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INTRODUCTION

[ Those who want to learn about
the Buddha, the peerless benefactor of humanity, and emulate
his example should read this introduction
from the beginning to the end thoroughly.]

Man begins his life with greed (lobha). ‘Lobha’ is defined
in Pal1 ‘bhava nikantika lobha', which means [craving (tanha) that
adores bhava (existence)]. In order to prevent his life from being
ruined, man strives with lobha (greed) to get whatever he wants.
This 1s only natural.

It, however, 1s the nature of atta (love of self), which the
virtuous ones do not practise but strive to be able to get rid of.

It 1s true that one has to build one's life according to the
Buddhist doctrine. Life, however, is not to be built like the hti
(pinnacle) of a pagoda. It has to be built only like a ‘scaffolding’'.
However strongly a scaffolding is built, once the purpose for
which 1t 1s built 1s served, it inevitably has to be pulled down, to
be done away with.

Only according to other doctrines, life is built like the ‘hti’
and as long as life is built as such, man will never escape from
the whirlpool of samsara (round of rebirths) and will drift in it
bobbing up and down, enjoying pleasures at times and contending
with pains and miseries (suffering) at other times, but at all times
clasping ‘soka' (grief) to his breast.

Four Desires

As man drifts along in the whirlpool of samsara, clasping
“soka’ to his breast, he usually has four kinds of desires for his life.
Of these tour, the first is the building of a family called ‘kama".



1 “BUDDHA”

According to it, he does not want to live alone but with wife (or
husband) and children he has to love. He wants to live together
with those he loves and he strives to enable him to do so. Even
though he strives, however, he may not succeed. He goes on
striving hoping to attain his desire so that his life may not be
ruined.

His second desire is to be materially affluent. It i1s called
Attha (Wealth and Luxuries). According to it, man has no wish
to live in poverty; he wishes to live in affluence. Accordingly, he
strives so that he may attain this desire. Even though he strives,
however, he may not succeed. But he goes on striving hoping to
attain his desire. Even when he does so, he 1s never contented; he
goes on striving to get more and more. Thus, his desire 1s never
satiated. He continues to desire more and more.

The third 1s the desire to live according to the dhamma.
Man's desire does not end with the building of a family and
acquiring of wealth and luxuries according to the ‘attha'. It 1s
imperative for him to live according to the dhamma. In his
building of a family and acquiring of wealth and luxuries, he
might have used ‘adhamma’ (evil or wrong methods). However, 1t
1s his inborn nature to practise according to the dhamma. For this
reason, to strive to live and act by the dhamma 1s one of the four
desires of man.

Man, however, is not contented with living according to
the dhamma. He longs for freedom which 1s called ‘mokkha’.
These are four desires of man concerning his life. In fact, they are
the desires ot the worldlings.

Three Important Parts

According to the Buddhist teaching, everything has three
parts, namely Assada (enjoyment, happiness), Adinava (sufter-
ing, disadvantages) and Nissarana (way of escape, liberation).
Therefore, kama has three parts; attha, dhamma and mokkha have
also three parts each.Each of these parts 1s more profound than the
one betore.

Enjoyment Part

The first is the enjoyment, happiness part called *Assada’;
the second is suffering, disadvantage part called ‘Adinava’ and the
third 1s escape, liberation part called ‘Nissarana’.
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In truth, as long as man does not find enjoyment or
happiness in his work, he does not want to do anything. In the
building of a family or household according to Kama, if he does
not find any enjoyment to derive from it, he strives to find it. In
seeking wealth according to attha, if he does not find enjoyment
to derive from it, he strives to find it. In living according to the
dhamma, if man does not find any enjoyment to derive from 1t,
he strives to find it. In looking for escape (mokkha), 1f man does
not find any enjoyment to derive from it, he strives to find 1t.
Striving to find enjoyment is striving for one's own welfare.

Suffering Part

According to nature, the part that comes after enjoyment
is the part of suffering, disadvantage called Adinava. This part,
however, will not be perceived with ordinary intelligence and
insight. That is the reason why those with ordinary intelligence
and insight come to the end of their lives while they are still
seeking enjoyment without having a chance to experience suffer-
ing, disadvantage nature.

In truth, everything has adorability called ‘rasa’. There 1s
‘rasa’. It is contained both i1n the enjoyment part and in the
suffering part. But those with ordinary intelligence and insight can
only see the rasa in the enjoyment part. They are, however, unable
to see the rasa in the suffering, disadvantage part. For this reason
while they are looking and looking for enjoyment in everything,
their lives come to an end.

In fact, there 1s the adorable ‘rasa' in everything but the
‘rasa’ in the suffering, disadvantage part 1s not only more subtle
than that in the enjoyment part but is also more profound; not only
more profound but is also more valuable. That 1s the reason why
those with higher intelligence and insight are able to perceive the
‘rasa’ in the enjoyment part and then, are also able to see the
suffering, disadvantage part which comes from behind. Seeing the
suffering, disadvantage part means seeing the ‘rasa’ in that part.

It was for this reason that the Venerable Sayadaw Hsibani
proclaimed at the time the country of Myanmar fell under alien
rule, ‘Death would have been better!" Such personages are called
‘patriots' (myochit arjanis). They are never contemptuous of other
nationalities; they would never tolerate other nationalities to be
contemptuous of theirs. In fact, it is the duty and responsibility of
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the patriots to prevent adhamma (unlawfulness, injustice) to
overwhelm the loka.

Parami and Adorable Rasa

Every country has its own patriots and Myanmar also has
them.They are able to see Assada (enjoyment, happiness) the act
of possessing as Adinava, the act of suffering, disadvantage and
to see the sacrifice for the loka as the adorable rasa. In truth, the
common people with ordinary intelligence and 1nsight will not
realize that sacrificing one's interest and well being 1s much more
adorable than possessing. Only those who have passed beyond
that stage can realize it. We have read about such personages 1n
the jatakas (Buddha's birth stories). We also can read about them
in history books. These personages are called in Pali ‘men ot
parami’. Their deeds are called ‘parami deeds'. In truth, parami
1s sacrificing one's interest for the well-being of many, sacrificing
one's life for the common welfare in everything.

A country or nation which has many persons who can
sacrifice their lives for their country and nation will certainly
become a top country or nation. Here ‘top' does not mean 1n
material or technological progress which is not really adorable.
What 1s adorable and desirable 1s moral development.

In this connection, the Buddha's exhortation in Verse 98
of the Dhammapada given below 1s worthy of note and should be
practised: —

Game va yadi va raiifie, Ninne va yadi va thale,
Yattha arahanto viharanti, Tam bhumi ra manpeyyakam

[t means: A place may be in a village, or 1n a forest, or in
a valley, or on a hill. If arahats dwell 1n 1t, that place is the most
delightful in the world.

In seeing the adorable °‘rasa’, maturity 1s of primary
importance. Before one 1s mature, one sees only the rasa in
possessing. When one becomes mature, one no more sees the rasa
in possessing. One sees only the Adinava (suffering, disadvan-
tage) in possessing. The seeing (view) 1s changed. One sees the
adorable rasa only 1n discarding. When one gets more mature, one
sees the adorable rasa only 1n escaping.

In reality, there are two kinds of discarding; that which
is not free from ‘I' and that which is free from °‘I'. The
discarding not free from the ‘I' is merely called ‘discarding'and
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the discarding free from the ‘I' is called ‘escape’. The
discarding not free from the ‘I' falls into the category of
Adinava (suffering, disadvantage) while the discarding free
from the ‘I' falls into the category of ‘Nissarana' (escape,
liberation).

In connection with the latter, the Buddha's exhortation in
Verse 103 of the Dhammapada given below 1s worthy of note and
should be practised:—

"Yo sahassam sahassena; Sangame manuse jine;
Ekanca jeyya mattanam, save sangama juttamo.

It means: A warrior may conquer thousands of men 1n the
battlefield; but he 1s not really the noblest conqueror. Only the one
who conquers himself 1s indeed the noblest conqueror.

According to the above gatha, it i1s more difficult to
conquer oneselt than thousands of men 1n battle. The conqueror
of thousands of men in battle 1s, therefore, regarded as an ordinary
conqueror and only the one who conquers himself 1s called the
noblest conqueror.

The fighting in a battlefield is a battle in which the enemy
side and one's side fight. Life is also a battle in which the dhamma
side and the adhamma side constantly fight. If one can conquer
adhamma, one becomes the conqueror.

There are, however, two kinds of conquerors - ordi-
nary conqueror and the noblest conqueror. In conquering
adhamma by dhamma, the conqueror with the involvement of
the 'I' 1s just an ordinary conqueror and the conqueror without
the involvement of the 'I' is the noblest conqueror.

Every country has its own crop of conquerors (or
heroes). They sacrifice their well being and their lives for
their country and nation. They sacrifice their wealth and
property, they sacrifice their limbs and lives. They have the
mental attitude as Venerable Sayadaw Hsibani said, ‘Death
would have been better!' (at the time Myanmar fell under
alien rule ). In fact, they sacrificed their lives to prevent the
prevalance of adhamma.

There, however, are conquerors who claim when benefits
arise out of their sacrifices, saying ‘It is we who have sacrificed
and we should therefore enjoy these benefits'. Such conquerors
are called those who make sacrifices involving the ‘I'. According
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to Verse 103 of the Dhammapada, those conquerors are just
conquerors of thousands of the enemy but are not the conquerors
of their own selves. The real enemy who should be conquered 1s
one's own self, not thousands of the enemy. In truth, one who can
conquer oneself has nothing more to fear in the loka, but one who
has not conquered himself has everything to fear.

Those who have not yet conquered themselves include
the ones who crave for and are attached to wealth and
property, to high offices, or to honours and awards arising out
of their sacrifices. Some crave for and are attached to two
kinds of these benefits and some to all the three kinds. They
crave for and are attached to these things because they have
not conquered their own selves yet.

They cannot yet conquer their own selves means that
they have not yet conquered the ‘I'. When they have not yet
conquered the ‘I' involvement in everything, they are happy
only when the ‘I' i1s involved, not otherwise. The sacrifice
they make, in the last analysis amounts to sacrificing for their
own good, not for the good of the loka. In fact, they are

working for their own good in the guise of the good of the
loka.

Those who have conquered themselves have no at-
tachment to wealth and property arising out of their sacrifices,
to high offices, honours and awards, and other benefits. Their
sacrifices are freely made without hoping for any self welfare.
They have parami nature. If their deeds involve the ‘I', they
are devoid of parami nature.

Under the Buddhist doctrine, desire 1s lobha (greed) and
giving away 1s alobha (non-greed). Lobha is akusala
(demeritorious) and alobha is kusala (meritorious). Kusala has
greater power than akusala. The benefits earned without having
any desire to have them 1s nobler than those earned by wanting
to have them; they are purer and cleaner. Prince Siddhattha made
sacrifices for the loka in every existence of his since he had been
Hermit Sumedha. He sacrificed his life and gave away what he
.possessed for the sake of the loka. He did them freely and
generously without hoping any gain for himself. As the result he
was reborn into families of wealth or of high and noble status in
most of his existences. With regard to paifina (wisdom) also, he
was of a very high standard in his existences.
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When he ultimately attained the Sabbanfiutafiana (Perfect
Wisdom) and became the Buddha, he was the supreme among not
only men but also the devas. In short, he became the noblest of

all beings. These were the achievements which no being except
the Buddha could attain.

The Buddha had no desire or longing for these achieve-
ments. He had never hoped for them. He had sacrificed for the
loka with pure volition (cetana). It 1s, therefore, only necessary to
have pure volition (to have what one wishes). This 1s called
‘Muttacaga’ in Pali which means giving away with a tree will.
Good deeds done with a free will are sure to bring about deserving
results. No one can prevent them. It is, however, important not to
be attached to them. Not being attached to the results is called the
conquest of oneself ‘Nissarana’ (escape).

[f sensual pleasures (kamaguna) are compared to a marsh,
existence (bhava) might be likened to a lotus flower. Just as a
marsh 1s despicable, sensual pleasures are also despicable. Just as
a lotus 1s delightful, an existence is also delighttul. Just as a lotus
cannot exist apart from marsh, existence cannot be alooft from
sensual pleasures. However, though the lotus grows 1n a marsh,
only when 1t 1s not smeared with mud, 1s 1t sweet smelling and
very pretty. If the lotus were 1n a marsh and smeared with mud,
it would neither be sweet smelling nor pretty.

In the same manner, if one's existence happens to be 1n the
forest of sensual pleasures and i1s polluted by these sensual
pleasures, it will neither be sweet smelling nor pretty. One must,
therefore, strive to see that one 1s not polluted by sensual pleasures
if one wants one's life to be sweet-smelling and pretty. To do it,
one must see to it that one is not attached to the results that arise
out of one's deeds. In truth, one cannot get rid of sensual pleasures
(kamagunas); one can only get rid of craving for the sensual
pleasures.

The marshier the soil, the prettier the lotus that grows.
Likewise, the stronger the sensual pleasures, the pleasanter the
existence. The life of a rich man 1s pleasanter than that of a poor
man. The life of a king i1s pleasanter than that of a richman. That
is the reason why one should strive to make one's life more and
more pleasant.

The beauty of a lotus, however, 1s to adorn the lake and the
beauty of existence 1s to adorn the loka. The Bodhisatta tulfilled
paramis for four asankheyyas and a hundred thousand worlds to
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beautify his existence more and more because the more his
existence became beautiful, the more would he be able to adorn
the loka. He strove to make his existence more and more beautiful
not for his own sake but for that of the loka. He became the
Buddha not for his own sake, but for saving the veneyyas for the
good of the loka from the samsara dukkha.

Therefore, the attainment of Sabbannutanana (Perfect
Wisdom) was not the primary goal of the Buddha. It was just a
‘raft’ (to convey him to his goal). The goal was to convey the
veneyyas by that raft to the other bank of the Samsara (round of
rebirths). In other words, only when the scatfolding is firm and
strong, will 1t facilitate 1n the hoisting of a large ° ht1 ° of the
pagoda. In the same way, 1t would be possible for the Buddha to
save the veneyyas from the Samsara dukkha only when he had
attained Perfect Wisdom. That was the reason why the Bodhisatta
made an all out effort to attain the Sabbannutafiana. The greater

his capacity to perform the task, the more would he be able to do
for the loka.

Three Kinds of Conduct Buddha Defines

According to the Ratana Sutta, there are three kinds of
conduct for everyone. The first called Lokattacariya is the conduct
for the loka. The second called natattacariya is the conduct for
one's country and one's nation. The third called Attattacariyais the
conduct for oneself and one's family, but it 1s not limited to oneself
and one's family, It also concerns the loka as well as one's country
and one's nation. If one 1s powertul, one can do more for the loka,
for one's country and nation according to one's capacity. In truth,
one can do more for one's country and nation only when one 1s
powertul. If one's country and nation are more powerful more can
be done for the loka according to their ability. For this reason,
striving to increase one's interests and capacity more and more is
to use them for the weltare of the loka.

Only by doing so, man will be worthy of his existence.
When man follows these three kinds of conduct, it will amount to
allotting the first place to the welfare of the loka, the second place
to the weltare of one's country and nation and the last place to
one's own welfare 1n accordance with the goals shown in the
Ratana Sutta. This 1s the allotting of priority according to the
measure of enjoyment of the benefits. It 1s the nature of parents
to put themselves in the first place when there 1s anything to lose
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or suffer, but when there is anything to gain or benefit to be
enjoyed to put their children first. This is taught by the Buddha.
If this injunction can be followed by all, what a happy place the
loka will be might well be imagined.

Atta Padhana Conduct

Betore the appearance of the Buddha, according to the
nature of worldlings, man placed himself in the first place in all
affairs — kama (sensual pleasures), attha (wealth and gain),
dhamma (doctrine, morality), mokkha (release, escape). As the
practices of those days placed self-welfare first, they were called
‘atta padhana’ practices. Only when the Buddha appeared, the atta
padhana practices were reversed by preaching the ‘anatta padhana’
practices, placing the welfare of loka first. The Buddha not only
preached them but practised them himself. He showed by his
teaching that if one really practised the anatta view that the
weltare of loka was first, greater benetits would be gained than
those gained by the atta padhana practice. He showed it in
practice.

Example from Myanmar History

In this connection, if a close example 1s to be studied, we
should take the conditions prevailing in the period from the Pagan
Era to Konbaung Era of Myanmar history. In this period, all
classes - kings, nobles and common people - had to put kamma
(deeds) first for themselves and phala (results, fruits from deeds)
for the country and the nation. When kamma (deeds) were put
first, they (kings, nobles and people) had to pertorm their duties
to the best of their ability to raise their standard of living as much
as possible and to leave a historical record. When they put phala
(results, fruits) first for the country and the nation, the Myanmar
of those days (kings, nobles and the common people) utilized
things that were only entirely essential out of the fruits and left
what remained to be used for religious (sasana) purposes, that is
for the welfare of the country and nation.

In the building of a country or a nation, the solidarity ot
the people 1s of utmost importance. According to the Pitakas,
there are two kinds of solidarity— samavaya sambandha and
samyoga sambandha. When there is samavaya sambandha soli-
darity, all are of ‘one blood, one voice and one command,’ that
is perfect unity. When there is samyoga sambandha solidarity, all
are of not ‘one blood, one voice and one.command’. There 1s no
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real solidarity. Of these two kinds, the former prevailed in
Myanmar. According to history, Myanmar enjoyed such solidar-
ity in the Anawratha, Bayin Naung and Alaungpaya periods and
not in other periods. In truth, the remaining periods also had
national solidarity to some extent. For this reason, the country of

Myanmar has remained among the great countries on the map of
the world.

Two Fundamental Factors

There are two basic important requirements 1n the building
of solidarity. One is to have equality of views and the other 1s to
have equality of morality. When there i1s equality ot views and
morality among the people, there is solidarity and the system of
‘one blood, one voice and one command’ prevails.

When the Buddha built the order of monks (Samgha), he
based 1t on i1dentity of views and equality of morality. The order
of the Samgha is, therefore, well-knit and solidified and the
system of ‘one blood, one voice and one command’ prevails. The
order comprised Samghas who had belonged to different castes
but castes were no more significant. Only the order of the Samgha
was of significance. The order comprised Samghas who had
belonged to various racial groups but racial matters were of no
more significance. That was the reason why the Order remains
flourishing, going strong and prominent in the world though 1t was
established more than 2,500 years ago.

Equality of views and morality 1s called in Pa]i ® Ditthi sila
samanna ’. Ditthi means view, Sila means conduct or morality and
Samanna means equality. According to the Buddhist doctrine, one
has to perceive ‘ craving ’ (tanha) through * ditthi ° (right view)
and to diminish 1t through ‘Sila’. Craving 1s tanha , which is also
called lobha (greed). According to Sacca (truth), tanha 1s
Sumudaya Sacca (truth of origination). If one really wants peace,
one must look for tanha till 1t 1s clearly seen. Just seeing it 1s not
enough. After seeing it, one must try to exterminate it. As much
as one can exterminate tanha, one's life will have peace. Accord-
ing to the Buddhist doctrine, Nibbana i1s incomparable peace and
~tranquillity. The meaning of Nibbana is ‘Vanato nikkhantam’
escape from tanha, that 1s to kill tanha.

Therefore, if one can kill tanha to some extent, one will
realize Nibbana to that extent. If one can completely kill tanha,
one will completely realize Nibbana. If one completely realizes
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nibbana, one will gain complete happiness. Therefore, those who
can kill tanha in the loka gain Nibbana to the extent they have
killed tanha. To the extent they gain Nibbana, to that extent will
they gain peace and happiness.

Those who really want to enjoy peace and happiness in
their existences should try till they see tanha and practise to
exterminate 1it. This 1s the view and practice according to the
Buddhist teaching. If all see and practice in this way in the loka,
their unity can be solidified like the order of the Samgha.

To try till one sees tanha 1s not at all an easy task. The
Buddha himself had to look for the builder of tanha for
asankheyyas of existences and he found it only when he attained
Sabbanfnutanana (Perfect Wisdom) under the Bodhi tree. He
disclosed this in his exulting utterance which begins with the
words ‘Aneka jati samsaram . . . .’ on becoming the Buddha.
From this, it will be seen how difficult it is to see tanha as it really
1s. If 1t 1s not easy to see tanha as 1t really 1s, it will be by far more
difficult to kill it. If tanha cannnot be killed, it will be very much
harder indeed to attain peace and tranquillity in life in the loka.
Though 1t might be difficult to see tanha as it really 1s, one must
endeavour to see it and then exterminate it according to the
Buddha's directions.

In point of fact, avijja (ignorance) hides tanha so that it is
not seen as it really i1s. Avijja makes tanha appear as a family
doctrine (vada), a national doctrine (vada). Avijja at times
conceals tanha so that its real adhamma nature cannnot be seen.
It also at times reveals it by making it appear as dhamma. This
is called concealing ‘Sacca’ (truth).

In fact, the hereditary family system had flourished in the
loka as a sound system because ot Avijja (ignorance) but when
it appeared in the guise of hereditary monarchy system and its
nature of tanha became apparent, it had to die out.

Because of Avijja, nationalism flourished in this loka but
when it took the form of Nazi Fascism and its tanha nature was
revealed, it met its doom.

From this, it will be observed that history can only be
deceived when the loka is overwhelmed by avijja. One day when
vijja (knowledge, wisdom) returns and avijja vanishes, the decep-
tion always comes back to light.
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Monarchy system prevailed in Myanmar as it did in most
of the other countries at that time. It was prevalent from the Pagan
Era up to the Konbaung Era. The monarchy system 1n Myanmar
was rooted 1n Buddhism and there was a well- knit unity of * one
blood, one voice and one command’. Such a system became
possible in Myanmar because it was based on identity of views
and morality. Though the Myanmar system was a monarchy by
appearance, it was in essence a Brahmacariya system (practice of
the four virtues of metta, karuna, mudita and upekkha). In truth,
there had been times when the Brahmacariya dhammas did not
flourish in Myanmar. The Samgha, members of the Buddhist
order of monks, knew their responsibility and strove to ensure that
the Brahmacariya dhammas prevail in the country.

Venerable Ashin Araham occupied the top place
among those who endeavoured most to bring about solidarity
of the people with same views and conduct under the
Brahmacariya system in Myanmar. Under his teaching, King
Anawratha organised the nobles and the people to have
equality of views and conduct. Later kings also did the same.

They built grand palaces, they expanded the kingdom, they
tried to enhance their authority, they accumulated more wealth.
They did all these things not for their own welfare. They did them
for the country and the people. They had no greed (tanha) as to
claim everything as their own. They had no excessive pride in
themselves (mana). They held no wrong view (ditthi) that all they
did was correct. They saw tanha as it really was and tried to kill
it. In fact, those who try to let tanha grow are those who worship
their bhava (existence). Those who strive to kill tanha are the ones
who use their lives (bhava) for the good of the loka.

Those who use their lives for loka

It 1s 1n the nature of man to strive for improving his life
as much as possible. He will not remain contented with his present
lot. However, there are two kinds of use his improved condition
of life can be put to. One 1s for his own good and the other is for
the loka's good. Of these two kinds, the Myanmar of those days
used their hives for the loka's good. For doing 1t, they had a well
defined procedure which they learnt from the teaching of the
Buddha, especially from the Jatakas, the 550 birth stories ot the
Buddha and the Mangala Sutta. These stories and teachings firmly
established Sila (morality) in them and it enabled them to perceive
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ditthi and to exterminate tanha so that it became their character-
1stic and trait. For this reason, the characteristic and trait of the
Myanmars of those days was bravery and generosity. By this
characteristic and trait, the Myanmars of those days had preserved
and maintained the country and the nation. In short, the Myanmars

of those days did not work because they wanted to eat but they
ate because they wanted to work. |

In the loka, if one works solely for self welfare, 1t 1s an
extreme act. If one works solely for the welfare of others, it also
1s an extreme act. In doing their work, the Myanmars of those days
did for their own welfare as well as for the welfare of others.
According to attahita, they worked extremely hard oblivious of
heat and cold for the improvement of their lot 1n life. According
to Parahita, they used their improved condition 1n life for the sake
of their country and nation and the loka. For this reason, 1t should
be said that the Myanmars of those days adopted the middle way
(avoiding the two extremes) in their work. They loved their
families but they kept it in check with their love for the country
and. the nation and the loka so that i1t might not become excessive.
They also kept their love for the country and the nation 1n check
by their love for humanity as one being for another so that it might
not become excessive. The Myanmars of those days neither
adopted defeatism nor practised tyranny and oppression. That 1s
the reason why the love of the Myanmars of those days for their
families and for their country and nation culminated in their love
for humanity as one human being for another.

As such love developed, they perceived tanha which cared
only for its own welfare and learnt ways to do away with it. As
such the question arose as to who was responsible for bringing
about the firm establishment of identity of views and morality as

the national characteristic and trait of the Myanmars based on love
for humanity.

In the loka, all those who are working for their own good
cannot succeed 1n their ventures so long as they have their self
welfare in their minds. If they say that they can’do so, it will be
just their imagination. Only when the ventures are built aiming at
the benefit of the country and the nation and the people of the
world, and not to worship one's own existence but to put it to use,
then only will 1t be possible to build a venture for one's benefit.
This view and this conduct come from the Pitakas.
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To implant this view and conduct in the minds of the
people of Pagan, Venerable Ashin Araham first taught them
to King Anawratha and then to the people of Pagan. In fact,
the people of Pagan led by King Anawratha had built the first
kingdom of Myanmar with this view and conduct. Only by
organizing the country based on this view and conduct, could
a well-knit unity be achieved. This unity could, therefore, be
called unity based on identical view and conduct.

Tales illustrating this view and conduct are seen in the 550
birth stories of the Buddha. In the ten Jatakas, the Bodhisatta
himself is shown as building his own well being on the foundation
of the welfare of the loka. In truth, all those who build their own
welfare can succeed only by basing it on the structure of the loka
welfare. This view and conduct took root in the minds of King
Anawratha and the people of Pagan because of Venerable Ashin
Araham.

That 1s the reason why the view of the people of Pagan was
taintless and clear and their morality was steadfast. Besides, there
was a discourse called Mangala Sutta of the Buddha which served
like a constitution (system of laws, customs and principles
according to which a country is administered). Thanks to the
teaching of this discourse, the people of Pagan knew how to love
their families, the country and the nation and humanity, how to
take refuge in the three Ratanas and believe in them, how to
support the Sasana (the Buddha's teaching).

The people of Pagan became really worthy ‘people’
according to the Buddha's words ‘Manussatta bhavo dullabho’
which means ‘It is very difficult to be born as a human being/',
on account of Venerable Shin Araham. If an appraisal were
to be made according to the time and conditions, Venerable
Ashin Araham and King Anawratha might be compared to
Venerable Shin Moggaliputta and King Asoka of Central
India.

There is a mental trait King Anawratha had left as legacy

for the future generations of Myanmars and that is none other than
the spirit of sacrifice. In truth, it was the spirit of hermit Sumedha.

This spirit is seen in the characters of the 550 birth stories
and the ten Jatakas. Venerable Ashin Araham imbued King
Anawratha with this spirit and it was King Anawratha who built
the first great Myanmar kingdom and who handed the spirit down
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to succeeding generations of Myanmars. Kings Bayin Naung and
Alaungpaya also built the great Second and Third Myanmar
kingdoms in that spirit. That up to the present day, Myanmars
have always stood by the side of the downtrodden is the historical
legacy left by Anawratha. Because of this noble legacy, Myanmars
have never become worshippers of bhava (existence) by tyranny

throughout history. They have put their lives to use with a spirit
of sacrifice.

King Anawratha had already reached inside the Tharapar
Gate of Pagan from a tour when he was informed ot the wild
buffalo playing havoc at the countryside. He did not assign the
task of suppressing the beast to any of his subordinates. He
himself set out to meet the buffalo and was killed in the encounter.

The Vajirabuddhi tika, in connection with Venerable
Sudain, states thlis: —

"Vinase paccupatthite anayo nayarupena
buddhimakkamma titthati"

meaning; “whoever 1t might be, whenever the time for his ruin
comes, he will think wrong as right, adhamma as dhamma”.

In connection with King Anawratha's fight with the
buffalo, some said that he was wrong to do it himself. They said
s0, because they did not understand the nature of karuna (compas-
sion), or the nature of effort, or the nature of will (chanda).

The Buddha never let his will vary for any reason, but
always kept 1t uniformly. He never let his viriya (diligence) vary,
he never let his karuna (compassion) vary. The lion, king of
beasts, uses the same amount of effort, neither more or less, 1n
catching a small rabbit or a large bull elephant. It 1s the
characteristic of the noble ones.

"Sacrifice” means to give up something valuable for
someone's benefit. Some people sacrifice in undertaking some
responsibility or in receiving some privilege. Some people always
sacrifice. However, there are some who do not hesitate to sacrifice
even their lives but who cannot sacrifice in the receiving of
privileges. Their spirit of sacrifice 1s, therefore, not uniform, not
consistent. It 1s not noble and does not deserve to be called parami.

King Anawaratha sacrificed himself in the undertak-
ing of responsibilities and that is the reason why he went out
himself to suppress the wild buffalo. He knew that his
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subordinates were tired at the time. In fact, in the use of his
subordinates he trained them to sacrifice for their families,
country and nation and humanity. He was cultivating their
spirit of sacrifice. He did not take unfair advantage of them
for his benefit. For this reason, he was adored by all. The
Myanmars have loved him up to the present day. It was
because of his cetaga (volition) and metta (loving kindness).

It is true that King Anawaratha lost his life because the
wild buffalo gored him. His name, however, did not die. It
survived together with his spirit. He was able to leave for the
Myanmars the legacy of the spirit of sacrifice, bravery and
generosity. This legacy 1s of inestimable value and 1s inexhaust-
ible. It is important for the Mvanmars to know how to use it
profitably. As soon as those who can see it come into being 1in
Myanmar, it will be able to do good not only for its own people
but also those in the whole world. When some persons die, their
names also die at the same time. And there are those whose names
die even before their deaths. Such deaths are not good ones. The
death of King Anawratha was a good one. It was such that in the
breast of everyone who hears his name, there arises the wish to
emulate him. |

Anawratha’s Guru

When Anawratha's name 1s remembered, his guru's name
also comes to one's mind. In point of fact, Anawratha was just the
pupil. The pupil's excellence depends on the qualifications of the
guru. Anawratha's guru was Venerable Shin Araham. Had King
Anawratha not received the good counsel of Venerable Shin
Araham, the history of Myanmar and its culture might have taken
an entirely different course from the present. Therefore, Vener-
able Shin Araham 1s the true benefactor of the people of Pagan.

Venerable Shin Araham taught the people of Myanmar
headed by King Anawratha to cherish the spirit of sacrifice with
1llustrations from the 550 birth stories and the 10 jatakas. He
transformed the country of Myanmar 1nto a pleasant haven to live
in by teaching and making the people live according to the tenets
" of the Mangala Sutta.

Then, the people of Myanmar were able to have a high
code of morality by learning the 550 birth stories and the 10
jatakas and to have unblemished views on things by learning the
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Mangala Sutta. Through such morality and views, the country of
Myanmar was able to get good leaders and followers and to
establish a compact and well-knit society. ‘Bravo!’

Throughout the life of Myanmar as a sovereign independ-
ent state, the Samgha (the order of Buddhist monks) had always
taken the leadership in learning (vijja) as well as in the practice
of morality (carana). All the people - kings, ministers, generals,
peasants, etc, whoever they might be had to be pupils at a young
age at monastic schools to receive their basic education. The

monks were responsible for the educational and ethical progress
of the entire country,

As the result, the monks and the people had uniformity of
views and morality. As the solidarity of the country was thus
based on unity of views and morality, it was well-knit, compact
and firm. This Kind of unity 1s called ‘Samavaya sambandha' in
Pali. In truth, if a country is thus united, it will be the pleasantest
on this earth.

With regard to the development of Myanmar of those days,
though it might be materially and mentally weak, it was of the
highest morality standard. The Myanmar people of those days had
not bartered their high morality for material or mental develop-
ment. With the development of higher morality, duccaritas
(immoral deeds) declined and sucaritas (moral deeds, right
conduct) flourished. Such countries, therefore, are called most
pleasant places in the world. In fact the Myanmar of that time was
one of the pleasantest countries in the world.

The Myanmar later fell under alien rule. Then the monks
could not longer lead in the education of the people and their
outlook became apart from their morality. As soon as this

happened, the Myanmars exchanged their national traits of
morality for material advantages.

- Then the qualities of bravery and generosity also vanished.
The spirit of sacrifice was not valued any more. Even if they did
so, they did it only in respect of their work and responsibilities
but would not do so in respect of benefits and privileges which
included wealth and property, appointments, high offices, fame
and honour. If it i1s contended that there are those who wish to
sacrifice both in respect of their work and responsibilities, and
benefits and privileges, their number will be so very small that it
may be counted on one's fingers.
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Then, the solidarity of the country would decline from the
samavaya state to the samyoga state. It would not be compact,
well-knit and homogenous any more. The samyoga sambandha
way of organization could bring about quantitative union. Only
the samavaya sambandha way could achieve qualitative solidar-
ity. Only people with identical views and morality could be
organized into samavaya sambandha solidarity.

People who had identical views but had no identical
morality or who had neither identical views nor identical morality
could not be organized into samavaya sambandha. They could
only be organized into samyoga sambandha.

All the Myanmars depend on the country of Myanmar
in which they live, according to Upanissaya paccaya of
Patthana. Therefore, the country of Myanmar is the benefac-
tor of all those living in it. It is, therefore, everyone's duty to
pay the debt so that the benefactor might not disappear from
the loka. ‘Everyone' here includes all the races living in
Myanmar. Paying back the debt of gratitude 1s a fundamental
obligation of life and a noble deed.

There 1s noth'ing strange about the paying of’a debt of
gratitude. It is just organizing the various indigenous races
according to samavaya sambandha method.

In this, it 1s important for the indigenous races to have
identical views. This, however, 1s not enough. They must also
have identical sense of morality. Having identical views and
identical sense of morality means, in common language, having
the spirit of sacrifice. One has to sacrifice in the discharge of one's
duty, or in the enjoying of one's privileges. If all the people living
in Myanmar were, in their relation with one another, to refrain
from taking advantage of others but were to sacrifice their rights,
the country of Myanmar would certainly be the pleasantest
country in the world. According to history, Myanmar has once
been such a country.

Of the two kinds of conduct ‘taking advantage' and
'sacrifice’, ‘sacrificing' 1s more valuable than ‘taking advantage’
according to the teaching of the Buddha. ‘Taking advantage' can
be easily practised by any one, but sacrificing can be practised
only by the virtuous ones. There had been many virtuous ones in
Myanmar from Pagan age up to the end of Konbaung age. There
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were also a considerable number of them even under alien rule..
At present. they are scarce and Myanmar is in great need of them.

May they appear in a large number, vying with one
another, not only to sacrifice themselves for the people of

Myanmar but will also denounce the benefits resulting from their
sacrifices.

According to the Buddha's teaching, when one really
sacrifices not only in his duties and responsibilities but also in the
enjoyment of the benefits and privileges arising out of his
sacrifices, all kinds of advantages and opportunities will come to
him 1n force. They will come in the form of wealth and luxuries,
high offices and posts, fame and honour and so on. He cannot stop
them. They will force their way to him. The more he refuses, the
more they will come. This is called the first army of Mara,
according to the Pitakas.

All that come to him as opportunities and privileges are to
destroy the sacrifices made by the noble ones and are just the
offensive action of the Evil Mara. They would come in the guise
of sukha (pleasures) or of dukkha (suffering). Some might be able
to withstand the dukkha offensive but might succumb to the
temptations of sukha. Mara 1s full of wiles and ruses. When he
does not succeed with the weapon of dukkha, he usually would
resort to the weapon of sukha. '

For this reason, it is important to be able to withstand the
sukha oftensive of Mara. In fact, only when he can withstand
Mara's onslaught by sukha, one really becomes noble. Everybody
1n the world wishes to be a noble person. To become one, one must
have a noble heart, but this is not enough. In practice, one must
be able to sacrifice oneself in the discharge of one's duties and
responsibilities as well as in the enjoyment of one's privileges and
opportunities. Then only can one be called noble.

There really have been noble personages in the history of
Myanmar. Some were ministers, some were generals, some were
ordinary citizens. They belonged to various stratums of society.
There 1s no need to look for them especially. They are present
everywhere 1n our environment.

According to Upadana Paccaya Bhavo of the Paticca-
Samuppada desana, all views and conduct are dependent on
Upadana (craving, grasping). Environment as kamupadana is
embraced by upadana. Therefore, good environment produces (or
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facilitates) good view and good conduct (of the people). Bad
environment produces bad view and conduct. Modern view, as
ditthupadana, is included in Upadana.

If the modern view, therefore, is good, the view and
morality of the people are good, too. If the modern view 1s bad,
the view and morality of the people are bad. Character and trait
as Silabbatupadana (clinging to practices of and belief in mere
rules and rituals) not leading to the right path are included i1n
upadana (clinging). That is the reason why if a person's character
and traits are good, he will have good views and good morality.
[f his character and traits are bad, he will have bad views and bad
morality. The atta of 'I' (ego) 1s also included in Attavadupadana
in Upadana. For this reason, if one uses his atta rightly for the
good of the loka, he will have the right view and morality. If one
uses his atta wrongly for the good of his own person, he will have
bad view and morality.. This 1s what the Buddha has taught.

Shin Araham’s Efforts

Since the Buddha Sasana was firmly established in
Myanmar on account of the efforts of Venerable Shin Araham, the
national characteristic and trait emerged 1n the people headed by
King Anawratha. It was bravery and generosity built on sacrifice,
which 1n turn was built on love of oneself, one's family, one's
country and nation and the humanity at large. It also had to be
based 1n turn on the practice of striving to perceive and kill tanha
(craving). Then only bravery and generosity attained as the result
will become the right characteristic and trait built on dhamma.

In truth, the present day people ot Myanmar, too, are brave
and generous. There 1s no doubt about 1t. But 1t is necessary to
build bravery and generosity systematically according to the
Buddha's teaching. Every act of bravery is not associated with
Sacca (truth). There are also acts of bravery not associated with
Sacca. Likewise, every act of generosity 1s not associated with
Sacca. There are also acts of generosity not associated with Sacca.
An act of bravery not associated with Sacca is called stupidity. An
~act of generosity not associated with Sacca 1s called corruption.
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Upper Structure and Foundation

According to the constitution of the mind, bravery and
generosity are like the upper structure of a building. Under the
upper structure, there has to be the foundation. If the upper
structure and the foundation are in conformity, the building can
be of use to the loka. If they are not in conformity, the building
will not only be of no use to the loka but will be a danger also.
Every act of bravery or generosity, therefore, does not deserve
praise.

If bravery and generosity associated with Sacca were to be
built up as Myanmar national characteristic or symbol, it 1s
essential for the spirit of sacrifice to be first laid as the foundation.

Making sacrifices, in the Sacca terminology, is getting rid
of Samudaya Sacca (the original cause). All the mental factors of
- the upper structure built on the foundation of sacrifice are Sacca
dhammas. Sacrifice here means giving up one’s interests which
1s called Muttacaga. It is translated into Myanmar as ‘giving up
completely without expecting anything,” The following question
1s posed in the Pitakas with regard to such a deed and 1t 1s for the
reader to give the answer:—

“ A mother had two sons. One fetched water for her
expecting to receive some pocket money from her. The other
fetched water for her as he considered that it was his duty to
do so, not expecting any reward for the deed.”

Here the 1oka i1s the mother. The people are the sons and
daughters. If that be so, what type of son or daughter 1s the reader?
The reader may answer as he or she likes keeping the expected
benefit 1n view.

The Sole Aim

The sole aim of this book is to lay a firm foundation
in the people of Myanmar of the spirit of sacrifice, or if they
are unable to cultivate this spirit yet to adore those who have
it. In fact, an act of sacrifice is a meritorious deed of Parami
(perfect exercise of ten principal virtues of the Bodhisatta as
a condition of his attainment of Perfect Wisdom). A Parami
deed will always bear fruit. It is not like an ordinary
kamavacara kusala deed which may or may not bear fruit.
According to the attributes of dhamma (Sanditthika), it can
be put to the test and experienced.
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If one will do a deed at a sacrifice as a duty without
expecting any gain for oneself, for the family, for the country and
nation, for the people of the world and humanity and the sasana
(Buddha’s teaching), such a deed will surely succeed. There 1s no
doubt about 1t. If one merely proclaims, without making any
sacrifice whatsoever that he 1s working for the nation and the
sasana, or that he is a patriot, it will just be an empty boast. In
truth, only if one builds anything on the foundation of sacrifice,
can 1t be successful. According to history, all the nation building
projects in Anawratha’s time and Alaungpaya’s time were suc-
cessful because they were all based on the foundation of sacrifice.
[t 1s a historical fact.

The Model

If the great importance of the spirit of sacrifice 1s to be
explained according to the Pitakas, it 1s necessary to take the lives
of the Bodhisatta Prince Siddhattha as the model. Throughout the
entire period Myanmar remained as an independent sovereign
state, the Myanmar cultivated the spirit of sacrifice taking the
Bodhisatta Prince Siddhattha as the model. With this spirit they
built up patriotism, love of humanity and other thoughts and ideas.

The solidarity of the Myanmars of that time was wonder-
fully compact and firm as they were of the same view and the same
character. Later when Myanmar fell under alien rule, the
Bodhisatta Prince Siddhattha was no longer regarded as the
model. Other heroes took his place in the minds of the people.
Then the sacrifices made by Myanmars took the nature of Vanijja
(commerce). They came to look upon sacrifice as a capital outlay
and wanted profit on it. Then the Myanmars had no solidarity any
longer.

Under the circumstances, ** Father” Thakin Htain Win has
been urging the author to write a book on the life of the Bodhisatta
Prince Siddhattha to revive him as the model in the hearts of the
Myanmars and to reinfuse into them the spirit of sacrifice. In
appreciation ot ‘Father’ Thakin Htain Win’'s cetana towards the
country and the nation and of his endeavours for their well being,
the author has written this book.

Peerless Benefactor

The Bodhisatta Prince Siddhattha 1s the peerless benefac-
tor of the loka. For four asankheyyas and a hundred thousand
worlds, from the time he was Hermit Sumedha up to the time he
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was Prince Siddhattha, with the sole aim of becoming the Buddha
and to work for the welfare of the loka, not expecting any
advantage for himself, he had with pure compassion on the loka
made sacrifices. In fact, the Bodhisatta Prince Siddhattha was the
peerless benefactor who deserves never to be forgotten.

However, there are now those in the loka who have
forgotten their indebtedness to him. Not to say of the loka, even
in Myanmar there are now people who have forgotten him, who
have forgotten their indebtedness to him, who do not even know
him. Forgetting what should not be forgotten is ‘amangala’
(inauspiciousness). That is the reason why it is necessary to
remember what we should not forget. Then only will 1t become
auspicious (mangala).

The life of Bodhisatta Prince Siddhattha will be described
in two parts. The first part will deal with his life as Hermit
Sumedha and end with his attainment of Sabbafifiutafiana (Perfect
Wisdom) and becoming the Buddha. The second part will be
devoted to the events that took place from the time he attained
Buddhahood up to the time of the Great Event of His Passing
Away (Mahaparinibbana). Everything he did before and after his
attainment of Buddhahood was based on sacrifice.

The result that he wanted to achieve out of the sacrifices
was to become one who could sacrifice most for the good of the
loka. He did not expect anything else. As the Bodhisatta Prince
Siddhattha had hoped, he ultimately attained Sabbainfutafiana and
became the one who could sacrifice most in working for the good
of the loka. His practice and the results he achieved from it are
congruent. The cause is in conformity with the effect. His practice
was sacrificing for the sake of the loka and the result he wanted
was to be one who could make the most sacrifices tor the good
of the loka. The results he longed for were achieved.

On attaining Arahatta Maggafiana, he was able to extermi-
nate all the kilesas (moral defilements), together with vasana
(impressions remaining in the mind from past good or evil deeds)
and became one who could sacrifice most in the loka. When he
attained Sabbainutafiana ( Perfect Wisdom ), he became one who
could do most for the good of all beings in the loka. Besides, there
were other benefits which he had not longed for, such as becoming
king of human beings, devas and brahmas. If one really does for
the good of others at one's sacrifice, such benefits as sensual
pleasures will come to him by themselves. There is no need for
him to expect or long for them. This law of nature was experienced
by the Boddhisatta Prince Siddhattha throughout all his exist-
ences. This law of nature practically holds good in the loka. It 1s
only necessary for one to practise.



XX1V “BUDDHA”

This Book

The life of the Boddhisatta Prince Siddhattha 1s dealt in the
first part of this book. As it is usual in literature, it is explained
with the use of alphabets, words, phrases and sentences. Efforts

have to be made to enable the readers to grasp their meaning
readily.

The meanings may be classified into three types - saddattha
meaning, adhippayattha meaning and bhavatta meaning. When
they are taken together with their senses, we have book learning
from saddattha, learning about the loka from adhippayattha and

knowledge about life from bhavattha. It 1s also called knowledge
about the khandha.

In fact, book learning 1s attained direct from the sentences
(vakya) and learning about the loka and bhava i1s not directly
attainable from sentences (vakya) but from the ¢ back ’ of the
sentences (that 1s by deducing from the meaning of the sentences).
They are, theretore, not visible to the naked eye but can only be
seen through the eye of wisdom.

Theretore, those well versed in grammar say that every
sentence has usually the visible part and the invisible part. The
visible part can be read with the naked eye and the invisible part
with the wisdom eye.

Every sentence 1n this book also has two parts, the visible
and the invisible parts. From the visible part, the readers will have
book learning about the existences of Prince Siddhattha while
from the invisible part, they will learn about the loka and the

bhava 1n connection with the existences of Prince Siddhattha,
thus:-

Each and every being has two kinds of responsibilities
from their birth. And Hermit Sumedha laid down these two
responsibilities as to be incomparable in making sacrifices in
the loka and to be matchless in serving for the well being of
others.

That 1s the description of the two responsibilities in
common language. Incomparability 1n making sacrifices is the
attainment of Arahatta Magganana which exterminates all moral
defilements together with vasana (impressions remaining in the
mind from past good or evil deeds). Matchless ability to work for

the well being of others 1s the attainment of Sabbaniiutafnana
(Perfect Wisdom).

These two responsibilities were the results which hermit
Sumedha had wanted to attain. For him, there was no other result
besides the two, he wanted to have. Though he had no other wants,
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by the power of these two responsibilities, results concerning
sensual pleasures had always come to him in full force from the
time of his existence as Hermit Sumedha up to his last existence
as Prince Siddhattha. Hermit Sumedha was always able to repulse
them; Prince Siddhattha also was able always to repulse them. In
truth, all those who really work for the well being of others,
sacrificing their own welfare, are able to repulse the resultant
dhammas concerned with sensual pleasures which appear to
surround and engulf them. '

All the Buddhists want to attain Nibbana. If one really
wants to attain Nibbana, he should know after he has read this
book that making incomparable sacrifices 1s the Myanmar
name for the Buddha's Arahatta Maggaiiana and the match-
less ability to work for the well being of others is the

Myanmar name for the Buddha's Sabbaiifiutafiana (Perfect
Wisdom).

Such knowing or learning 1s called bhava learning.

According to the Buddha's teaching, everybody has two
responsibilities. One 1s to make sacrifices and the other 1s to work
for the good of others. The life of a man begins with these two
responsibilities and also ends with these two responsibilities.
These two responsibilities are, therefore, called the bounds of the
human sphere. In truth, man should remain within these two
boundaries. If it were said there were men beyond these two
boundaries, how would the readers call them? They may call them
as they like. The intention of the author is for the readers to have
this knowledge after they have read the book. This knowledge 1s
called the knowing of bhava.

At the back of the sentences 1n this book; there are two
kinds of meanings to enable the readers to have these two kinds
of knowledge. Though they might not be seen through the naked
eye, they might be perceived with the eye of wisdom.

I conclude this book with the short verse on making
sacrifices and working for the well being of others, which ‘Father’
Thakin Htain Win often chants. The meaning 1s as follows:-

DARING TO SACRIFICE LITTLE BY LITTLE
WILL ENSURE GOOD FUTURE EXISTENCES.

Shwe Aung
2-9-93
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THE BUDDHA
PEERLESS BENEFACTOR OF HUMANITY
PART I
Condiﬁons in Central India before
The Buddha Appeared
PART II
Fulfilment of Paramis
PART III
The Essence of Ten Paramis
PART IV

The Bodhisatta Prince Siddhattha becomes the Buddha.

PART V
For Future Study

This book undertakes to show the reader the ways to
achieve self-benefits to the full by sincerely working for the
benefit of the loka or of one’s nation and country.

DARING TO SACRIFICE LITTLE BY LITTLE
WILL ENSURE GOOD FUTURE EXISTENCES.
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THE BUDDHA

THE PEERLESS BENEFACTOR OF
HUMANITY

Conditions in Majjhimadesa(Central India)
before the Buddha Appeared.

Man has begun to live on this earth from an indefinite past.
And the sole purpose for remaining alive 1s to keep on striving as
hard as he can to find happiness. In this struggle “hope” 1s the
impetus. When he cannot get it one day, he hopes to get it the next
day. When he gets 1t one day, he hopes to get more of 1t the next
day. If hope 1s gone, the purpose for his remaining alive is also
gone. “Hope™ 1s, therefore, the primary impetus 1n the struggle for
the realization of the purpose of living.

Hope and Craving ( Tanha)

If the purpose for keeping alive 1s based on hope, then hope
should be called craving (tanha). Craving motivates the effort to
attain an object which one has not yet attained. This craving i1s
called kamma tanha (craving for sensual pleasures). It 1s said that
this craving 1s associated with attaditthi (false view of self).

It also motivates the striving to safeguard objects already
attained. This craving 1s called bhava tanha (craving for exist-

ence). This craving is said to be associated with Sassata ditthi
(false view of eternity, that atta is eternal).

According to bhava tanha ( craving for existence), .one
does not always remain satisfied with what one has already
obtained. At one time or the other, one becomes weary of it and
longs for a change. This craving for change 1s called vibhava
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tanha (Craving for annihilation, clinging to the view that there 1s
no existence after death). This craving is said to be associated with
Uccheda ditthi ( belief in annihilation).

As long as there is craving, there will be hope. As long as
there is hope, there will be existence ( bhava ). Therefore, as there
will be craving as long as there is existence and 1if craving 1s
classified into three categories, according to time, we have:-

- Kama tanha which is by nature associated with arising
(coming 1nto existence),

- Bhava tanha which is by nature associated with remaining 1n
existence or development (Thiti),

- and vibhava tanha which is by nature associated with
dissolution or disintegration, that 1s bhanga.

For these reasons, craving ( tanha ) 1s by nature associated
with three divisions of time ( past, present and future).

Turning Point in World History

An 1mportant turning point took place at one time 1n the
history of the world. This turning point was recorded by historians
to have taken place during the sixth century, B.C. People who had
lived on this earth before that time were not yet mature 1n
intelligence, that 1s they had intellectually not grown up, that they
were adolescents. According to the historians, people became

mature 1n intelligence only from the sixth century B.C. This 1s said
by the historians.

What the historians meant to say is that during the sixth
century, B.C., 1n the effort to attain happiness in their life, the
intelligentsia of the world who held views contrary to those of
their ancestors appeared. In point of fact, the turning point 1n
knowledge began about that century.

Courage to do what should be done

When we study the history of the world of about that
period, we find that there took place the births of Confucius and
La-o0-z1 1n China, of Zoroaster in Persia, of Pythagoras in Greece,
of Mahavira and the Buddha in India. Though their teachings
might differ in depth and profundity from one another tfrom the
point of view of religion, these noble personages had actually
brought about a turning point in the intelligence of the world, 1f
looked at from the historical point of view. Their teachings are
still followed by the countries and peoples concerned. This bears
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evidence to the fact that their teachings are really excellent and
they deserve to be followed and practised. However, though 1t 1s
said that their teachings are still followed and practised, due to the
spreading of the darkness of ignorance, the peoples concerned do
not follow and practise them, as they ought to, in their day to day

activities and consequently, they have almost become lifeless
remains.

Actually, it is not an easy thing to formulate a new outlook
on life which would be a turning point in intelligence because it
could only be done after revolting against the existing teachings
and beliefs. Being revolutionary in character, 1t had to contend
with much opposition. It was an undertaking beset with great
dangers and one might even lose one's life. To launch it success-
fully, just an ordinary compassion for the world would not do.
Mere intelligence was not enough. It was a task only those with
exceptional compassion and wide learning could shoulder. To the
person endowed with exceptional compassion and wide learning,
the courage to refrain from doing what should not be done and
doing what should be done would come by itself to reside in him.

Such courage, though not well founded on Sila (morality),
Samadhi (mental concentration) and Paffia (wisdom) which can
lead to the attainment of maggas ( path -to Nibbana), can give
miraculous powers and extraordinary abilities. Sila, Samadhi and
Pafifia, which lead to the attainment of maggas, can uproot
different levels of greed ( Samudaya Sacca). If such courage were
well founded on Sila, Samadhi and Paiia, the resultant miracu-
lous powers and extraordinary abilities would be very much

greater, needless to say.

Because of such miraculous powers and extraordinary
abilities, these noble personages have been able to make the

peoples of the world practise their teachings to raise their morality
and build noble lives.

Great Benefactors

As a matter of fact, these personages have been alive and
active in the world not for their own sake, but for the sake of the
world in general. They have come to this world not to build their
own lives; they have used their lives for the sake of the world.
They have worked full time, teaching the peoples of the world to
live happy and peacetful hives. For that reason, they have been
recorded in history as incomparable noble personages.
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The world owes them an immeasurable debt of gratitude.

But only very few people realize it. In reality, only by
recognizing the debt of gratitude due to them, will their virtues be
appreciated. As people could, at first, practically enjoy happy and
peaceful lives by following their teachings to the letter, there
could be many who felt gratetul to them.

Later on, however, not accepting religion as a guide for
leading their current lives, but as the guide for the life hereatfter,
people misinterpreted the teachings. They showed their gratitude,
earnestly and willingly, not on the people, to attain happiness in
their current life, but instead, on the noble ones by offering liberal
donations and gifts for the welfare in their own future existences.
From that time on, religions were no longer able to help build
peaceful and happy lives for the peoples of the world, but had
become the symbols of oppression and the centres of controversy,

enmity and rivalry with one another. The result was the emergence
of violent religious wars 1n world history.

Religious Wars

In fact, the religious wars could be taken as the primary
cause for the arising of non-religious sects in the world, It could
also be taken as the primary cause for the coming into being of
a violent doctrine which advocates that religion 1s a stumbling
block in the path of progress of human society. These events are
the offspring of greed (lobha) which arises on account of the
domination of ignorance and bewilderment (moha) and which be-
littles the great compassion (kuruna), wisdom (paiifia) and cetana
( volition) of the original religious leaders. It amounts to the total
disregard of the followers to the highly noble religious leaders. It
means the derogation of the religious leaders’ dignity and honour.

Give Priority to the Present

The original meaning of religions was to show a practical
way of finding happiness and peace 1n the every day life of the
people. In this way, the attainment of happiness in the life
hereafter is automatically assured. If the present life 1s excellent,
the life hereafter will also be excellent. If, however, a religion
leaves aside the present life and accords greater importance to the
welfare of the life hereafter, that religion cannot be called a true
religion. The meaning of that religion cannot also be a true
meaning. Just as “two” cannot be made without ‘one’ 1n math-
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ematics, the welfare of the life hereafter cannot be correctly built
without first promoting the welfare of the present life in religion.

On the seventh stone inscription of King Asoka, the
following passage is engraved: —

“Save hi te samyamam ca bhava sudhi icchamti”

This passage is given in Venerable Ashin Adiccavamsa’s
book on Asoka Stone inscriptions.

(The meaning is; hi = it is true; save = all; te = those
beliefs; samyamam ca = observing the moral precepts; bhava
sudhica = the purity and nobility of the present life; icchanti =
desired).

The original aims of true religions are to raise and keep up
the morality of the people and to make them value the purity and
nobility of their life for the building of an everlasting peace and
happiness during their life on this earth.

The great personages who have been recognized as noble
religious leaders 1n the history of the world have taught human
beings to raise and keep up their morality and to practise for the
purity and nobility of their life. Though the teachings differed
from one religion to another, with regard to the level of truth
(Sacca), they are identical in the aim to build everlasting peaceful
and happy lives for the peoples on this earth. Therefore, though
the religions differ, according to the level of truth in their
teachings on worldly prosperity in this world, with respect to self-
restraint (Samyama) for raising and keeping up of morality and
purification and nobility of livelihood, they are directed at the
same goal and are very desirable. This 1s what King Asoka said
in his inscription.

Insight which sees clearly like the naked Eye

Of the prominent leaders of religions of the world, as 1t 1s
not the place here to write about them (except about the Buddha),
there 1s nothing more to be said. I, however, have much to write
about the Buddha. He has not declared that the thinking based on
causal relationship or dependent origination 1s the Ariya (abso-
lute) truth. The arising of phenomena according to the law of
cause and effect (causal relationship) is Paticcasamuppada anu-
loma (natural order) process. It is, therefore, ‘Loka’ (mundane,
worldly); it is darkness. the breaking in the chain of cause and
effect is Paticcasamuppada patiloma (reverse order) process. It is,
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therefore, ‘lokuttara’ (supramundane, beyond loka); it is light.
When it is said that darkness and light are perceived in the Ariya
Sacca way, it i1s like seeing with one’s naked eyes an object very
clearly in broad daylight at midday. There leaves no doubt about
the nature of the object thus seen. It 1s clearly perceived, and one
who sees it gets the correct idea of the object. Likewise, the tour
Ariya Truths are perceived by the eye of the mind, so to speak,
just as one sees an object very clearly with his naked eyes at
midday. Only such a perception 1s termed as Ariya Sacca dassana.
Therefore, the ‘dassana’ in the text of the Pitakas is not ‘takka’
(thinking, reasoning). It 1s ‘cakkhu’ (eye, 1insight, perception). It
i1s not the perception based on reasoning. It is an insight, a
penetrating mental vision, which perceives the true nature ot an
object as 1f 1t 1s clearly seen with the naked eyes.

He teaches veneyyas to see clearly.

When the Buddha taught the dhammas to the veneyyas
(those who are about to be converted), he did so after he himself
had perceived the dhammas as if he had really seen them clearly
with his own naked eyes. The Buddha used this perception which
enabled him to see objects clearly as though he had seen them with
his own naked eyes. He put to use this perception beginning with
the Namarupapariccheda fniana, insight which sees clearly nama
and rupa (mind and matter), This 1s the extraordinary character-
1stic of Buddha dassana. With the help of it, the Buddha made the
veneyyas perceive as he himself had perceived the four Ariya
Truths. He taught the veneyyas the way to use this perception and
made them use it. As a result, the veneyyas saw through
magganana dassana (magga insight) the four Ariya Truths as if
they saw them with their own naked eyes. This 1s called the
‘realization’ of the four Ariya Truths.

Novel way to find happiness.

The Buddha’s true way to find happiness 1s also unique.
The Buddha discovered and revealed it. In fact, only the Buddhas
who have attained Sabbannutanana (Pertect Wisdom) can do so.
The Paccekabuddhas (who like the Buddhas are self-enlightened
but cannot teach others; who appear during the absence of Buddha
Sasana) cannot show others the way they themselves can per-

cetve. Only Buddhas who possess Sabbannutanana can reveal it
to all the veneyyas.
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Others seek happiness by looking for new and new sense
objects. On the contrary, the Buddha seeks happiness by searching
for the old sense object of tanha (craving) which is lying inside
his own body and by striving to uproot it. In truth, looking for new
sense objects is looking for dukkha; it is not searching for
happiness, because getting new sense objects 1s acquiring exist-
ence (bhava). As long as there is existence, there will be craving;
as long as there is craving, there will be dukkha. Therefore,

searching for new and new sense objects 1s looking for dukkha,
it 1s said.

For this reason, in the search for true happiness, the
Buddha does not look for new sense objects. He only looks for
craving (tanha) which has been dwelling in his body since the
beginning of the Samsara (round of births). If craving can be
found, the extinction of craving can be found. The happiness
derived from the extinction of craving is called Nibbana. The
definition of Nibbana ‘Vana to nikkhant’ means liberation from
craving. Therefore, if one can get free from craving to some
extent, he can find happiness to that extent. If one can get tree
from craving to a large extent, he can find happiness to a large

extent. If one can totally uproot craving, he will find incomparable
happiness.

Finding True Happiness

After the Buddha had attained Sabbaiifiutanana and had
become the Buddha, he made a solemn joyful utterance which
embodied the way to find true happiness. In that utterance which
begins with the words ‘Anekajati samsaram ....”, the Buddha said:

“As Bodhisatta, I have searched for craving (tanha) in all
my countless existences in the long stretch of the Samsara (round
of rebirths), but as I was unable to find it, I have to go through
many kinds of existences. Having to go through many kinds of
existences is having to suffer from dukkha again and again. I have
now found out the craving (tanha) and have destroyed its power.
There shall, therefore, be no more existences for me. The
cessation of existences is true happiness; true happiness is the
extinction of craving. The extinction of craving i1s the incompa-
rable happiness of Nibbana.”

Therefore, true happiness does not lie in the acquiring of
new and new sense objects. It lies only in the cessation of the old
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craving. In this way, the method of finding happiness differs from
those of other religious leaders in the history of the world.

According to the Buddha’s teachings, it 1s true that true
happiness lies in the cessation of existence (bhava), but there are
many preliminary stages. Among the main stages, the first is the
Brahmacora stage. |

How to see Man as Man

If the people living on this earth desire to build a happy
and peaceful life, it is necessary for them to learn to look at people
in their surroundings to see them as people. There are both living
beings and inanimate things in their surroundings, but man 1s the
most important of them. It is, therefore, important to see ‘man’ as
‘man’ . In order to see ‘man’ as ‘man’ , to have the Brahmacora
‘eye’ 1S a must.

Without the Brahmacora ‘eye’, one cannot see ‘man’ as
‘man’. One might see ‘man’ as Indian or Chinese, as millionaire
or pauper, as officer or office-boy, etc. That 1s seeing with the
Papaiica (hindrance) ‘eye’. Papafica is the name of tanha (crav-
ing), Mana (pride) and ditthi (false view). Theretore, papaica
‘eye’ 1s no other than atta ‘eye’. Theretore, as long as man sees
man through the atta ‘eye’, a peaceful and happy life for the
peoples living on this earth cannot be built. It 1s a practical
experience.

Samadhifiana ‘eye’

Then, we have to see ‘man’ through the Samadhi ‘eye’,
(that 1s the view gained by mental concentration). When ‘man’ s
seen through the Samadhi ‘eye’, ‘man’ 1s not seen as man, or
individual, or being, or material object. What 1s really seen is only
namarupa (mind and matter) or khandha. Then ditthi (false view)
1s discarded to a certain extent, Vicikiccha (doubt) 1s also
discarded to a certain extent. When dittht and vicikiccha are
discarded to a certain extent, Jobha (greed) and moha (bewilder-
ment) are also discarded to a certain extent. When lobha and moha
are discarded to a certain extent, happiness 1s gained to that extent.
Only this happiness is the happiness associated with Sacca (truth).
The true nature of happiness, however, cannot be seen through the
Papainca ‘eye’, nor through the Brahmacora ‘eye’. It can only be
seen through Samadhi ‘eye’.
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Vipassana ‘eye’

Then, we have to see ‘man’ through the Vipassana fiana
‘eye’. Then ‘man’ is no more seen as ‘man’ Oor namarupa Or
khandha, but his khandha is seen as a process of arising and
dissolution. As soon as the one who sees, sees the process of
arising and dissolution, he also sees the same process 1n his own
body. Lobha (greed) and moha (bewilderment) in him also
diminish more than before. The true happiness he experiences 1s
more evident than before. The discourses describe that this
happiness surpasses that enjoyed by universal monarchs. In as-
much-as lobha (greed) ceases, to that much the true happiness
enjoyed becomes more and more noticeable. It 1s an indisputable
personal experience.

Maggaiiana ‘Eye’

Then ‘man’ is seen through magganana ‘eye’ (percep-
tion gained by Magga insight). Then ‘man’ is no longer seen 1n
the world. Namarupa or khandha (mind and matter) or the process
of arising and dissolution are also not seen. What 1s seen 1s only
the cessation of the arising and dissolution. This cessation of the
arising and dissolution is called Nibbana. At the same time with
the arising of the perception of Nibbana, craving (Samudaya
sacca) ceases. If the higher Magga ‘eye’ is that of the Arahatta
Magga (the final Magga), craving ceases completely. All the
kilesas (defilements) also cease completely. The happiness then
gained is the highest possible one the Buddhists hope for. To
enable him to point the way for the attainment of that happiness
to the veneyyas, the Buddha himself has struggled for the duration
of four asankheyyas (an incalculable number of years) and a
hundred thousand worlds fulfilling the paramis (pertect exercise
of virtues by a Bodhisatta as a preliminary or condition of
attaining Buddhahood) to become the Buddha. Theretfore, the
sense objects (arammanas) that are seen are not yet Nibbana; they
are not the truth that cannot change. They are just truth that 1s
changeable. They are not permanent truth (thavara sacca) but only
temporary (yayi). If the fiana (wisdom) ‘eye’ which sees 1s not
maggafiana ‘eye’, it is, in the same way, a changeable, temporary
truth; it 1s not an unchangeable, permanent truth (thavara sagca).

One who has attained arahattamaggafana 1S meta-
phorically called one who has reached the top of a mountain
(pabbattha), and one who has reached the top of a tall mansion
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(pasadattha). One who has reached the top of a mountain can see
well all the things at the foot of the mountain. Likewise, one who
has reached the top of a tall mansion can see well all the things
at the foot the mansion. He can give necessary directions and
instructions to those below. For him, there 1s no need to climb
higher up. There 1s no need for him to look up. It 1s only necessary
for him to look down. In the same manner, one who has attained
arahattamagga can see the world (loka) well from above. He has
nothing more to do for himself. He has done all that 1s necessary
for himself to do. He has reached the top. So long as he 1s alive
in this world everything he does 1s not tor him but for the world.
Therefore he remains alive for the sake of the world. Such a
personage 1s called an Arahat in the Pitakas.

According to the teachings of the Buddha, as long as one
i1s not yet free from craving, there are different kinds of sense
objects and different kinds of knowledge for him. Though they are
different, they are truths in their respective spheres. Sense objects
are truths 1n their respective spheres and knowledge 1s also truth
in 1ts own sphere. When we look at the sense objects or kinds of
knowledge 1n a context other than their own, they are no ionger
truths. All are truths 1n their own spheres.

Knowledge one has in a dream

The sense objects and the kinds of knowledge one has in
a dream are truths in the sphere of the dream. It 1s a practical
experience and cannot be refuted. On waking up after the dream,
the sense objects and the kinds of knowledge have changed their
spheres. The sense objects and the kinds of knowledge of the
dream are no longer truths in the awaking sphere. They are all
wrong. This 1s because of the change of spheres. In the same way,
the sense objects and kinds of knowledge personally experienced
in the puthujjana worldling sphere are no longer truths when one
gets 1nto the Ariya sphere. They are all wrong.

In short, sense objects and knowledge experienced in a
dream are truths only in their own sphere of the dream. Sense
objects and knowledge experienced in an awaking sphere are
- truths only 1n the awaking sphere. Sense objects and knowledge
experienced in the puthujjana sphere are truths only in the
puthujjana sphere and are not truths in the Ariya Sphere.

The Buddha has taught his followers to enable them to
understand the different grades of truth. Though the worldlings
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(puthyjjanas) cannot understand the nature of happiness of the
Ariyas, because, the spheres being different, they have not
experienced it, the Buddha has invited them ‘Ehipassiko’ to come
and see for themselves so that they too may experience it. By
following this instruction and practising it, one can gain the ‘eye’
one wants.

The ‘eyes’ needed according to the Buddha’s teachings
are: (1) Brahmacoraeye; (2) Samadhifiana eye; (3) Vipassanaiiana
eye; and (4) Maggafiana eye.

To see through Brahmacora Eye

When the loka (the world) 1s looked at through the
Brahmacora ‘eye’, one will not see all as of one category. One will
see only 1n accordance with his capacity and strength. When 1t
rains, the rain water fills up large as well as small pots according
to their capacity. Likewise, when one looks at the world with
Brahmacora ‘eye’ one has to take into consideration:- (1)
kaladhamma; (2) desadhamma (3) kulacara dhamma; (4) sila
dhamma; (5) samatha dhamma; (6) vipassana dhamma.

Just as the costs of parts of a machine are not fixed equally
but only according to their use and importance, the loka (world)
should be seen through the Brahmacora ‘eye’ in this way.

In doing so, one has to consider with reference to the time
and prevailing conditions (kaladhamma), to the particular loca-
tion or place (desadhamma), to race, nationality, traditions and
culture (kulacaradhamma), to morality and conduct (siladhamma),
to serenity and purification of mind (samatha dhamma), and to the
anicca (impermanence ) dukkha (suffering) and anatta (non-self)
nature. Examination and consideration in this manner do not
amount to partiality and prejudice. This 1s done in the nature of
‘kataiifiuta’, just an expression of gratitude. Partiality and preju-
dice have the nature and quality of kilesa (defilement).

If one wants to build a happy and peaceful life on this
earth, one should be free from partiality and bias. In order to be
free from partiality and bias, one needs to be free from Kkilesa
(defilements). Partiality and prejudice and gratitude appear to
mean the same, but they differ very much in essence. Partiality
and prejudice are rooted 1n atta (self) while gratitude 1s rooted in
anatta (non-self); and anatta is Paticcasamuppada, according to
which the dhammas are arising and dissolving (law of cause and
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effect ). Thus to understand the nature of anatta, one has to take
Majjhimapatipada as the base to avoid the two extremes and
follow the middle path.

Majjhimapatipada is the conformity of the three sikkhas,
(adhisila, adhicitta and adhipanfia), higher morality, higher
thought, higher knowledge, directed at Bodhipakkhiya (constitu-
ents of true knowledge). In reality, Majjhimapatipada is the
Eightfold Ariya Path (Ariyo Atthangiko Maggo) which 1s
Bodhipakkhiya. For this reason, every time the three Sikkhas
arise, they do not have the nature of Majjhimapatipada.

Only when they are directed at Bodhipakkhiya Dhammas,
they have the nature of Majjhimapatipada. Only when they carry
the nature of Majjhimapatpada does the eye of wisdom which
perceives anatta (non-self) arise. When anatta 1s seen, anicca
(impermanence) and dukkha (suffering) are also seen. If one of
the three, anicca, dukkha and anatta, 1s seen, the remaining two
are also seen. When anicca 1s seen, mana (pride) 1s discarded.
When dukkha is seen, tanha (craving) is discarded. When anatta
1s seen, ditthi (talse view) is discarded. True happiness can only
arise where tanha, mana and ditthi are absent. It does not lie in
the attainment of objects. The discarding of tanha, mana and ditthi
can be done only on the foundation of the noble practice of
Majjhimapatipada. Therefore the noble Majjhimapatipada prac-
tice 1s the most fundamental practice according to the Buddha’s
teaching.

Only efforts directed at Majjhimapa;ii)adﬁ are correct

Outside the prevalence of the Buddha Sasana (teaching)
also, there have been the noble ones who attained jhanas and
supernormal knowledge (abhififias), because they had practised
the three Sikkhas, but they were unable to see the world according
to the Vipassana dhamma. As the result, they were unable to
perceive the natures of anicca, dukkha and anatta. The reason for
this was that their three Sikkhas were not directed at
Bodhipakkhiya dhammas. It was because they did not base them
~on Majjhimapatipada. In truth, all efforts not based on
Majjhimapatipada cannot bring about the arising of true happi-
ness. They can merely give temporary happiness in the happy
abodes (sukha bhumis). |

Not being pleased and satisfied, therefore, with traditional
practices, Prince Siddhattha (the Bodhisatta) tulfilled the paramis
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(perfections) for four asankheyyas and a hundred thousand worlds
to attain Sabbafifiuta Nana (Perfect Wisdom). After realizing the
Four Ariya Truths by himself through the noble practice of
Majjhimapatipada (the middle way), he preached the dhammas to
the veneyyas so that they too might realize them, as he did,
through the noble practice of Majjhimapatipada. He went on
preaching for the whole of forty-five vassas of his entire life as
Buddha till he attained Mahaparinibbana (great passing away),
and made them achieve the true bliss of peace (santi sukha).

According to modern science, time, place and energy
expand and get merged 1n appropriate proportions into different
objects 1n this world. In like manner, the dhammas spread and get
merged 1n appropriate proportions and appear in the form of
human beings. For this reason, when we look at man, we have to
take account of the relevant time, place and culture as well as the
three Sikkhas (higher morality, higher thought and higher learn-
ing). The distinctive features of man come into being according
to the proportions of the abovementioned dhammas. In fact, the
differences between one man and another is due to the differences
in the proportion of the dhammas they are composed of.

According to Buddhist Abhidhamma, all inanimate ob-
jects, without exception, are made up of eight nraterial qualities
called attha kalapa. In essense there is nothing in them besides
these eight kalapas. Basically all objects are the same, but they
differ from one another because of their distinctive appearances.
Some have the forms of gems, some have the forms of gravel .
These difterences are caused by the differences in the proportion
of time, place and energy (payoga) they are made up of, resulting
in the difference in Upadhis (four layers in a being, viz. khandha,
kama, kilesa and kamma). This 1n turn causes the difference in
objects from one another. Some become gems, some become
gravel, some become gold, some become silver.

Power of time

Here time (kala) means duration or time taken. In this
world much time 1s taken for vapour to turn into rain drops.
Therefore, in the arising and development of an object, time has
to play its respective role proportionately. Likewise, place (desa)
also has to perform its respective part because without a place as
base, objects cannot come into being. Therefore, place, too, has
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to participate and play its respective role. Then there is payoga
(action). This term also embraces both opposing and compliant
action. Action is also called energy. When energy works with the
aid of time and place, it takes the nature of density of composition.
This 1s called upadhi. Therefore, an 1nanimate object 1s the
distinctive form that time, place, action and upadhi take. For this
reason, though fundamentally all inanimate objects are equally
made up of eight material qualities (kalapas), they differ in form,
which 1s called ‘byatti’. They differ in ‘byatti’ because of their
difference in ‘satti’. ‘Byatti’ 1s a distinctive form; ‘Satti’ has an
indistinctive nature. ‘Byatti’ 1s outstanding and superior, whereas
‘satt1’ 1s ordinary and common.

Most fundamental energy

Man also has this nature. Man has, according to energy
power (power), three Sikkhas and one of these three 1s morality
(sila). Just having morality, however, 1s not sufficient. It 1s
essential to have samadhi (mental concentration) also. True
samadhi has to be built upon noble Sila (morality). Just having
Samadhi i1s not sufficient. Panna (wisdom) is essential and Panna
has to be built upon samadhi. When Sila, Samadhi and Paiia are
assembled in the right proportions, energy comes into being, The

coming 1nto being of energy itself 1s the characteristic of
Majjhimapatipada.

Majjhimapatipada 1s the most fundamental energy 1n all
worldly (lok1) or supramundane (lokuttara) activities, according
to the Buddha’s teaching.

Energy is not confined to man only. It has to depend also
on the age of a country.

It has also to depend on geographical situation and
traditional culture. Only by dependig thus, can 1t transform a man
from his ordinary nature (Samanfa) to a distinctive nature
(visesa).

‘Samaiina’ nature means the proportionate density of
upadhi which 1s made up of time (kala), place (desa). national
culture and the three Sikkhas, called energy. The distinctive
(visesa) appearance means the transformation from the invisible
state to a visible state 1n conformity with the said proportion.
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Man should not abandon his responsibility

According to the Buddha’s teaching, theretore, when man
1s looked at or scrutinized through the Brahmacora ‘eye’, all men
are not treated as only of one single grade. Their distinctive
features which have been brought about by the proportionate
density of energy, composed of time, place and traditional culture
and the three Sikkhas are also observed.

Such a scrutiny 1s not called prejudiced or biased. It 1s
called ‘katafifiuta mangala’, expression of a sense of gratitude. For
that reason, the primary duty of a man in his life 1s the observation
of Sila, according to the Buddha’s teaching. Observation of Sila
1S the endeavour to prevent the ‘Adhamma’ (wrong, i1njustice,
evil) from getting the better of ‘Dhamma’ (right, justice, good).
In this endeavour, one might lose all his wealth, parts of his body
or even his life. Whatever one has lost 1n this endeavour, one must
not give up or shirk his duty. The ability to act thus 1s called
courage ‘satti’ or doing one’s duty.

Chief Enemies of Happiness

The endeavour to prevent ‘Adhamma’ from getting the
better of ‘Dhamma’ means trying for the widespread prevalence
of Sucarita dhammas (right and good conduct) and for the keeping
away from Ducarita dhammas (misconduct, evil). It is the duty of
each and everybody. Man 1s born into this human world to
discharge this duty well. It 1s his inborn duty. This duty should
start with the courage to refrain from doing what should not be
done, and the courage to do what should be done. In deciding
which things should be done and which things should not be done,
one has to do it on the basis of the degree of ‘atta’ feeling present
in him, whether such feeling 1s great or small. When the degree
of ‘atta’ feeling is small, one does not give any consideration to
his wealth, or to public approbaiion or fame. The acquiring of
wealth i1s called ‘Lobha’ the honouring by others 1s called
‘Sakkara’, fame is called ‘Siloka’. There are (atta) associated with
craving (tanha), (atta) associated with pride (mana) and (atta)
associated with wrong view (ditthi). These three kinds of atta are
actually the chief enemies of true happiness. They are the creators
of soka and parideva (grief and lamentation) and the foundation
of dukkha (suffering) and domanassa (distress).
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Atta Sangaha and LLoka Sangaha

When lobha (wealth), sakkara (approbation) and siloka
(fame) are considered in the interest of self, feeling of concern tor
oneself, 1t 1s called atta-sangaha. It has to be founded on the
egrowth of lobha (greed). If, on the other hand, one sacrifices one’s
self-interest for the sake of the world (loka sangaha), 1t 1s called
the discharging of one’s duty as ‘man’. This also has to be founded
on paucity of lobha.

[t 1s called alobha. If everyone sacrifices his self-interest
and gives priority to the interest of the world, the human world
would become as pleasant an abode as that of the deva world.
However, if everyone works for his own good rather than tor the

good of the world, the human world will be 1n constant turmoil
like Apaya (hell).

Two Views of Brahmacora.

In order, therefore, to build a happy and peacetul lite on
this earth, man must do his duty to the full. Such a view has come
about as the result of the Buddha’s teachings after he appeared in
this world. According to the Buddha’s teaching, this 1s the
‘lowest’ view seen through the Brahmacora ‘eye’, and there are
two kinds of this view. One was 1n vogue before the appearance
of the Buddha and the other has been in vogue after the Buddha
appeared. The Brahmacora view in vogue betore the appearance
of Buddha, not being founded on Majjhimapatipada, was directed
at the happiness of one’s life. As such it tended to aim at one’s
own welfare and was, therefore, of attasangaha nature. The
Brahmacora view 1n vogue after the Buddha appeared being
founded on Majjhimapatipada 1s aimed at the happiness of
liberation from existence. Majjhimapatipada being the Eighttold
Ariya Path, the constituent of supreme knowledge, has the quality
of loka sangaha, that is to serve for the weltare of the world. As
such, when man is looked at, he 1s seen as Chinese or Indian, king
or courtier, millionaire or pauper, according to his distinctive
(visesa) characteristics, and then, he 1s seen as man according to
his common (samaiifia) characteristics. This seeing of man as man
will greatly facilitate in the cultivation of thoughts of equanimity
(upekkha), which 1s one of the four factors of Brahmacora
dhamma. Then only will the remaining three factors of the
Brahmacora dhamma, namely, metta (loving kindness), karuna
(compassion) and mudita (sympathic joy) appear as forerunners.
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Conditions in Central India before the Buddha appeared

Betore they could see the world through the Brahmacora
‘eye’ based on Majjhimapatipada (the middle path), the people of
Central India (Majjhima desa) looked at the world through
whatever ‘eyes’ they could think of and acted accordingly. Before
the Buddha appeared, the Central India comprised sixteen King-
doms, namely:

(1) Kasi; (2) Kosala: (3) Anga;

(4) Magadha; (5) Vajn (6) Malla

(7) Cetiya; (8) Vamsa; (9) Kuru;

(10) Pancala; (11) Maccha; (12) Surasena;
(13) Asaka; (14) Avanti; (15) Gandhara; and
(16) Kambhoja.

The Sakka kingdom which 1s mentioned 1n the Pitakas i1s
included 1n Kosala and 1s not shown separately. The names given
above are those that are commonly used.

Systems of Government

Some of these sixteen kingdoms were monarchies and
some were republics. Some republics were governed by monarchy
system. Prominent republics were Vajji, Malla and Sakka. Among
these kingdoms, violent wars very rarely occurred. It appeared
that some of the rulers governed the people rather cruelly. This
might be assumed from the fact that kings were counted as one
of the five chief enemies of man ‘raja to va’ in the Pitakas. There
were also benevolent kings who treated their subjects as their own
children. The nature of the administration system of those kings
might also be deduced from the prayer mentioned in the Commen-
taries, which says: “May the kings rule the people as their own
children”. It might be touching to note from this that the cruelty
of some kings of those days was regarded as a bhava dukkha in
striving for liberation from existence.

The education system of those days should be considered
to be satisfactory taking into consideration the time and the
conditions then prevailing. The upper class families sent their
children to the renowned teacher of Takkasila University in the
kingdom of Gandhara to learn. There they were taught eighteen
kinds of subjects or arts. Those who were sent to study at that
university were the children of royal families (khattiya), brahmins
(brahmana), wealthy people (vessa). Those who could not go to
that university learnt what they could in their own localities.

455%(‘:“
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Subjects taught

The subjects taught were of three groups. They were called
Vijjayatana, Sippayatana and Kammayatana. The vijjayatana
group comprised literature, medicine, astrology, palmistry, etc.

In the field of literature, there were poets who could
compose poems of a very high standard like the Vedas (sacred
books of the Hindus). In medicine, there were skilled surgeons
who could perform operations, even upon the head. In the field
of astrology, there were fortune tellers who could, by studying the
position of the stars, predict accurately what would happen to a
country. Physiognomy was also highly developed and they could
judge character by hearing the voice ot a person or by seeing the
features of the face and the body. In the Vijjayatana group also,
the scholars were as good as those of the time 1n other countries.

Sippayatana group comprised subjects which at the present
day are called sciences. They included such well known subjects
as mathematics, meteorology, navigation, and so on. The math-
ematics were not so exact and advanced as now-a-days and were,
to a large extent, based on suppositions instead of exact calcula-
tions. For instance, the “usabho”(bull) was a linear measurement
based on the distance the bellowing of a bull travelled. No exact
measurement was given. They were also proficient in navigation,
judging from accounts of voyages 1n sailing ships to other
countries.

Kammayatana covered such occupations as ploughing,
pottery, stone carving, smithery,wood carving and other similar
trades and crafts. Craftsmen were so skilful in sculpture that they
could even make life-like statues 1n gold. In short, there was
nothing 1n their educational system to cause hardship and sutfer-
ing to the life of the people (bhava dukkha) and to arouse teeling
of remorse.

Social life

There were four classes of people 1n those days, namely,
Khattiya (the warrior class comprising princes, noble men, etc.)
Brahmana (brahmins), Vessa (merchants and traders) and Dalidda
(poor people or those who did not belong to the above three
categories). They were, however, not clear-cut divisions. The
system was called Jatibheda, division by birth but was not as
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strong as the division by profession or trade and by morality. The
brahmanas tried to impose the system of division by birth as a kind
of law of nature in the whole of Central India but in practice
people did not observe it as much as they observed the division
by professions and trades and morality.

For this reason, although one was born as a Khattiya, he
might earn his living as a potter or a farmer if he wished. One born
of a brahmin family might become a farmer or an engineer or a
trader. One born of a trader family might join any vocation that
suited him. It was not the case that everyone born of the Khattiya
class should become king, everyone born of the Brahmin class
should become scholars, everyone born of the trader class should
become wealthy. One must act in conformity with the situation
presented to him by life. This 1s called Kammabheda. It 1s a law
of nature which no one can contradict. Theretore, though one
might want to be a king’s adviser (purohito), he would have to
work as a farmer or an engineer according to the circumstances
in his life.

Besides the three upper stratas, there was the poor class
who earned their living as bird hunters, dancers, barbers, potters,
tanners, weavers, basket- makers, carpenters and so on. These low
skilled workers formed the upper echelon of the poor class. Below
them, there were. the lower class Candalas who worked as
sweepers, night soil removers, etc. Still below them, there were
house slaves who were not, however, the kind bought and sold
under the slavery system which prevailed 1n those days 1n other
parts of the world. These slaves were kindly treated by their
OWNETS.

There were three kinds of regulations concerning the
upper echelons of the people. They were regulations based on age
and were called “Assama” which meant “hermitage” and which
concerned with conduct. Life was divided by age into four parts.
The first part was called “brahmacariya”, the second “gahattha”,
the third “vanapattha’” and the fourth “sanfiasa”. The first part was
the age of learning. The second part was the age for marriage and
carrying out household responsibilities. The third part was the age
when one had to hand over the household responsibilities to the
heir and to devote his time to bhavana (religious practices). The
fourth part was the age for renouncing all worldly aftairs and for
devoting entirely to religious practices.



24 “BUDDHA”

Of these four parts, the “sanfiasa” and *“vanapattha™ were
applicable only to the three upper echelons of the people and did
not concern the poor class. If the poor devoted their time to
religious practices, the kingdom might suffer. The king, therefore,
had to see that the poor had no chance to do religious practices.

The regulations at first made no restrictions with reference
to age. They concerned only with the people’s vocations and
callings. Irrespective of age, each and everybody must do his duty.
Therefore, the ‘“Sannasa” which required the giving up of all
worldly affairs was not covered by the regulations at first. There
were only three restrictions and only afterwards, restrictions were

made according to age and “Sannasa” was added as the fourth
regulation.

According to the former regulations (Assama), at whatever
age, a man’s responsibilities were “Brahmacariya” to learn,
“Gahattha” to carry out all household responsibilities and
“Vanapattha” to delegate some of the household responsibilities
to the other members of the family, without Keeping them solely
under his control. Besides, he had to devote his time to religious
practices. The “Safnata” restriction, which required one to give
up all worldly duties was not especially imposed.

According to later regulations, 1t was true that, irrespective
of age, one should seek education, should carry out household
duties and should do religious practices. However, the regulations
were made, classifying the duties as primary and secondary,
according to age so that they could be performed effectively.
Under these regulations, one primarily had to learn during the first
part of his life and secondarily to carry out household duties
according to his age. One had to do religious practices, too, 1n
conformity with his age. In the second, third and fourth periods
of one’s life also one had to perform primary duties according to
his age. The other duties had to be done as secondary ones.

Of the four periods, life was divided into, the third period
was to be devoted primarily to religious practices, and secondarily
to other responsibilities. Among these responsibilities, learning
was of vital importance. Only a small number could go and learn
at the Takkasila University, the majority had to learn from
teachers (vanapatthas) who were 1n the third period of their lives.
Among them were some extraordinarily learned ladies, who could
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teach even the view points to be taken with regard to religious
practices. From this it would be noted that those ladies were able
to demonstrate a high standard of learning and intellect. When the
Buddha appeared in this world, some of them joined the order of
the bhikkhunis (female monks) and, gaining insight into the Four
Ariya Truths, became arahats. (theris)

The religious practices in vogue in those days included
practices according to the Vedas (sacred books), doctrines of the:
Brahma sect, Aranfiaka sect, Upanassisaya doctrine, beliefs ot
various creeds of ditthis (followers of false views). They also
included principles of Sankhya dassana and yogadassana (views).
The dassana of those days meant striving to look beyond the world
and to attain liberation (mokkha) from the world. There were also

the Ajivaka and the. paribbacaka practices (becoming naked
mendicants or wandering mendicantis).

There was much freedom of education and no cause for
arousing emotional awakening. It might, therefore, be concluded
that by becoming aware of the dukkha of existence, the dukkha
concerning education could no more be of any primary signifi-
cance.

Economic Sector

Besides the farmers, the industrialists proved to be a strong
force though they were included 1n the class of the farmers. They
were systematically organized. Their organizations were known
as “Nigama”, “Sangha”, “Seni1”, “Puya”, “Nikaya”, etc. The heads
of these organizations were known as “Pamukhas” or “jetthakas”™
or chiefs. The head of the blacksmiths organization was called
“Kammarajetthaka”, the head of the tflower seilers organization
was called “Malakara jetthaka™, the head of the carpenters
organization was called “vaddhikijetthaka™ in the jatakas. There
were also heads of trade organizations called “Satthavaha
jetthaka”.

In the Central India of those days, there were three main
industries, namely, agricultural industry, manufacturing of goods
industry and commerce and trade industry. There 1s nothing to say
about the agricultural industry as 1t was a traditional one. With
regard to commerce and trade, there were two kinds of trade, trade
by land and trade by water. In the trade by water, they went
beyond the borders of Central India in sailing ships to distant
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countries. With regard to trade by land, they used bullock carts
to carry goods. Trade either by carts by land, or by sailing ships
by. sea involved great hazards to life and property. The courage
and enterprise of the traders of those days, therefore, deserved
admiration.

The goods bought and sold comprised agricultural produce
and manufactured goods. The latter included textiles, 1vory
carvings, goods made of metal, pottery, marble goods, leather
goods, dyes and gems. Manufactured goods were produced by
factories in Sampa, Rajagaha, Vesali, Varanasi, Ayuddhaya,
Saketa, Savatthi, Kosambhi, Mathura, where these industries
flourished. The surrounding countryside of these towns also
produced these goods. The goods produced were more than
sufficient for the consumption of the people 1n the localities
concerned and the surpluses were, therefore, taken to other
countries and sold. The heads of the workers organizations at
these factories were empowered to settle disputes and problems
arising out of their work. Only when no amicable settlement could
be reached, were they referred to the king. For this reason,

therefore, there was no cause 1n the economic sector to arouse
emotional awakening. (Samvega)

Dreadful Epidemics

There were sometimes fierce outbreaks of epidemics 1n
those days. At such times, deaths occurred so quickly and 1n such
numbers that life seemed to be worthless. Of the three kinds of
calamities, those of epidemics and famine greatly oppressed the
people. Among the epidemics, the one called “Ahivata’ (plague)
was the most dreadful. It was so contagious and so fast in
spreading and causing death that whole families were wiped out
in no time. The only way to get away without being infected from
an infested house was, not through the door but, by breaking down
the wall and fleeing through the opening, 1t was said. The

epidemics in Central India of those days were therefore very
dreadful.

The calamity of famine was likewise dreadful. Famines
occurred due to vagaries of the weather when crops failed and
food became scarce. There were also times when the people had
to leave their homes, villages and cultivation fields at the outbreak
of epidemics. This resulted i1n shortage of food and famine
followed. In those days, however, it was the custom of the rich
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to keep alms-sheds for feeding the victims of famines and other
calamities. The custom was universal and all the rich person,
except a few stingy ones, observed it. All the towns 1n Central
India had not only alms-sheds but also rest houses where famine
victims and the poor could lodge free of charge. The calamity of
famine was greatly dreaded in Central India of those days and
caused the arousing of emotional awakening.

Amanussa Danger

In the Pitakas, another danger besides famine was also
mentioned. It was the menance by Amanussas (beings other than
human beings, such as demons etc), According to the Paritta
Sutta, it was the danger of ogres. In those days, ogres could take
the form of human beings and prey upon the people. There were
many harrowing tales of people who came to grief by mistaking
ogres who had taken human form to be real human beings and
assoclating with them. At present, there are no genuine ogres at
large, but there are many pseudo or counterfeit ones who, though
they are human beings, do not behave as human beings should.
They pose themselves as scholars of great learning, philanthro-
pists, persons of sterling character and so on. They are so clever
in their impersonation that i1t was difficult to distinguish them
from the genuine ones. In truth, the world has no peace and 1s 1n
turmoil because of these impersonators. This danger can, from our
experience today, be called danger from inhuman beings
(amanussas).

Dhamma and Adhamma

Impersonation is ‘adhamma’ and genuineness 1s ‘dhamma’.
Adhamma is not associated with Sacca (truth) while dhamma is
associated with Sacca. As adhamma is not the associate of Sacca,
impersonation amounts to betrayal of the dhamma. Betraying the
dhamma is the violation of the dhamma. According to the natural
law of counter-action, the dhamma fights back the adhamma
which has attacked it. Then the adhamina suffers severely. This
1s what 1s called ‘pierced by truth (sacca)’. Therefore, all the
counterfeits or impersonations shall, by the counter-attack of the
dhamma, one day suffer an ignominous downfall. This is quite
certain. What 1s uncertain is only the time of their down-fall.
However, the counterfeiters and the impersonators who are the
associates of adhamma will go on giving the world much trouble
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till the time of their downfall. The effect of the action of the
counterfeiters 1s very serious indeed and the world has to groan
under 1t. This 1s a bhava (existence) dukkha, suffering of
existence. The pitaka texts have mentioned the Amanussa danger
as one that aroused emotional awakening.

Other Dangers

Besides the dangers of Amanussa, there were other dan-
gers which appeared to be not insignificant as they were harassing
the people and causing much dukkha to their lives. They were the
dangers from thieves and robbers, savage and wicked people,
fires, water (tflood), ghosts and evil spirits, tree stumps and roots,
thorns, position of planets and stars (which had evil influences on
people), diseases, misconducts, wrong beliefs, evil men, wild
elephants, wild horses, wild beasts, wild bulls, wild dogs, snakes,
scorplons, grass snakes, leopards,bears, wild pigs, wild buffaloes,
demons and orges. It 1s noted that the people of Central India made

sacrificial offerings to devas to protect them and to keep them
away from these dangers.

In spite of these dangers which were really very dreadful
in those days, there were people who inevitably had to travel
across the deserts where these dangers were present. They were
traders, students going to study abroad and travellers. There were
many land routes 1n Central India. Among them the two important
ones were the route from Savatthi to Patitthana which passed
through Saketa, Kosambhi, Videsa, Ujjeni and the other route was
from Savatthi to Rajagaha which passed through Setabya,
Kapilavatthu, Kusinarum, Pava, Hattigama, Bhandagama, Vesali,
Pataliputta , Nalanda .

According to historians, there were only two main racial
groups , Aryans and Non-Aryans at that time in Central India .Out
of the Aryan group came three classes called Brahmanas,Khattiyas
and Vessas. Out of the Non-Aryans came the poor class called

Dalidda. Both the Aryans and the Non-Aryans realized the dukkha
of existence and wanted to be liberated from 1t .

Dukkhas known 1in the past

If the dukkhas experienced by them were briefly grouped
into three, the first group would be ‘adhyatamika dukkha’, which
1s the 1nternal dukkha arising out of the internal constitution of the
body (khandha). They knew that all parts of the whole body were
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dukkha and that dukkha was the main factor. They wanted to be
liberated from that dukkha.

Besides there were both animate and inanimate things in
their surroundings and dukkha could come externally from that

source too. This dukkha was called ‘Adhi-bhotika’. They also
knew 1t and wanted to be liberated from it.

Another dukkha arose in connection with the devas they
worshipped. It is called ‘Adhidevita’. They knew it and wanted
to be liberated from 1it, too.

There were, therefore, three kinds of dukkha altogether, as
shown above, that they had to contend with in their lives. The
people of Central India (Majjhimadesa) sought ways to be
liberated from them. They found various ways of liberation from
these dukkhas but when grouped together, there were only two
ways. One way was to rely on external objects and the other to
rely on internal objects. Relying on external objects meant putting
their trust on the devas they worshipped, while relying on internal
objects meant relying on their own morality .They followed the
way they liked. In this also, there were two different methods. One
was the brahmana method whose followers worshipped the devas.
The other was the Samana method whose tollowers adopted the
‘tapa’ practice (severely stern and strict practice to discipline by
self-inflicted suffering)

Belief for liberation from dukkha

The followers of the brahmana method believed that by
worshipping the devas, they would be freed trom the three kinds
of dukkha and would achieve the happiness they sought. Those
who did ‘tapa’ practices, too, believed that by doing austerities
they would be freed from the three kinds of dukkha and would
achieve the happiness they sought .

The followers of the brahmana method were divided into
two types - the upper and the lower. The upper type worshipped
the devas mentioned in the Vedas in accordance with the way
prescribed by the brahmanas. The devas worshipped by the lower
type were not those mentioned in the Vedas but those they
traditionally worshipped and the method used was also tradi-
tional, not as prescribed by the brahmanas. As the people 1n those
days could worship whichever devas they liked and 1n whatever
way they liked, it should be said that there was freedom of
worship. There were no records of religious clashes and conflicts.
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The devas worshipped according to the brahmana method
were those mentioned in the Vedas. There were many of them,
such as Indrya, Varuna, etc. They were worshipped by brahmanas,
Khattiyas and Vessas. In worshipping them, they chanted epic
poems composed in praise of these devas paying particular
attention to proper enunciation. Then only, they believed, could
they achieve the desired result. The poor class worshipped their
devas in the traditional way. In truth, it was expensive to worship
the devas in the brahmana way. The poor class worshipped their
devas in the traditional way, because it was cheaper for them.
Worshipping in the traditional way had the nature of relying on
external objects. It was, therefore, not included in the Samana way
but included 1n the brahmana way.

The devas the poor class worshipped 1n those days were
not the ones mentioned in the Vedas, but were traditional ones.
They were nagas (serpeant like beings gifted with miraculous
powers and great strength), yakkhas (demon spirits), gandhabbas
(musician devas of the lowest deva realm), rukkhajos (devas who
guard trees) and rakkhas (devas who guard fields).

All classes of people of Central India of those days knew
the meaning of Samsara (round of rebirths) and of Samsara sukha
(happiness), but did not yet know the mokkha sukha (happiness
of liberation from Samsara). They worshipped and made offerings
to the devas, therefore, to be free from all dangers in their round
of rebirths, to have worthy sons and daughters, to be prosperous
and wealthy and to be reborn 1n the deva realms. They did not aim
at liberation (mokkha) from the Samsara. Up to that time, they did
not know ‘mokkha’ yet. They thought that the dukkhas they were
then suffering from were the severest and they worshipped the
devas to save them from those dukkhas. The dukkhas they were
suffering from were not light in any way. They were severe
enough to arouse emotional awakening. That was the reason why
they wanted to be liberated from those dukkhas. They were
concerned merely with the release from the three dangers—-
internal dangers, external dangers and the dangers from the devas.
To have worthy children, to have wealth and to be reborn in deva

- realms were the only kinds of happiness they knew. They did not
know more than that.

Later on, they came to know mokkha (liberation). As soon
as they knew 1t, they stopped making offerings to the devas. They
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renounced household life for the homeless life of the recluses in
the forests. The practice they took up was the Samana way. They
began to realize that they could not attain liberation by merely
making sacrificial offering to the devas and that they could attain
it only by practising morality. They called it ‘tapa’ which might
be translated as practices of hermits or ascetics. They called those
who did this practice as ‘tapasas’ (or ‘rathays’ in Myanmar).

Practice Based on the Internal

The ‘tapa’ practice of the ‘tapasas’ was based on Ajjhatta
(internal) and that was the reason why it was included in the
Samana way. They believed that one could attain liberation from
the Samsara by ‘tapa’ practice, and they, therefore gave much
importance to this method. If one practised ‘tapa’, but giving vent
to sensual pleasures and desires without effective self-control, it
1s called the practice of ‘Kamasukhallikanuyoga’. It one practised
it with austerity, excessively restraining the mind, it 1s called
‘Attakilamathanuyoga’.

‘Kamasukhallikanuyoga’ i1s the direct effort to achieve
mokkha (liberation) one desires. It is like seeking happiness on
borrowed money. Running into debt is a dukkha, but the person
1in debt thinks only of the happiness (sukha) to be gained from the
money he has borrowed, instead of thinking of his indebtedness.

‘Attakilamatthanuyoga’ 1s the method intended to achieve
liberation by undergoing self-aftlicted severely harsh mental and
physical pains to exhaust defilements (kilesa) in one. It 1s like
paying back the debt and enjoying happiness on the settlement of
the debt. It 1s the method 1n which one pays back the debt to the
creditor with money borrowed from another person. It 1s not the
way to get completely free from debt and 1s, therefore, not really
the way to attain true liberation.

In fact, it was not a time when the Buddha’s teaching
(sasana) was prevalent. It was a time when people could not see
‘anatta’ but only see ‘atta’. As the result, whatever practice ‘tapa’
they took up with ‘atta’ view, they could not really attain true
mokkha to get them out of the Samsara (round of rebirths). They
did not know it. As they did not know it, they practised the ‘tapa’
way, which was the only way they knew, to attain liberation. This
tapa practice which they knew was inevitably included in one way
or the other in either Kamasukhallikanuyoga or the Attakilamat-
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thanuyoga practice. Not knowing it, they continued practising the
tapa. It might be the demand of the times. They defined the tapa
in various ways and practised according to those ways.

Prominent Creeds

In the investigation of atta, loka and mokkha, there were
prominent creeds at that time. They were: (1) Vedanta creed, (2)
Sankhya creed, (3) Yoga creed, (4) Nyaya creed, (5) Mimamsa
Creed, (6) Visesika Creed, (7) Jain creed, and (8) Carvaka creed.
Other prominent leaders of ditthi docrines were:- (l)Purana
Kassapa; (2) Makkhali Gosala, (3) Ajitakesakambala, (4)
Pakudhakassayana, (5) Sancaya Belatthaputta, and (6) Nigantha
Nataputta.

The dassana creeds and the doctrines of ditthi leaders were
in existence before the appearance of the Buddha, during the life
time of the Buddha and also after the passing away of the Buddha.
They are still in existence in the world at the present day.

Among the dassana creeds, the Vedanta dassana creed
followed the modified doctrines of Upanissaya books. The creed
said with reference to liberation (mokkha) as follows:-

“Ya: svatamamutto nayatena mughadhi; Sa hyatamaha svam
vinihantyasadagya hati”

Yo mughami = the fool; svatamamutto = for the liberation
of his atta from the round of rebirths; nayatena = makes no eftort.
so = that fool: h1 = in truth, atamaha = is called one who kills atta;
asadagyarahat = because of possessing a false dhamma which
does not really exist; svam = one’s own atta; vinithanti = amounts
to killing.

Rumours of the Buddha's coming

There had been rumours of the coming of the Buddha who
would discover the Four Ariya Truths by his own intellect and
insight in the world a thousand years before the event and
according to these rumours, there were many who sought libera-
tion from the Samsara (round of rebirths). These personages
thought themselves to be the coming Buddha and founded creeds.
This period was called in history as the enlightened age. The
enlightenment did not come about by itself. It came about by the
power of nature for the dhamma to win over the adhamma.
According to their enlightened ntellect, they prescribed the
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dhamma for liberation from the Samsara. In this, however, the
prescriptions differed from creed to creed. In spite of the
differences, all creeds accepted the fact that there was the Samsara
and that there was the way for liberation from this Samsara. In
truth, their intellect extended only that far. The leaders of the
creed knew that there were the Samsara and the way to get free
from it, but they did not know whether or not there were those who
had escaped from the Samsara. Though their knowledge went
only that far, they claimed themselves to be the Buddhas.

Those who taught the way of escape

The leaders of the creeds taught their followers about the
Samsara and the way to get free from 1t. They made them practise
the way (mokkha). They preached that practising the mokkha was
compulsory, a must. They went so far as to say seriously that one
who did not practise and attain mokkha was one who killed atta.
According to the belief of Vedanta creed, there was ultimately the
Sacca (truth). From the point of view of arammana, Sacca 1s said
to be Brahma, but from the point of view of arammanika, it 1s said
to be atta. Atta and brahma are in essence one and the same. All
beings have atta. This atta is blocked by kammas and kilesas
(defilements) which are forces of life and has become their
prisoner. If it can get free from kammas and kilesas, 1t 1s called
liberation from the Samsara, it 1s the achievement of mokkha.

[f, therefore, one has not striven to get free from kammas
and kilesas, 1t is like imprisoning atta for life. It 1s like, to say more
strongly, passing the death sentence on one’s own atta and killing
1it. Thus the Vedanta creed had directed in connection with the
practising for the attainment of mokkha (liberation).

According to the beliet of Vedanta Creed, the tollowing
four responsibilities were absolutely compulsory:- (1) practising
according to (their) dhamma,; (2) seeking wealth according to
(their) dhamma; (3) enjoying sensual pleasures according to (their
dhamma) and (4) striving for liberation from the Samsara. Of
these four, the greatest responsibility was to strive for liberation
from the Samsara. It was a “must’, absolutely compulsory.

These were the compulsory responsibilities concerning
life, the Vedanta Creed had prescribed. It would be seen that the
creed was able to devise responsibilities for the welfare of the
world also.



34 “BUDDHA”

Sankhya Dassana Creed

Then the creed of Sankhya dassana said differently on the
subject of Samsara and the liberation from the Samsara. In truth,
the Sankhya dassana creed was an influential one 1n Central India.
Hermits Alara, Kalama and Udakaramaputta were said to be
members of this creed. It prescribed differently with regard to the
Samsara and the liberation from Samsara. The creed did not call
liberation from Samsara as ‘mokha’ but called it ‘Kevalya’ which
meant the same. It also called it ‘Apavagga’ which also had the
same meaning as ‘mokkha’ and ‘Kevalya’. They all meant
freedom from all dukkha. The creed divided dukkha into three
kinds, namely, internal dukkha, external dukkha and the dukkha
that arose in connection with the devas. According to this creed,

man’s existence is the aggregate or sum-total of all kinds of
dukkha.

Liberation According to Sankhya Dassana

[t said that all creatures including human beings were
made up of two paramattha (reality) dhammas of pakati (original
form) and purisa (life giving principle, soul). The combination of
these two dhammas became Sattava (being) which 1s another
name for dukkha. Of the two kinds of Paramattha dhammas,
pakati was matter (rupa) and purisa was mind (nama). As soon as
these two dhammas which were combined were separated, it was
the liberation from dukkha. And liberation from dukkha was the

liberation from existence. The Sankhya dassana said in connec-
tion with liberation as follows:-

‘Evam tatvatryasa nasami nasame naham itryaparisesam;
Avipallasa visuddham, kevalam uppajjate nanam’

Evam = 1n this way; tatvatryasa = by analysing the three
qualities of tatva, raja and tama; nasami = 1t 1s not ‘I'; nasame =
1t 1s not mine; na ham = there 1s no ‘I’; 1t1 = thus; aparisesam =
without remainder; avipallasa = as there are no more Vipallasa
dhammas; suddham = pure; kevalam = the only one remaining as
purisa; nana = knowledge; uppajjate = arises.

As soon as the three qualities, satva, raja and tama, which
beings are made up of, are analytically known, there appears the
Saccanana. The knowledge that ‘It 1s not I; 1t 1s not mine: there
1s no ‘I’ arises. It 1s Saccanana. As 1t 1s Saccanana, it 1s complete
in all respects. As it 1s free from Vipallasas, 1t 1s pure. Being free
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from pakati, which is matter, only purisa remains. With regard to
liberation, it also states:-

‘Dhammena gamanam uddham gamanam adhova bhavatra
dhammena; Nanena ca apavaggo; vipallasa; voccate bandho’

Dhammena = because of dhamma; uddham = upwards;
gamanam= going; hoti = i1s; adhammena = because of adhamma;
bhavati = downwards; gamanam= going; bhavati = 1s; fianena ca
= due to knowledge; apavaggo = liberation from the Samsara;
bhavati = 1s; vipallasa = due to vipallasa; bandho = binding to
Samsara; bhavati = 1s; iti = thus; voccati = should be said.

According to Sankhya dasana, all worldly knowledge
aimed at prosperity and success 1n the world 1s called anana or
avijja (ignorance). All worldly knowledge aimed at liberation
from ‘loka’ (world)is called nana (knowledge), or vijja fiana i1s
knowledge aimed at liberation from loka (world); 1t 1s the
knowledge that knows all dhammas beginning with lokasa up to
kevalya or apavagga.

In this way, it shows the difference between vijja and
avijja. Besides, Vedanta dassana said there was only one single
atta. On the other hand,Sankhya dassana said that there were as
many attas as there were beings. Therefore, atta was not one, but
many. Thus the two doctrines differed with regard to atta.

It 1s also said that there was no difference between Yoga
dassana and Sankhya dassana. Yoga dassana laid stress on
practice while Sankhya dassana gave special importance to
knowledge. With regard to the distinguishing characteristics
between the two doctrines, 1t 1s said:—

“Sankhya yoganam madhye 1yani eva bhedo samullasati
yam yogadassana misvaravadi ca vatta te”

Sankhya yoganam of Sankhya dassana and Yoga
dassana; madhye = 1n between: 1yani ca = only this much; bhedo
= difference; samullasati = noticeable; yam yoga dassanam = that
yoga dassana is; issvaravadi = has issaravadi; vattha te = 1s.

(There 1s only this much difference which i1s noticeable between Sankhya
and yoga dassana and 1t is that yogadassana has the nature of supremacy).

In fact, Yogadassana is the foundation of all the dassanas
1n India. It 1s not contrary to any another dassana because 1t points
the way to liberation from Samsara in three paths, namely,
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nanamagga, the path of knowledge; kamma magga, the path of
diligence; and bhatti magga, the path of saddha (faith). For this
reason, therefore, the yoga dassana is called the foundation of all
dassana ‘Yogasabbabhumo dhammo’.

Nyayadassana was aiso an atta dassana. It accepted
mokkha. According to it, there were two kinds ot atta. One was
the atta every being had. The other was found everywhere (vibhu),
was indestructible (avinasit) and was permanent (nicca). Accord-
ing to this dassana, there were 21 kinds of dukkhas 1n this world.
Only when one was liberated from all of the 21 dukkhas, one was
sald to have attained mokkha. In truth mokkha had neither dukkha
or sukha. Nyayadassana said there was no sukha (happiness).
Vedanta dassana said mokkha was replete with sukha.

According to Nyayadassana there were 21 kinds of dukkha
which were: Khandha 1; Indniya(controlling faculties) 6;
Arammana 6; Consciousness 6: Sukha 1 and Dukkha 1. From this
it will be found that sukha 1s included in the list of dukkhas.

With regard to atta and mokkha, Mimamsadassana said
thus: Atta was karaka (doer) as well as vedaka (one who feels).
Atta spread all over, was indestructible and existed 1n all beings.

Just as one being was, therefore, different from another,
the atta of one being was different from that of another. There was
atta, as jiva (life), being imprisoned in the Samsara, and there was
also atta being freed from the Samsara. When it was said atta was
being imprisoned in the Samsara, 1t was imprisoned by Khandha,
Indriya (controlling faculties) and Arammanas (sense objects).
When it is said that atta was freed from Samsara, it meant that it
was freed from these three kinds of entanglements.

According to Mimamsa dassana, Samsara 1s a really
existing paramattha dhamma. Liberation of atta as jiva means the
dissolution of the khandha (body), indriya (controlling faculties)
and arammanas (sense objects) tor jiva. It has nothing to do with
Samsara. The Samsara exists as i1t 1s. Vedanta dassana says
Samsara 1s like a dream; 1t does not really exist; 1t 1s just the
creation of avijja (bewilderment). When avijja ceases, Samsara
also ceases, 1t says.

‘Atta’ has no conciousness at all times. It appears only
when the sense-door (dvara) and sense object (arammana) come
Into contact. So conciousness 1s not a permanent (nicca) quality
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of conciousness; it is an impermanent (anicca) quality. It 1s also

sald thus on the difference between Mimamsa mokkha and
Vedanta mokkha:

‘Mimamsaya mokkho anandasuifiiio vedantassa mokkho pana
anandamayo’

Mimamsaya = of Mimamsa dassana ; mokkho =mokkha
(liberation) ; anandasuiio = devoid of delight ; vedantassa = of

vedanta dassana; mokkho pa na = mokkha 1s ; anandamayo =
delightful.

Visesika dassana says in connection with atta, thus:-

Atta is the property of nicca (permanence). It 1s separate
from khandha (body), indriya (controlling faculties) and mana
(mind). Then, there are two Kinds of atta- jiva and paramatta. Atta
1s of small (anu) size. Regarding quantity of atta, 1t 1s said, thus:-

‘Vedantadassanam atama ekova iti mafnnate 1 nyaya visesika
dassanam atamano anekatvam savikurute’

Vedantadassanam = Vedantadassana; atama = the atta;
ekova = only one ; bhavati = is; 1ti= in this way ; mannate = 1s
considered; nyayavisesika dassanam = nyaya dassana and Visesika

dassana are : atama = of atta ; anekatvam = many ; savikurute =
1S accepted.

As regards mokkha, 1t 1s explained that the cessation of

dukkha just as light ceases when the fuel and wick are finished,
1s called mokkha.

The Jain dassana also accepts atta, but according to 1t, the
atta 1s not so big (vibhu) as to spread to all the parts like the
Vedanta dassana. Nor 1s it as tiny as an atom (anu) as the Visesika
dassana says. It is of medium size, depending on the size of the
body. When the body i1s big, it 1s big. When the body 1s small, it
1s small. With regard to mokkha, 1t says thus :- It 1s true that Jiva,
by its original nature, i1s free but because of deeds (kamma),
arising out of 1ts natural bent (vasana), that Jiva is imprisoned in
the Samsara. Therefore, by practising three dhammas - right view
(samma dassana), right knowledge (sammafana) and right con-
duct (samma carita), one can gain liberation from Samsara.

According to the three dhammas for liberation from the
Samsara, of Jain dassana, the five great precepts to attain the right
conduct were well known. They were :
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(1) Ahimsa (non-harassment or non-cruelty to others);
(2) Saccabhasana (telling only what 1s true);
(3) Atheyya (not stealing);

(4) Brahmacariya (noble practice of refraining from sexual
Intercourse); and

(5) Apariggaha (not taking possession for oneself).

“Atta 1s no other than this khandha (body) and liberation
from it is death”(Idam sarirameva atama marana meva mutti) 1S
the motto 1n connection with atta and mokkha of the Carivaka
Creed which once existed in Central India. According to this creed
all extraordinary occurrences in this world were not the result of
causal relationship, that is the law of cause and effect. They
happened according to nature. The cause of sukha (happiness) was
dhamma (justice, goodness); the cause of dukkha (suftering,
misery) was adhamma (injustice, evil), they said. That statement
was not true. In reality, man enjoyed sukha and dukkha according
to nature; it was not because of dhamma and adhamma.

Besides, Carvakas had a different view on the happenings
in the world. In fact, they were believers only 1n materialism.

They, therefore, presented their belief to the people. Their beliet
was:

‘Sikhino Citraye kova, kokile ko pakujaye;
sabhava vyatirekena, vijjate natra karanam’

Kova = who; sikhino = the peacocks;citraye = make (them)
beautiful; kova = who; kokile = make cuckoos to coo; atra = 1n
this world; sabhava vyatirekema = by rejecting nature; karanam
= another reason; navijjate = there 1s not.

The Carivakas totally rejected the law of cause and effect.
To them nature was the cause and nature was the effect. All the
strange things in the world came 1nto being because of nature.
There was no other cause whatsoever, they said.

Besides Carivakas, there were other creeds and doctrines
in Central India at that time. Sixty-two kinds of creeds were given

in the Brahmajala Sutta. But no mention was made about their
originators or founders.
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Doctrines of Titthis

In those days, there were many who were interested 1n life,
speculated on 1t and held various views about it. They questioned
what would happen to them at the end of their lives; why were
there vicissitudes of life they had to contend with. They wanted
their lives to be (as good) as they wanted to be and they

endeavoured to realize their wishes by doing what they thought
to be the best.

First, they put their trust in sacrificial offerings (yajati) (to
devas) so as to enable them to build their lives as they wanted.
When they became dissatisfied with ‘yajati’, they turned to ‘tapa’
practices. Again, when they became dissatistied with ‘tapa’ too,
they took up °‘bhavana’ (meditation). As the °‘bhavana’ they
practised was not ‘vipassana bhavana’ (meditation directed at the
attainment of maggas and phalas), they could not achieve the
object they wanted. As ‘loka’ has two parts, namely atta and
bhava, they did not know that bhava (life) could not follow the
wishes of atta but bhava happens according to anatta nature (non-
self nature). They held these views because of their ignorance. In
this way, the learned men of those days got their views and beliefs

jumbled up. What they really wanted was the fulfilment of the
following four wishes:-

(1) to practise and live according to the dhamma (dhamma);
(2) to have wealth and riches (attha);

(3) to live a happy family life with sons and daughters (kama);
(4) to be free from all dukkha (mokkha).

These four wishes were called the hopes of man. The
brahmanas and samanas of those days tried hard to achieve these
four hopes. It was said that in this etfort there were some who
could, by their sacrificial offerings, even make the Sakka, king of
devas, tremble. Some said that the Sakka could be made to tremble
by ‘Tapa’ practice. Here samatha and bhavana practices might be
included 1n the ‘tapa’ practices. Whether or not they were able to
cause the Sakka tremble by sacrificial offering or by ‘tapa’
practice, was not important. What was important was that they did
not know the mokkha (liberation) where there was no old age, no
illness, no death. Even though they did not know ‘mokkha’ they
did not realize the fact that they were 1gnorant. They thought they
knew. That was the reason why they could not achieve mokkha
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to be liberated from the Samsara.

There were six prominent leaders who believed that they
had attained mokkha though they did not. They were called
‘titthis’ and their names were:—

(1) Purana Kassapa;

(2) Makkhali1 Gosala;

(3) Ajta Kesakamballa;
(4) Pakudha Kaccayana;
(5) Sancaya Belatthaputta;
(6) Ni1gantha Nataputta;

Popular Austerity Practices

These six titthi leaders strenuously did the tapa practices
and were, therefore, well known as leaders of their respective
creeds. They had a large following of admirers from the poor
classes up to kings. It being the nature of puthujjanas (worldlings)
to admire and respect those who did austerity practices, it was not
surprising that the titthi leaders who strenuously practised the tapa
were admired and respected. Even the Bodhisatta, beheving that
the more severely one practised the tapa, the nearer would one be
to the attainment of mokkha, practised it for six whole years. As
soon as the Bodhisatta abandoned the tapa practise, the five
monks (Pancavaggis) who were so well learned as to be fit for the
post of purohitas (king’s counsellors and who were serving him
as attendents), thought no more highly of him as he was, they
believed, not likely to gain mokkha. The austere and harsh tapa
practices were so very popular and highly thought of in those
days.

There were then very many Tapasas (those who practised
Tapa) and paribbajakas (wandering religious mendicants), but as
no records of their doctrines and practices remained, it 1s difficult
to learn about them correctly. We can only learn some facts about
them through the literature of other creeds and cannot, therefore,

take them to be totally correct. It is possible that their literature
did not deserve to be preserved for the future.
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Purana Kassapa

The doctrine of Purana Kassapa 1s called Akiriya ditthi
(which 1s the doctrine of action without result). In the affairs of
the world, there 1s no specific prescription regarding one’s action
as good or evil. The belief that good actions (kusala kammas)
bring good results and bad actions (akusala kammas) bring bad
results 1s wrong. If we study the practical results being experi-
enced at present, we can find people engaged in immoral activities
who are atfluent. We can also find people engaged in morally
good activities who are poor. Therefore, what is important for one
1s to be well-to-do. If a venture would make one rich, it should
be taken up. There need be no consideration as to its morality or
otherwise of the venture. According to Paramattha Sacca (abso-
lute truth), there 1s no kusala (meritorious) or akusala
(demeritorious) action. They are just man-made limitations.

There were killings of animals and making sacrificial
offerings (to devas). They said that the killings of animals and
making of offerings thus were kusala acts (deed of merit). Were

these really deeds of merit? Again some said all acts of killing
“others were deeds of demerit and evil. Even eye-witnesses
differed in their views from one another. Therefore, kusala and
akusala acts were just nomenclatures (Sammuti Sacca). The
practical consideration should be whether an undertaking would
be of help to one in the accumulation of wealth. In truth, the
doctrine of Purana Kassapa was the Sankhya dassana which had
two basic paramattha dhammas of * purisa’ and ‘pakati’. ‘Purisa’
1S paramattha Sacca (actual truth) and ‘pakati’ 1s sammutti Sacca
(nomenclature).

‘Purisa’ is atta and ‘Pakati’ is anatta. A lotus flower
blooms in muddy water but the muddy water is not able to soil the
lotus. In the same way, atta lies 1n kusala and akusala which are
anatta, but the kusala and the akusala cannot soil atta according
to paramattha sacca. For this reason, even though a deed of merit
(kusala) 1s done, 1t does not affect atta, or even though a deed of
demerit (akusala) is done, it does not affect atta. As the result is
all the same according to paramattha sacca, one should do deeds
which would give him (that is atta) immediate happiness (sukha).
Then only would it be meaningful. The deed done might be a
meritorious or a demeritorious one. Whatever it might be, it does
not matter. It cannot cause any trouble to one, called atta, because
atta 1s like the lotus, and the kusala and akusala are like the muddy
water in which the lotus grows. Thus Purana Kassapa taught.
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Makkhali Gosala

Makkhali Gosala was the founder of Ajivaka creed which
had flourished before the Buddha appeared up to the 12th Century
A.D. 1n Central India. His doctrine was called the Ahetuka
doctrine which rejected both cause and effect. All things hap-
pened in the world not due to (the law of) cause and effect but
according to predestination as decreed beforehand. The decreed
period was 8,400,000 vast cycles of time (mahakappas). Beings
would wander from existence to existence during the period and
at the end of it, they would be freed from Samsara. During this
period the sukha (happiness) and dukkha (misery) each being
would have to experience seemed to have been measured 1n a
measuring basket and allotted. According to this allotment, they
would experience sukha and dukkha. When one had experienced
dukkha to the full measure, he would enjoy sukha. Therefore, it
was important to one to finish the dukkha quota and the Ajtvaka
titthis, therefore, most arduously practised tapa to exhaust it

quickly. The practices of Ajivaka titthis included bathing and
warming themselve by the fires.

According to the Ajivaka doctrine, all the things happened
in the world not due to (the law of) cause and effect, but according
to predestination as decreed betorehand. It a being was decreed
to become King, he would be a king. If a being was decreed to
become a dog, he would become a dog. All things happened as
decreed beforehand. This decree 1s called ‘niyati’. The term
‘niyat1’ embraces ‘Sangati’ (union) and ‘bhava’ (existence).
‘Sangati’ and ‘bhava’ which were embraced by ‘niyati’ were not
conspicuous. ‘Niyat1’ was the original decree and can be called
samanna dhamma. When niyati (samanfia dhamma) was associ-
ated with time and locality, 1t became Sangati which means union.
Sangati 1s 1n essence, payoga which means power or energy.
Theretore, 1n ordinary parlance, 1t might be said that when Niyati
(samanfia dhamma) was united with time and locality, it became
energy in proportion to the density or strength of the union. This
energy was, in Makkali Gosala’s language, called Sangati. Again,
when energy called Sangati was united with time and locality, it
became according to the proportion of density (upadhi) bhava
which meant objects that came into being one by one.
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To recount briefly the process of the arising of things 1n
the world, according to Makkali Gosala doctrine, because the
original decree niyati was united with time and locality, payoga
(energy) came into being. Because of upadhi, the proportion of the
union of payoga (energy) and time and locality, objects (bhava)
which were different from one another came into being.

If we study Makkali Gosala doctrine, we should find that
it believed the Visesika dassana. With reference to worldly
happenings, Visesika dassana said Samaiifia was a nicca (perma-
nent) dhamma. Though samaiifia was different from substance,
every substance concerned contained samaifia. All substances
arose out of samaifina, it is said. Makkali Gosala also regarded
niyati as samaifna. Therefore, Makkali Gosala could be said to
believe, to a certain extent, in the Visesika dassana. However,
according to his niyati doctrine, he was not a Visesika dassana
doctrine believer, but was a niyati doctrine believer, it was found.

Ajita Kesakambala

Ajita Kesakambala i1s a materialist, a believer in the
annihilation doctrine and natthika titthi doctrine. Being a materi-
alist, as already explained with regard to Carivaka dassana, he
taught his followers to pay attention only to material prosperity.
They were all surrounded by material things. The mind was
something they knew by conjecture and was not a thing which
they could actually see. They should, theretore, pay greater
attention to things they could see. From their own personal
experience, they knew that the material world around them was
constantly changing. When they had to live in pleasant surround-
ings, they enjoyed pleasantness. When they had to live 1n
unpleasant surroundings they experienced unpleasantness. There
was, therefore, no need to say that their surroundings were
creating and influencing their feelings. Efforts should, theretore,
be made to cause their surroundings, which were constantly
changing, to change in the manner they wanted. To the extent their

surroundings changed, they would also change to that extent.
Thus he said.

Ajita Kesakambala, being a believer in uccheda doctrine
(belief in annihilation) taught that a person’s life span actually
began at birth and ended at death. If someone were to say that
there was something after death, it was purely imagination. It was
not the truth. If there was something beyond death, who could give
practical proof? So, there were actually no people who were said
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to be able to see into the past or people who were able to see 1nto
the future. It was due to having too high an opinion of these
people. These people could not give any practical proof to make
others believe them. Therefore, there were no persons with
miraculous powers who could tell about the past or the future.
There was no Samsara (round of rebirths) or the next existence.
For this reason, one should strive to gain happiness in the present
life. If he underwent dukkha in the present life hoping for
happiness in the future existence, he would be like the person who
forsook the stream for the big river (that 1s abandoning what one
already has which is a certain thing, for something better that 1s
an uncertain thing). One should, therefore, direct his efforts only
for the happiness in the present life. That was what Ajita
Kesakambala taught his followers.

Ajita Kesakambala was also a believer in Nathika ditthi
doctrine which rejects effect or result. It said that if one sought
to achieve happiness in the future, instead of finding it in the
present, it was mere foolishness, for who could know what the
future held for him? Really, those who said there was the future
of their lives or future existences were not those who were .able
to furnish any proof for what they said. Of all knowledge only
what could be personally really known deserved to be believed.
Other kinds of knowledge were very difficult indeed to be
supported by concrete proof. Therefore, the uncertain future
should not be taken into consideration. The fact that in this world
only the sugar which could be tasted actually was sweet and the
sugar which was tasted in one's imagination was not sweet was
known by all from their own personal experience. There was no
need to give any proof. One should, therefore, consider only
whether there was happiness or not in what he was doing at
present. He should decide giving stress to whether 1t was of
practical benefit in the present to him or not. He should regard the
happiness to be enjoyed 1n the future and the question whether it
would be of practical benefit to him or not, like the sugar tasted
in one’s imagination. He should be interested only in what he was
doing at present. Thus Ajita Kesakambala taught. According to
his doctrine the cause was the effect. There was no further effect.

According Ajita Kesakambala doctrine, which rejected
effect or result, the world (loka) was the play field for human
beings where they were to play to win at any cost. They should
not play (half-heartedly) hoping to win the next time. According



the peerless benefactor of humanity 45

to the rules of the game, the ‘win’ or ‘lose’ must be decided at once
in their very presence. The decision should not be postponed to
the future. Thus playing to win and winning the game were the
same. They should not be taken as two separate things. Playing
to win should be called winning the game.

Pakudha Kaccayana

Pakudha Kaccayana doctrine was that of the Eternity View
(Sassataditthi). It said that there were seven things which were
external. These seven were: (1) water; (2) earth; (3) air; (4) fire;
(5) sukha (happiness); (6) dukkha (suffering, misery); and (7) jiva
(life). They were neither causes nor effects. In truth, there were
no causes, or effects. Only because of avijja (bewilderment),
people thought these seven dhammas were serving as causes and
effects. Of these seven dhammas, sukha (happiness) caused them
to be united, but dukkha caused them to be separated; jiva (life)
caused them to experience sukha and dukkha. If sukha caused the
four elements to be united as a pleasurable object, there was
happiness (sukha). If it caused the four elements to be united as
an unpleasurable object, there was suffering or misery (dukkha).
For this reason, jiva (life) had to prevent the arising of sukha and
dukkha. In this task if there was no act of uniting or separating
of things and if they remained static as they originally were, there
would arise ‘amata’, which was Lokuttara (supramundane,
trascending the world). When things united with or separated from
one another, it was loka (mundane). In essence ‘loka’ and
‘lokuttara’ were not separate entities. When the abovementioned

seven dhammas were active, it was ‘loka’; when they were static
or inactive, it was ‘lokuttara’.

Loka and lokuttara differ according to the jiva (being)
which looks at them. In truth, loka comprises these seven
dhammas and lokuttara also comprises these same seven dhammas.
If the Joka 1s looked at from the point of view of the life of the
noble ones who are free from avija (bewilderment), because sukha
and dukkha as sensations have ceased in them, only tranquillity
(sant1), that 1s the inactivity of the seven dhammas, will be seen.
This ‘santi’ 1s lokuttara which is the inactivity, inertia and the
staying apart from one another of the seven dhammas. If the loka
1s looked at from the point of view of the life of persons who are
not free from avijja (bewiderment), because of the influence and
provocation of sukha and dukkha, the restlessness and agitation
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of the seven dhammas will be seen. This restlessness and agitation
is loka; and inactivity, inertia is lokuttara. For this reason, if one
wants to be liberated from Samsara, one must endeavour to keep
the seven basic dhammas to be inactive. In doing so, one must
strive to prevent sukha and dukkha from becoming active. If sukha
becomes active, lobha (greed) and moha (bewilderment) will
naturally creep in. If dukkha becomes active, dosa (anger) and
moha (bewilderment) will naturally creep in. Then lobha, dosa
and moha, which are not basic dhammas, and the seven basic
dhammas will get mixed up, and though jiva is a basic dhamma,
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