spoke the words
beginning with ‘“Dve me, bhikkhave,”’. The
five Bhikkhus were declighted, and they
rejoiced at the words of the Exalted One.

* These Dhammas are : — I. Kama-tanha (Sensual Craving ), 2. Bhava-tanhid ( Craving tor Existence ),

and 3. Vibhava-tanha ( Craving for Self-annihilation ).
*+ These Dhammas are : — (1) Sa-upd-di-sesa-nibhana(Nibbana with the groups of existence still remain-
ing ) and (2) Anupidi-sesa-nibbina ( Nibbina without the groups of existence remaining).
#** Right Understanding, Right Thinking. Right Speech, Right Action, Right Livelihood, Right Effort,

Right Mindfulness, Right Concentration.

*x** Three phascs are:— 1. Sacca-iidna ( Knowledge of the nature of the Noble Truth ),
2. Kicca-idna ( Knowledge about what is to be done ), and
3. Kara - lana ( Knowledge of the fact that it has been done ).

There are Four Neble Truths in ¢ach.

Noble Truth having three phases there are altogether twelve ways.
*+*e» The moment of arising of the Magegd and Phala Nana does not last even for a second. Then there
arises reflection of the particular experiences of the ‘“*AMagga, Phala and Nibbana’'. Thisis Paccava-

kkhana-itana (Insight of retrospection).



When the Exalted One set in motion the
Wheel of Dhamma, the Bhima devas
proclaimed with one voice, ‘““The Incompara-
able Wheel of Dhamma is turned by the
Exalted One in the Deer Park at Isipatana
near Banaras, and no samana, brahmana,
deva, Mira, brahma, or other beings in the
world can stop it.”

The Catumahiardjika devas having heard
what the Bhiima devas said, proclaimed with
one vioce, ‘‘The Incomparable Wheel of
Dhamma 1s turned by the Exalted One in the
Deer Park at Isipatana near Banaras, and no
samana, brahmana, devas, Mara, brahma, or
other beings in the world can stop it.”

This utterance was echoed and re-echoed
in the upper realms and from Catumahara-
jika it was prcclaimed in Tavatimsa, Yama,
Tusiti, Nimmanarati, and to Paranimmita-
vasavatti. The Brahmakayika devas having
heard what the Paranimmitavasavatti devas
said, proclaimed with one voice. “The Incom-
parable Wheel of Dhammais turned by the
Exalted One in the Deer Park at Isipatana
near Banaras, and no samana, brahmana.
deva, Mara, brahmd. or other beings in the
world can stop1t.”

Thus in 2 moment, an instant, a flash, the
word about the turning the Wheel of Dham-
ma reached the Brahma-world; and the whole

system of ten thousand universes pitched and
tossed.

A boundless, subl'me rediance**** suipas-
sing the power of devas appeared ¢n earth,

Then the Exalted One prcncurnced this
solemn utterance. *Bhkklus, nuly Kcdaiifia
has realiscd the Fcur Ncble Tiuths; tiuiy
Kcdafifahasrealiscd the Fcur Ncble Tiuths.”
On azcccunt of this solemn uttairce, tke
venerable Kcdafifia received thke neme
Afifiasikcdaiifia (Kcdaifia who has realiscd
the Four Noble Truths).

And the venerable Kcdafifia (who has now
become a Sotdpanna) having realised the
Four Noble Truths, having atizincd tke Fcur
Noble Truths. having fully understccd tke
Four Noble Truths, having penetrated the
Four Noble Truths, having ¢verccme Dcubt,
having dispelled all uncertaintics, kaving full
confidence in the Teaching of the Buddha,
having realised that there was ncne except the
Buddha in whom to confide, spoke to the
Exalted One: ‘“Let me receive the full
ordination frcm the Exalt¢d One.”

“Come, O Bhikkhku’’, said the Exalted One,
“well taught isthedcctine; strive fcr the next
three higher Holy Paths for the sake cf the
complete cessaticn of Suffering.” Thus tLe
venerable Kcdanfia  received the full
ord.nation as an ‘‘ehi-bhikkhu (Come,Q
Bh,kkhu)”’.

* Radiance cansed by the power of Desand-dhammacakka.

You yourselves must make the effort; Buddhas but point out the
way. Those who meditate and follow 1it, will escape the bondage of

Mara (kilesas).

Dhammapada, Verse 276.



ANATTANISAMSA

(A Concise Description of The Advantages Arising
Out of The Realisation of Anatta)

By

The Venerable Mahathera Ledi Sayadaw, Agga Maha Pandita, D. Litt.
(Being an extract from Anatta Dipani, translated by U Sein Nyo Tun, 1.C.S. Retd.)

[ shall now show the advantages arising
out of the ability to attain a realisation of the
characteristic of anatta.

[f one can clearly parceive the characteristic
of anatta, one attains tne stage of the know-
ledge of sotgpatti magga (Path of the Stream-
winner) wherein atta ditthi (ego-delusion) or
sakkdya ditthi * ( parsonality belief ) is totally
eradicated.

Anatta Realisation and Past Kammas.

All bzings who drift and circulate in the
long and beginningless round of rebirths
called samsdra rarely encounter a Buddha
Sasand. They do not encounter a Buddha
Sasand during the space of even a hundred
thousand world-cycles. They do not get
the opportunity of meeting a Buddha Sagsana
even once though an infinite number of
world-cycles elapse. The number of
existences and the number of world-cycles in
which they have been afflicted by evils and
errors predominate. Hence, in the mental
make-up of a being, there are at all times an
infinite number of kammas that can result in
that being being cast in the avici hell. In the
same way, there are at all times in infinite
number of kammas that can result in that
being being cast in the Sasijiva and the rest
of the other hells, **or in that being being
rebornin the various kinds of peta, asura-
kaya, and animal existences.

Atta-ditthi is the head—the chief—of the
old akusala kammas that thus accompany
beings incessantly. As long as sakkaya
ditthi exists, these old akusala kammas are
fiery and full of strength. Though beings
may be enjoying happiness and prosperity
as devas or as Sakka in the six deva lokas,
they are obliged to exist with their heads

forever turned towards the four apaya lokas.
[n the same way, though beings may be
enjoying happiness and prospzrity in the
riapa brahma and aripa brahma lokas, they
are obliged to exist with their heads forever
turned towards the four apaya lokas.

Palm fruits in a palm grove possess an
ever existing tendency to fall to the ground
even though they may be attached to the tops
of the palm trees. So long as the stalks are
firm they remain on the trees, but directly the
stalks weaken they inevitably fall to the
ground. Inthesame way, devas and brahmas
afflicted with atta digthi get the opportunity
to exist in the deva and brahma lokas only as
long as the ‘stalks’ of the vital life forces as
devas and brahings remain intact. When
these ‘stalks’ of vital life forces are severed,
they inevitably descend to the lower lokas,
just like the palm fruits. This is indeed so
bzcause the sakkaya difthi that is ever present
in the mental make-up of a being is a great
burden that i1s more burdensome than even
the great Mount Meru inasmuch as such
sakkaya digthi gathers within its folds an
infinite number of akusala kammas.

Thus, beings in whose mental make-up
sakkaya ditthi exists are continually obliged
to descend or fall towards the apaya lokas
although they may be living in the highest of
the brahma kokas. The cases of those beings
living in the lower brahma lokas, or the deva
lokas, or the human world are much worse
and need no further comment. Although
such beings may be existing as brahma
kings, deva kings or Sakka king, their
mentral make-up contains, rcady-made, the
eight great hells. Similarly, their mental
make-up contains, ready-made, the infnite
numbers of lesser hells, the peta worlds,

— vy e o

» Kpnown in the West as “‘self-identity.”’

* 1. Sadjiva, 2. Kalasutta, 3, Sadghaia, 4. Roruva, 5. Maharoruva, 6, Tapana, 7. Mahitapana, 8. Avici,
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the asurakaya worlds, and the animal
worlds. [t is because these bzings do not
know that the tendency towards these
lower and misery-filled worlds is for ever
‘present in their mental make-up that brahma
kings and deva kings can afford to derive
pleasure and enjoymentfrom those existences
as such.

Allthe old akusala kammas which have for
ever accompanied beings throughout the long
and b:zginningless round of rebirths called
samsara are completely extinguished as soon
as sakkava ditthi, which is their head, disap-
pears entirely.

Not to say of these old akusala kammas
that have accompanied bezings from previous
existences and previous worlds, even in the
case of the infinite numbers of akusala
kammas committed in the present existence,
kammas such as killing and stealing, their
resultant tendencies entirely disappear as
soon as sakkaya ditthi is completely extin-
guished. There may remain occasions for
such beings to fear the depredation of lice
and bugs, but there no longer remains any
occasion for them to fear the resultants of the
infinite numbers of past akusala kammas.

B:zings whose mental make-up is entirely
freed from sakkaya digthi have their heads
turned towards the higher planes of the deva
and brahma lokas even though they may be
living in the human world. Although they
may be living in the lower deva and brahma
planes, their heads are thence for ever turned
towards the higher deva and brahma planes.
They resemble the vapours that are con-
tinudusly rising upwards from forests and
mountains during the latter part of the rainy
Season.

This shows the greatness of the advantages
arising out of the extinguishing of sakkaya
ditthi so far as they relate to past kammas.

Anatta Realisation and Future Kammas.

Human beings, devas and brahmas, who
possesssakkaya dithiintheir mental make-up
may be good and virtuous beings today,
but may commit an infinite number of the
duccaritas, such as the great pandtipata
kammas of matricide, pitricide, or killing
Arahats, or the adinnadana kamma of stealing,
etc., tomorrow, or the day after, or next
month, or next year, or in the next following
existences. It may happan that today they
live within the fold of the Buddha Sasana,

but tomorrow, or the next day, etc., they may
be beyond the pale of the Buddha Sagsana,
and may even become destroyers of the
Sdsana.

Human beings, devas, and brahmas, how-
ever, who well perceive the characteristic of
anatta, and who have thus extirpated sakkaya
ditthi entirely from their mental make-up
cease to commit the duccaritas and other
akusala kammas even in their dreams from
the moment they get rid of sakkaya ditthi,
although they may continue to circulate in
samsara for many more existences and many
more world-cycles to come. From the day
they are free from sakkdya ditghi and until
the final existence when they attain Nibbana,
they remain within the fold of the Buddha
Sasand pzrmanently and continuously during
succassive existences and successive world-
cycles. For them there no longer exists any
existence or any world where the Buddha
Sasana has disappeaared.

This shows the advantages arising out of
the extinguishing of sakkaya digthi so far as
they relate to future kammas.

How Past Kammas Become Inoperative,

How the infinite numbers of past kammas
become inop:rative the moment sakkdya
ditthi i1s extinguished may be illustrated as
fO"?WS :

[n a string of beads, where an infinite
number of beads are strung together
by a strong silk thread, if one bead is
pulled all the other beads follow or
accompany the one that is pulled.
But if the silk thread is removed,
pulling one of the beads does not
disturb the other beads because there

1s no longer any attachment between
them.

A being who possesses sakkaya ditthi
harbours a strong attachment for the series
of khandhas during past existences and past
world-cycles by transforming them into ““I”’.
Thinking “In past existences and in bpast
world-cycles I have been on many occasions
a human being, a deva, or a brahma,” he
acquires the thread that is sakkdya ditthi.
It 1s thus that the infinite number of past
akusalakammas committed in past existences
and past world-cycles, and which have not
as yet produced resultants, accompany that
being wherever he may be reborn. These
past akusala kammas resemble beads that



are strung and bound together by a strong
thread.

Beings who clearly perceive the anatta
characteristic, however, and who have rid
themselves of sakkaya ditthi, perceive that
the riapa and namakihandhas which arise and
disappear even in the short course of one
sitting as seperate phenomena and not as a
bonded continuum. The concept of “my
atta’’, which is like the thread, is no longer
present. Their khandhas appear to them
like the string of beads from which the thread
has been removed. They clearly perceive
that the akusala kammas which they had
committed in the past are not ‘persons’, or
‘beings’ or ‘I’, or ‘my kammas’, and that they
are which arise and disappear in an
instant. That i1s why these past akusala
kammas disappear entirely as soon as sakkaya
ditthi disappears.

Here, it isto be observed that only the
akusala kammas disappear. Past Kkusala
kammas do not disappear through the mere
disappearance of sakkdya ditthi. 1t 1s only
when the stage of the arahatta magga is
reached, and when ranha is completely
eradicated, do kusala kammas also totally
disappear.

The Evil of Sakkaya Ditthi

Sakkdya ditthi as an evil is extremely deep
and far-reaching.

A person who commits the kamma of
matricide, and who thusis extremely agitated
and worried over the prospect of being
certainly reborn in the Avici hell, transforms
that kamma of matricide into *“‘arta’ and
becomes greatly distressed by such firmly
attached thoughts as, *‘I have indeed com-
mitted wrong. I have indeed erred.” If
such a being fully comprehends and
realises the characteristic of anatta (anatta
parinid) and can thereby relinquish
attachment to such thoughts as ‘I have
indeed erred,” that kamma of matricide can
no longer have the power of producing
resultants so far as that being is concerned.
But, beings do not discard their attachment
to such thoughts.

Although, as it were, that kamma does not
desire to accompany that being, and does not
desire to produce resultants, it is forced or
coerced to do so by the fact that that being
takes possession of it through the habouring
of such thoughts as *“ It is kamma I have
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committed. It is my kamma’. Because of
this forcible possessive act that kamma is
obliged to produce its resultants. To this
extent are worldlings possessing sakkaya
ditthi deluded and erring in their ways.

[t 1s the same 1n the case of the remaining
akusala kammas. Itis because of the forcible
possessive act of sakkaya ditthi that akusala
kammas accompany beings throughout
samsdra, wherever they may be reborn, and
produce resultants.

Beings find that they cannot discard their
akusala kammas even while they are being
oppressed by their resultants and are thereby
in the process of suffering great privations.
These beings regard such akusala kammas as
“akusala kammas I have committed”, and
thus take possession of them even though they
may be in the process of suffering in hell
through the resultants produced by the
kammas. Because beings cannot discard or
relinquish such akusala kammas, these
kammas cannot help but produce resultants.
These kammas continue to produce resultants
such that these beings are unable to achieve
their release from the hell existences. To
this extent is sakkaya ditthi profoundly
evil and erroneous.

In the same way, beings extremely dread
the dangers of disease, old age, and death.
But, even though they harbour such dread,
they become attached to the past incidents
of disease, old age, and death through such
thoughts as ‘I have for many times in the
past suffered disease, suffered old age, and
suffered death.”” Thus, they find it unable
to relinquish and discard even such fearsome
phenomena. And because they are unable
to relinquish and discard them, the pheno-
mena of disease, old age, and death, accom-
pany them, as it were, against their own
will, and continue thus to cause oppression.
[t is thus that the phenomena of disease, old
age, and death, are obliged to appear. To
thisextentis sakaya ditthi profoundly evil and
erroneous.

In this present existence also, when external
and internal dangers are encountered, and
beings become greatly oppressed by diseases
and ailments, they develop an attachment for
these diseases and ailments through such
thoughts as ‘ I feel pain. I feel hurt. I am
oppressed by burning seasations”, and thus
take possession of them. This act of taking
possession is an act of bondage that later
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prevents the riddance of themselves from
diseases and ailments. It is because this act
of bondage of sakkdya ditthi is strong that in
the lengthy baginningless samsara beings have
found these diseases and ailments to be their
inseparable companions right up to the
present day. It is thus that sakkaya difthi
develops an attachment and takes posses-
sion of even those diseases and ailments that
at the present

greatly oppress beings

moment.

Even though those great dangers and
sufferings do not, as it were, desire to accom-
pany those beings. they are unable to remain
so, but are obliged to accompany them con-
tinuously fromexistence to existence because
of the pull exerted by sakkaya ditthi.

In future existences also, the attachments
engendered by such thoughts as “We shall
experience diseases and ailments. We shall
encounter old age. We shall encounter
death”, are acts of sakkdya ditthi that takes
possession of the future eventualities of
disease, old age and death from the present
moment and binds them to the beings. So
long as this act of bondage is not destroyed,
therzfore, it becomes certain that beings will
in future encounter those eventualities. To

this extent is sakkdya ditthi profoundly evil
and erroneous.

This is a brief description of how sakkaya
ditthi is profoundly evil and erroneous.

Superficial and Deep Attachment

The attachments of tanhd and mana are
not attachments of difthi. Tanha develops
an attachment for all the phenomena 1n the
three spheres of existence in the form ** It is
my property’. Madna develops an attach-
ment for them in the form “It is I’. Inthe
case of beings possessing sakkaya-ditthi
tanha and mana follow the lead given
sakkaya-dtgthi. In the case of strzam-
winners, once-returners and non-returners
who have rid themselves of sakkaya
ditthi the tanha and mana follow saina
vipallasa (hallucinations of perception) and
citta vipallasa (hallucinations of con-
sciousness). The attachments produced by
safnd anu citta vipallGsas are superficial.
Attachment produced sakkaya-ditthi are
deep.

This ends the description how akusala
kammas totally cease with the disappearance
of sakkaya-ditthi.
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ALL THE WORLD’S A STAGE

(A taltk by Myanaung U Tin broadcast from B.B.S.
on 12th December 1960 )

A couple of months ago I attended the
funeral of afriend of mine. When it reached
the cemetery, the grief-stricken wife wailed
to me, ““Ah! Couldn’t you do anything for
your beloved friend?’ I was completely
taken by surprise. What could I say?
Nevertheless, I was instantly reminded
of what the Buddhasaid to Kisa Gotami who
besought Him to restore life to her dead
child. “‘It is the constant lot of beings, for
the King of Death, like a great flood sweeping
away all beings with their desires unfulfilled,
hurls them 1into the ocean of painful
existence.”

That night I lay awake for several hours.
1 switched on the light and read the Dham-
mapada. [ agree with Bhikkhu Kassapa’s
appraisal of this book: “To me it 1s the best
single book i1n all the wide world of literature.
For forty years and more it has been my
constant companion and never-failing solace
in every kind of misfortune and grief.”

Regarding affections, the Buddha teaches
thus: (verses 210-213 of the Dhammapada).

“Consort not with those that are dear, nor
ever with those that are not dear; not seeing
those that are dear and the sight of those that
are not dear, are both painful.

“Hence hold nothing dear, for scparation
from those that are dear is bad: bonds do not
exist for those to whom nought is dear or not
dear.

“From endearment springs grief, from
endearment springs fear; for him who is
wholly free from endearment there is no
grief, much less fear,

“From affection springs grief, from affec-

tion springs fear; for him who is wholly free

It:rom affection there is no grief, much less
ear.”

Before I proceed, I may point out that the
Pili word for endearment is piya, and that
for affection is pema, and these two words
should not be confused wirh metta, rendered
iInto English as loving-kindness, as distin-
guished from love. Love is sensual and
.oving-Kindness is spiritual. ‘‘Loving-kind-

ness has the mode of friendliness for 1ts
characteristic. Its natural function 1s to
promote friendliness. Itis manifested as
the disappearance of ill-will. Its footing

is seeing with kindliness. When it
succeeds it eliminates ill-will. When it fails
it degenerates into selfish affectionate

desire.”” Clearly, what the Buddha
emphasises is that one must not become a
slave of endearment, affection and attach-
ment.

As [ say, I lay awake for several hours.
I noticed that my friend passed away with a
sardonic smile on his face. He was a man
with a strong sense of humour, which
English writer Milnes defines as “‘the just
balance of all the faculties of man, the best
security against the pride of knowledge and
the conceits of imagination, the strongest
inducement to submit with a wise and pious
patience to the vicissitudes of human
existence.”” So, my friend’s last sardonic
smile, reminds me of the four lines Professor
G.H. Luce once recited to me.

“Life is a joke:
All things show it.
[ thought so once;
Now | know it.”’

My late friend had some remarkable
qualities of head and heart. Intelligent, no
doubt, he was, and he was also capable of
expending much energy when engaged in
anything he was interested in. However,
fortune deigned not to smile upon him as
often as he deserved. Perhaps, he was too
honest and frank to be successful in life.
Worse still, he was misunderstood for his
intellectual aloofness and pensive moods.
American writer Lerner’s lines in “My Fair
Lady” may well fit in with a description of
him.

“A pensive man am |
Of philosophic joys;
Who likes to meditate,
Contemplate,
Free from humanity’s mad, inhuman
noise.”
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Of course, my friend was not free from
human frailties but, this much can be said
honestly of him, that he was never an un-
scrupulous fellow who was out for achieving
his desire or ambition by hook or by crook.
He often said, with Joseph Conrad, that
“All ambitions are Jawful except those
which climb upward on the miseries or
credulities of mankind.”

In the words of Bhikkhu Narada, [ may
reiterate some of the problems that perplex
the minds of all thinking men. “We are
faced with a totally ill-balanced world. We
perceive the inequalities and manifold
destinies of men and the numerous gradations
of beings that prevail in the umiverse. We
see one born into a condition of affluence,
endowed with fine mental, moral and physical
qualities, and another into a condition of
abject poverty and wretchedness. Here is
a man virtuous and holy, but, contrary to his
expectation, ill-luck is ever ready to greet
him. The wicked world runs counter to his
ambitions and desire. He is poor and
miserable in spite of his honest dealings and
piety. Thereis another vicious and foolish,
but accounted to be fortune’s darling. He
is rewarded with all forms of favours, despite
his shortcomings and evil modes of life.”

According to Buddhism, this uneveness of
the world, this inequality of man is due to
our own kamma, or, in other words, to our
own inherited past actions and present deeds.
We ourselves are responsible for our own
deeds, happiness, and musery. We build
our own hells. We create our own heavens.
We are the architects of our own fate. In
short, we ourselves are our own kamma.”

The Buddha teaches us: ‘“‘Every living
being has Kamma as its own, its inheritance,
its cause, 1ts kinsman, its refuge. Kamma is
that which differentiates all living beings into
low and high states.”’*

Buddhism attributes these variations in
life to Kamma, but it does not assert that
everything is due to Kamma. However,
time does not permit of a discussion of other
factors.

My late friend was a great believer in the
doctrine of Kamma. Whenever he encoun-
tered any misfortune, he would say with a
facetious smile, “I am paying up
another debt.”” And then he would read

aloud a few relevent lines from Sir Edwin
Arnold’s “The Light of Asia’.

“The Books say well, my brothers! each
man’s life
The outcome of his former living is;
The bygone wrongs bring forth sorrows
and woes,
The bygone right breeds bliss.

“If wholiveth, learning whence woe springs,
Endureth patiently, striving to pay

His utmost debt for ancient evils done
In Love and Truth alway.

“If making none to lack, he thoroughly
purge
The lie and lust of self forth from his
blood;
Suffering all meekly, rendering for offence
Nothing but grace and good.

“If he shall day by day dwell merciful,
Holy and just and kind and true; and
rend
Desire from where it clings with bleeding
roots

Till love of life have end:

“He-—~dying—leaveth as the sum of him
A life-count closed, whose ills are dead
and quit,
Whose good is quick and mighty, far and
near,
So that fruits follow it.”

My late friend often remarked that nothing
could be more wrong than to believe in the
dictum: “The end justifies the means.”

He would then quote four verses from the
Dhammapada (Nos. 119 to 122):

‘““Even an evil-doer sees good so long as evil
ripens not; but when it bears fruit, then he
sees the evil results.

““Even a good person sees evil so long as
good ripens not; but when it bears fruit, the
good one sees the good results.

“Despise not evil, saying, ¢ It will not come
nigh unto me;’ by the falling of drops even
a water-jar is filled; likewise the fool, gather-
ing little by little, fills himself with evil.

“Despise not merit, saying, ‘It will not
come night unto me.” even by the falling of
drops a water-jar is filled; likewise the wise
man, gathering little by little, fills himself
with good.”

* Majjhima Nikiya, Uparipanpisa, Cilakammavibhanga Sutta, page 243, 6th Synod Edition.



We have a Burmese saying:

One visit to a funeral is as good as ten
visits to a monastery, which means that one
learns much more from a stark reality than
from several sermons,

One cannot help but be reminded of
Shakespear’s lines.

“All the world’s a stage,

And all the men and women merely
players,

They have their exits and their entrances

And one man in his time plays many
parts.”

Let us for instance consider the Big Names
of the Second World War. Hitler, Mussolini
and Tojo who shook the world for a number
of years could not now even turn in their
graves. Stalin and Franklin Roosevelt had
made their exit, leaving behind them the
mighty power they weilded. Winston Chur-
chill who fears no man dreads in his old age
the caprices of the English weather and so
takes refuge often in the Mediterranean
region. Chiang Kai-shek no longer rules on
the mainland but learns and yearns on an
1sland. Harry Truman appears to be still
much alive and kicking, but sooner or later
he will be unhappily remembered, perhaps,
only as the man who ordered the dropping of

*
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atomic bombs on Hiroshima and Nagasaki
in the year 1945 C.E.

In alltimes and climes there appear on the
stage so-called great-men. As Shakespeare
put it, “Some are born great, some achieve
greatness and some have greatness thrust
upon them.” But they too, like the common
run of men, are made of mortal clay.

One will recall the lines of Thomas Gray:

“The boast of heraldry, the pomp of power,

And all that beauty, all that wealth ever
gave,

Await alike the inevitable hour :

The paths of glory led but to the grave.”

Kamma means in its ultimate sense, the
meritorious and demeritorious volitions,
Buddhism stresses not only good ends but
also good means. Rebirth is the corollary
to the doctrine of Kamma. So it behoves
every one of us to cultivate meritorious
volitions and eschew demeritorious ones in
all our pursuits, be they for private interest
or for public benefit, because

‘Who toiled a slave may become anew a
Prince

For gentle worthiness and merit won;

Who ruled a King may wander earth in rags

For things done and undone.”

*
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SHOULD THE USE OF PALI BE ESCHEWED IN DHAMMADUTA
WORK IN THE WEST ?

Being a broadcast talk from B.B.S. by U Sein Tun, 1.C.S. (Retd.)

Namo tassa bhagavato arahato sammasambuddhassa.

The remark has not infrequently been
heard that the use of Pali words and Pjli
quotations in the work of disseminating the
Buddha’steachings in the Westis a hindrance
to people newly inclined towards the Buddha
Sdsand, and that as such writers and speakers
on the Buddha Dhamma should eschew the
use or the introduction of Pili into their
speeches and writings as much as possible.
There are indications that this view is gaining
ground not only among men and women
doing Dhammadita work in the West but
also within the domestic frontiers of Buddhist
countries. With the introduction and
increased popularity of ‘Western Education’
in these Buddhist countries, hitched as this
education is to all available forms of employ-
ment in the urban arcas, Pali has not only
become a strange language to the rising
generation of young Buddhists, but there has
developed an actual distaste for it in the
minds of most youths who have been trained
towards an enthusiasm only for the more
coventionally - utilitarian and fashionable
objects which are called modern science.

But, if the Buddha Sisani is to endure—
if “Ciram Tithatu Saddhammo’>® (May the
‘Doctrine of the good’ endure for a longtime)
1s to become a reality—P3li must be preserved
and an enthusiasm for it must be cultivated.
Pali is the language of the Buddha in the
sense that it i1s the language of the Tipitaka
in which the Buddha’s pristine teachings are
enshrined. Anybody, therefore. who is
enthusiastic about the Buddha Dhamma—
who wishes to get as near to the personality
of the Buddha as he can—who wishes to
imbibe as much of the spirit of the Buddha’s
teachings as is possible—must as a first step,
develop an affinity (a love) for the language
in which the Buddha’s teachings in their
oldest and most original forms are available
for us moderns who comprise the posterity.

A distaste for Pili—for the Buddha’s own
language asit were—means in the least a sub-
conscious distaste for the Buddha himself,
If that sub-conscious tendency is suppressed

by a conscious intellectual effort, yet that
effort without the cultivation of the
enthusiasm lacks an inner and more per-
manent realisation and thus the pursuit of the
Buddha Dhamma is not likely to be more
than ephemeral.

P3li is part and parcel of the Buddha
Dhamma as we know it today. Therefore,
if P3li disappears, the chances are that the
Buddha Dhamma will also speedily disap-
pear or will speedily become corrupted.
The Buddha Dhamma still flourishes in 1ts
pristine purity within the various Theravadin
countries today, because there exist within
these countries an unbroken line of devoted
and disciplined disciples of the Buddha, the
Buddhist Sangha, who (as Sasanadayajja or
caretakers of the Dhamma) have dedicated
themselves strictly to the cause of preserving
the Pilitexts on the one hand and preventing
unauthorised interpolaticns, and erroneous
Interpretations on the other.

It must be admitted that the task of
disseminating Buddhist knowledge among a
people is first best done in their own mother
tongue. if a hearing is to be obtammed. To
go and speak to a racial group about what
is to them a strange and exotic way of life,
with the intention of inducing them to adopt
that way of life, in a language which they
do not understand, and which may actually
alienate their feelings,is to invite failure from
the very beginning.

But, the Buddha Dhamma, if itis a religion,
is not a religion that seeks converts for the
purpose of obtaining converts alone. Nor
is it a religion whose adherents would or
should feel happy about going no further
than securing converts or so-called converts.
The Buddha Dhamma is no more than a
teaching that indicates the way to Nibbana,
and it differs from the other teachings in this
fact alone. If there are apparent differences
of spirit and approach in regard to charity,
morality, goodwill, and the other lower
stages of effort and observance between the



Buddha Dhamma and the other teachings,
they are the outcome of the unparalled nature
of the Buddhist aim, Nibbiana. Nibbana
rranscends explanation either in conventional
language or other modes of coventional
llustration. Butitis so unique 1n experience
and so worthy of attainment from the
Buddha’s point of view that it merits an
attempt to tell the world that it exists, and to
induce all those who have the seeds of willing-
ness in them to try to attain it. Ehipassiko
(come and see yourself personally) is one of
the six qualities of the Dhamma. No
dissemination of the Buddha Dhamma is
therefore complete, or worthy of the task,
without the attempt to instil the worthiness
of Nibbana as the ultimate goal and final

aim.,

Unique individuals who are Future
Buddhas form the resolution to attain
Buddhahood for the sole purpose of showing
the way to Nibbana, and not merely to make
men more moral, nor merely to cultivate
more loving-kindness, nor merely to develop
their physical and mental powers. In a
world where morality is at a discount, where
mettdis a rare quality, where mentaldistraction
is a common trait, to try to disseminate sila,
metta, and samadhi, are highly worthy acts,
but if the work is to stop there, or if the work
cannot be carried further until the aim of
Nibbana can be presented, there is no special
need for the world to know the Buddha

Dhamma.

The world would not be a fit place for the
habitation of human beings, if there were a
lack of teachers and leaders of men ready and

able to show what constitute right modes of

conduct. Such leaders appear from time to
time, and from place to place, according to
circumstance. In the world today, there are
many worthy movements, even if no account
is taken of the established religions such as
Christianity, Mohammedanism, Hinduism,
and Confucianism. If it were merely a case
for the improvement of moral behaviour of
love and goodwill, and of worldly mental
development, then Buddhists, as humani-
tarians, have their work cut out for them in
their own home countries, their own home
towns, and their own home villages. They
would be rendering better service to therr
fellowmen if they began their work at home

15

and confined themselves to that sphere. Itis
because the Buddha Dhamma offers the
unique goal of Nibbana that the justification
for the propagation of the Buddha’s doctrines
to the world arises, and Buddhists carrying
out the work of Buddha’s ambassadors
would fail in the sole purpose of their tasks
if they omit to present the path to Nibbana.

And Nibbana can be appreciated only by
those people whose minds are already attuned
to a certain extent towards Nibbdna, both
intellectually and emotionally. The real
Buddha Dhamma—Nibbina and the Path
to Nibbana—are not easy doctrines to
propagate. The majority of mankind are not
ready to accept them. That is why the
Buddha said, ““Dullabhg@ saddha sampatti’’
(It is difficult indeed to acquire a fulness of
faith in the ‘doctrine of the good’). There
are (or there may be) in every country one in
a !mndred, or one 1n a thousand, or one in a
million, who are ready to receive the message
of the Buddha, and who but await the
opportunity. If these can be found, and the
message conveyed, the aim is fulfilled. It
would not make the task of picking out these
rare individuals any the easier if ready
concessions are to be made to popular or
mass feelings, and thus make the ‘rare’
indistinguishable from the ‘common’.

A reasonable principle that emerges from
these arguments is that even though the
propagation of the Buddha Dhamma is
undertaken in the initial stages through the
medium of English or any other local
language, Pali should be judiciously introduc-
ed from quite an early stage, and the increas-
ed use of it should be gradually developed so
that an affinity for the Buddha’s language
is evolved and perpetuated.

Here in Burma, we teach our children the
“Itipi so bhagava@’* which cnumerates the
Nine Supreme Qualities of the Buddha, from
quite an carly age. We teach them the
“Svakhato bhagavata  dhammo’®  which
enumerates the Six Supreme Qualities of the
Dhamma, and the “Suppatipanno bhagavato
savakasangho’ which enumerates the Nine
Supreme Qualities of the Sangha, all in Pali.
We teach them set formulas whereby to
request for and establish themselves in the
Ti-sarana (Triple Gem) and the Sila
(Morality). These are the minimum P3li that

* See Ninamoli’s Visuddhimagga, ;; 206, et. seq.

See the Light of the Dhamma, Vol. VIII, No. 1, p. 27.
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every Burma Buddhist youth knows. The
practice has waned to some extent in urban
families of English education with a liking
for western modes of habit in recent years,
and according asit hasdeclined so have signs
of estrangement, distaste, and even disrespect

for the visible emblems of the Buddha .

Sasanj appeared.

In large numbers of cases, a knowledge
of the Pali stanzas is not even accompanied
by a knowledge of their translations. From
the intellectual point of view, the difference
between a parrot-like repetition and a know-
lege of the meanings in coventional language
appzars significant and important. But
what is important is to acquire an inner
realisation of the Dhamma, a realisation that
can only come through specific practice,
An intellectual grasp may form part of that
practice, but an intellectual grasp by itself
does not lead very far on the Path to
Nibbana. Whatseemsto be moreimportant
is the acquisition of an initial affinity for the
Buddha Dhamma, an affinity that will serve
as the motivating agent to higher efforts
which the Dhamma teaches.

There is a Pali word called ‘Saddhg which
is very important. It has been translated
into English as ‘faith’ or ‘belief’. Buddhists
are not satisfled. They insist that the
Buddhist meaning of ‘saddha’ 1s very different
from the ‘faith’ engendered by the adherents
of the other religions. [ have met Buddhists
who have stoutly maintained that the
Buddhist variety of ‘saddhq’ is ‘faith accom-
panied by wisdom’, though it appeared to me
all the time that the stalwarts of thisinterpret-
tion lacked the very wisdom that they said
was a necessary part of the Buddhist ‘saddha.’
Buddhists do not like to admit that the faith
they have in the Buddha, His teachings, and
His disciples, is not different from the faith
of the followers of the other religions. Yet
there are milhhons who call themselves
Buddhist, whose faith in the Buddha is not
different, and who throughout their lives

* Dlgha Nikaya, Pathika-vagga Pa|i, 10. Sangiti Sutta, p. 198, 6th Syan. Edn.
** fana-vippayurta : Disconnected from knowledge,

never transcend, nor have attempted to
transcend, the stage of blind faith. If it be
said that in the Buddha Sasani it is possible
to acquire a faith accompanied by wisdom,
they would be nearer the truth. But an
adequate idea of the Buddhist concept of
‘saddhg’ and its different stages cannot be
attempted in a few words. Yet this is what
many Buddhists propagating the Buddha
Dhamma in foreign lands appear to be still
doing.

‘Saddha’ is important because the Buddha
said in the Sangiti Sutta of the Pathika-
vagga Digha Nikaya:*

Paiiiia padhaniyangani, idhavuso bhikkhu
saddho hoti, saddhati Tathggatassa bodhim,
itipi so bhagava, araham sammgdasambuddho,
vijjacaranasampanno,  sugato, lokavidha,
annutaro, purisadammasqarathi, satthgdevg-
manussagnam, buddho bhagavag, etc.

(These are five essential qualities of effort.
First, faith in the Tathagatha, faith in His
Wisdom that penetrates the truth, faith that
heis an Arahat, etc.)

The faith that the Buddha mentioned here
1s in the initial stages necessarily of the order
of blind faith. But it is not static. It can
and must be developed until figna or wisdom
arises. This is not the place here to enter
into a lengthy dissertation into the various
stages of faith mentioned in the Pali Texts.
[t has been introduced here to show the
subtle and unique shades of meaning pos-
sessed by many Pali words. How then can
the propagators of the Buddha Dhamma
expect a clear and adequate comprehension
of the unparalleled Buddhist concepts if they
areto acquiesce easily tothe rigna vippyutta**
inclinations of  would-be Buddhists,
who if they persist would never transcend
the stage of being pseudo-Buddhists?

“Ciram Tithatu Saddhammo”’

(May the ‘Doctrine of the good’ endure for a
a long time!)

il



THE PEERLESS PHYSICIAN

By

Dr. C.B. Dharmasena, N.B., B.S. (Lond.)

“Subject to birth, old age, disease,
Extinction will T seek to find
Where no decay is ever known,
Nor death, but all security”.*

The Buddha was the peerless physician.
He it was, who recognised the fatal malady
affecting all sentient beings, to which he gave
the name Dukkha or Suffering. Itconstitutes
the first of the Four Noble Truths described
by him. The Diagnosis is not difficult for
the expzrt psychiatrist, who however has an
2xtremely difficulttask before him to convince
his ‘patient’ that he is really ill.

Avijja or Ignorance, and Tanha or Craving
are the Root Causes of the disease; this is the
second of the Four Noble Truths.

Dukkha Nirodha or Cessation of Ignorance
and Craving constitutes the Prognosis; and
this is the third of the Four Noble Truths.
The prognosis is excellent provided the
necessary effort to acquire the details of the
prolonged, and difficult course of treatment
1s forthcoming, and the treatment itself is
carried out with enthusiasm, with diligence,
with constant mindfulness, and with wisdom.
The cure once achieved is complete and
permanent, without complications, and with-
out the possibility of a relapse.

Dukkha Nirodha Gamini Patipada or The
Noble Eightfold Path is the detailed Course
of Treatment which leads to the cessation of

all suffering. It forms the last of the Four
Noble Truths.

Symptoms and Diagnosis

The key to the diagnosis of this universal
malady is offered to us by the Buddha when
he says,**‘Four things, O monks, nobody can
bring about, no ascetic, priest, or heavenly
being, no god nor devil, nor anybody in this
world. And what are these four things?
That that which is subject to Decay may not
decay—that which is subject to Sickness may
not fall sick——that that which is subject to
Death may not die—that those evil, impure,
frightful, and pain-bestowing actions, which
ever again and again lead to rebirth, old age
and death may not bring results”. The
Buddha in his very first sermon*** after his
Enlightenment and on many other
ocassions**** said “Now, this, O Bhikkhus,
is the Noble Truth of Suffering—Birth is
suffering,decay (ageing) is suffering, disease
is suffering, death is suffering, to be united
to the unloved is suffering, to be separated
from the loved is suffering, not to receive
what one craves for is suffering, in brief the
five Aggregates of attachment are suffering’”.
All conditioned things are impermanent,
because of their continued rise and fall and
change; what 1s 1mpermanent is painful
because of continued oppression, for the
pain commencing to be felt in any body
posture adopted at the moment 1s concealed
byrepeated change into a fresh position, *#**#*
The knowledge that all conditioned things are
transient and are therefore subject to suffering
is the pivot on which Buddhism rests.
Buddhism has no meaning except for those

* Buddhism in Translation by Warren : Thea Story of Sumedha V. 18.

*® Anguttara Nikaya 1V. 182,

*** Vinava Pitaka, Mahavagga Paficavaggiyakatha, p, 14, 6th Sn. Edn.
**+® Digha Nikaya, Mahavagga Pili, 9. Mahasatipatthana Sutta, p. 231, 6th Sn. Edn.
*#¢+s Bh,kkhu Nanamoli’s Visuddhimagga, p. 747, paras 6, 7.

The five aggregates are impermanent.
non-existence after having been.

Why ? Because they rise and fall and cpapge, or because of their
Rise and fall and change are the characteristic of impermanence; or

mode alteration, in other words non-existence after having been, is thc‘charact'erjstic of impermanence. N
Those same five aggregates are painful (dukkha) because of the words ¢ What is impsrmanent is painful >,

Why ? Because of continuous oppression.
eristic of dukkha (pain).

Those same five aggregates are not self because of

The mode of being

Because there is no exercising of power over them.

is the characteristic of not-self.

The Characteristic of anicca Is concealsd by the Concept of Continuity (santati-paiiatti),

continuously oppressed is the charact-

the words, ‘¢ What is painful is not self *>. Why?
The mode of insusceptibility to the exercise of power

the

characteristic of du'tkha is conzealed by the four modss of postures (iriva-patha); and the characteristic
of anarta is concealed by the Concept of Compactness (ghana-pannatti).

3
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who feel that all life is transient and there-
fore painful, which observation stands in
natural contrast to freedom from pain, to
blessedness regarded as something changeless,

i.e. Nibbana.

Cause |

The Root Causes of this malady besetting
all sentient beings are ignorance (Avijja), and
Craving (Tanhg); Ignorance being an out-
standing cause of kamma (action) that leads
to unhappy destinies. *

“The man who lives for sensuous joy,
And findeth his delight therein
When joys of sense have taken flight,
Doth smartasif with arrows pierced”.**

On the other hand Craving for becoming
is an outstanding causes of kamma that leads
to ‘happy’ destinies in various heaven
worlds.***

Prognosis or Cure

The above view of life may make the
unthinking reader conclude that Buddhism
is a pessimistic and melancholic religion
which hinders effort. But this view 1s a
very superficial one, the very antithesis of
the truth, for the Buddha has not only given
the diagnosis of disease, but an infallible
remedy as well. The patient is told that he
has an operable cancer, or is suffering from
early Pulmonary Tuberculosis. Heis further
told that a definite cure is available. In
these circumstances after the patient gets
over the initial shock of his discovery is he
not likely to consider himself lucky that his
illness has been discovered in time, and will
he not thereafter co-operate with enthusiasm,
and with optimism in the carrying out of his
treatment? It is this optimistic expectation
and calm assurance that keeps the Buddhist
happy and serene in his surroundings and
makes it possible to include Joy (Piti), as oue
of the Seven Factors of Enlightenment found
in Buddhism. In dealing with rhe Causal
Law Formula in terms of Happiness the
Buddha states,**** ‘“‘Suffering (understood as
change and transiency) leads to Confidence
(Saddha); Confidence to Joy (Pamojja); Joy
to Rapture (Piti); Rapture to Tranquillity
(Passaddhi); Tranquillity to Happiness

(Sukha); Happiness to Concentration
(Samadhi); Concentration to Knowledge and
Vision of things as they truly are ( Yattha-
bhista Nanadassana); the Knowledge and
Vision of things as they truly are to Disgust
or Repulsion (Nibbidg); Disgust to Detach-
ment or passionlessness (Viraga); Detach-
ment to Deliverance (Vimutti); Deliverance
to the Extinction of Passions (Khaya-figna).”
The above text clearly points out ““How every
tear can become a tutor’’, how suffering and
sorrow may ultimately lead to Sainthood,
Deliverance, and Happiness, even as Kisg
Gotami***** jn her distress went about asking
for medicine for her dead child, until she
came to the Buddha, who told her that she
did well to have come to him for medicine,
and requested her to go to the city and bring
a mustard seed from a house, where no one
had died. She was cheered at this simple
request, and readily went round from house
to house asking for the mustard seed which,
however she could not procure under the
conditions specified. She thereupon realised
the truth that death was common to all, and
that the Buddha in his compassion had sent
her round tolearnthe truth, which she did to
such good effect that she reached then and
there the firststage of Sainthood, and reached
Arahatship not long after. How very
different to this is Tennyson’s attitude to the
death of his friend, as expressed in the
following lines:—

“One writes., that ‘Other friends remain’,
That‘Lossiscommon to therace’,”......

“That lossis common would not make
My own less bitter rather more;” **¢**

We have in these two different attitudes
towards sorrow a beautiful illustration of the
truth that the results of sorrow depend solely
on the attitude that one takes towards
suffering and pain; sorrow merely experienced
1S pain and suffering, whilst on the other
hand sorrow understood, through meditative
contemplation is change and transiency
leading to Disgust, to Passio