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PURIFICATION OF CHARACTER
By BHIKKHU VIMALO

IN the Anguttara-Nikaya' the Buddha describes three kinds
of defilements: coarse, medium, and subtle. The coarse
ones are: wrong action (kd@ya-duccarita), wrong speech
(vaci-duccarita), and wrong thinking (mano-duccarita); the
medium ones are: sensual, hostile, and aggressive thoughts
(kdma-, bydpada-, vihimsa-vitakka); the subtle dehlements
are: thinking about relatives, country, and not being de-
spised (7idti-, janapada-, anavafifiatti-patisamyutta vitakka).

It is not possible to get rid of these unhealthy inclinations
without first making their driving forces conscious. Buddha
called these driving forces (be they conscious or unconscious)
cetand and said, “Intention, O monks, I call kamma’’ (cetana-
’h&m, bhikkhave, kammam vadami).2 Cetand@ may be trans-
lated as will, volition, intention, inclination, drive, striving,
direcgion, tendency, or motivation. In theSutta-pitaka several
types of cetana are distinguished; namely, the driving forces
of our action (kdya-saficetand), speech (vaci-saficetana),
and thought (mano-saficetana)3 ; ripa-, sadda-, gandha-,
rasa-, photthabba-saficetand,? the reaction to sense-objects,

Abbreviations :

A: Anguttara-Nikaya; D: Digha-Nikdaya; Dh: Dham-
mapada; M: Majjhima-Nikaya; S: Samyutta-Nikaya.

IA 1. 254 (All the following Pali references refer to the

volumes and page numbers of the Pali Text Society

editions) 2A-Ill. 415 3STII. 40; A II. 158 4S III. 60.
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or interest in them (Freud’s “cathexis”, i.e. the investing of
an object with libido); and dhamma-saficetana 4, the reaction
to ideas, memories, imagination and their cathexis. Lastly
there is our attitude towards ourselves (atta-saficetana) and

towards others (para-saficetana).’

When one speaks of making unhealthy inclinations con-
scious, it is cetand above all that is referred to. The goal ot
Satipatthdna, or practice of mindfulness, consists 1n emerg-
i.ng from the predominantly unconscious condition in which
most people live, into a state of being fully conscious, with-
out conflict, repression or self-deception.

The Buddha said: “When the mind is wrongly directed,
then action, speech, and thought are wrongly directed” (cizze
byapanne kdya-, vaci-, mano-kammam byapannam hoti).8
In other words, when our attitude towards ourselves and
others 1s distorted it influences all our activities. One should

try, therefore, to get to the root of one’s problems and not
be satistied with superficial solutions.

In order to overcome the various undesirable character-
traits a profound knowledge of oneself is imperative. Through
Satipatthana insight may be gained, not only into our
mutually conflicting tendencies, conscious or unconscious
fear and self-defence, resistances or self-justifications, but
also 1nto our attitude and reaction to these inclinations.
Depth psychology shows that character is largely formed in
early childhood. Many traits, together with basic attitudes
and unconscious claims (cetana), are acquired at that time,
as the child learns to fit in with his environment (in

5D 1I1. 231; A II. 159 6 A I. 262.



particular with important personalities) and develops his
character in such a way as to obtain the greatest security
for himself in the given circumstances. Even if they should
later prove themselves harmful these attitudes are retained,
since they afford a certain security in dealing with life.

It is not enough, however, to recognize what has led to
the formation of certain character traits in the past. One
must also understand why they persist at the present time.
Many an unhealthy inclination continues because there 1s
an advantage or a satisfaction connected with it. The per-
son who is not prepared to give up this advantage seeks for
some subterfuge or justification. All resistances must be
examined, since they oppose a possible change. They con-
sist for example iIn justification, unwillingness to make an
examination, forgetting, and not seeing things in their
correct context. Burying one’s head in the sand and pre-
tending not to see anything that cannot be reconciled with
one’s ideal 1mage (asmi-mana) is certainly not consistent
with Buddhist mind training. Nietzsche gives a lucid
account of this process: “‘I did it’, says my memory. ‘I
couldn’t have done it’, says my pride and remains inexor-
able. In the end — memory yields”.?7 “Whoever considers
clarification as the essential process of human life knows
that the way to it leads through suffering, and that those
who wish to avoid suffering will miss clarification”.8

If insight penetrates sufficiently deep it gradually brings
about a change of heart as the mental conilicts are over-
come; it is in this way that right effort (samma-vayama)

Pt e o - PE

1F. Nietzsche: Beyond Good and Evil, 68
8F. Kuenkel: Einfuehrung in die Charakterkunde, p.153
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and the right attitude of mind (samma-sankappa) grow
stronger. ‘“Nobody divided within himself can be wholly
sincere”.9 The right mental attitude can only arise when
one surmounts the inner conflict, and is no longer driven
by neurotic needs¥® (miccha-vayama) tor power, perfection,
independence or affection.

When the Buddha wanted to investigate inner hindrances
he often asked himself, “what is the cause, what 1s the
reason. . .?”" (ko hetu, ko paccayo...) He says in the
Satipatthdna Suttall that one should examine how feel-
ings, states of mind and dhammas arise (samudaya-dham-
manupassi, vedandsu, citte, dhammesu viharati). The same
applies for the five hindrances (yathd ca anuppannassa
kamacchandassa, bydpadassa, etc. uppddo hoti, tan ca
pajanati)1? The 61st and 151st Suttas of the Majjhima-
Nikaya give a thorough explanation of this meticulous
examination (dhamma-vicaya). In these Suttas the Buddha
says that one should examine what one does, says or con-
siders, not only before, but also during and after the action
or thought concerned. Master Eckhart has this to say about
awareness: ° Lhis “seelng’ serves two purposes: it scotches
what 1s mischieveus and makes us forthwith remedy our
faults. Many a time I have laid it down that great workers,
great fasters, great vigil-keepers, 1f they fail to mend their
wicked ways, wherein true progress lies, do cheat them-
selves and are the devil’s laughing stock”.B

9K. Horney: Our Inner Conflicts, p.163 (Norton, New
York) NCf. K. Horney: Self Analysis, p.54 1D I1.292,
299, 301; M 1. 56, 89, 60; cp. SI1II. 14: Samadhisutta
12D II. 301, M 1. 60; A 1. 272 B Master Eckhart. transl.
by C. de B. Evans (Watkins, London), vol. I. p.135.



Whoever wants to advance to the higher stages of Buddhist
mind training must first get the better of the “human,
all too human” and for this courage, determination, and
honesty with oneself are needed.

I

(1) It often happens that the compulsive nature of un-
healthy activities is broken when one looks into the forces
which drive them: whether it is a question of occasional
petty theft or deceit or of more serious transgressions, or
violence, sexual misdemeanours or heavy drinking. Seltf-
reproaches (Aukkucca) often do not help at all. Someone
may occasionally indulge in small frauds because he is ava-
ricious and wishes to save money, or because he finds it
humiliating to ask for anything; or various objects of acqui-
sition are used as substitutes for love and affection. He may
perhaps commit these offences out of defiance or the desire
for revenge. With regard to the third S7/a that is con-
cerned with sexual misconduct, we should not forget that
the attitude towards sex varies in different cultures, as Ruth
Benedict,4 Margaret Mead!® and other anthropologists have
shown. The various Buddhist countries differ markedly in
their marriage customs. It is one aspect of Satipatthina to

become aware of the cultural intluences which form the
background of a person’s whole outlook on life, and con-
ditions him in mabpy ways. There are great differences
between Kast and West in this respect. Some forms of

4 Ruth Benedict: Patterns of Culture

15> Margaret Mead: Sex and Temperament in Three
Primitive Societies; Male and Female.



cultural conditioning are difficult to overcome because they
are absorbed early in childhood and are later taken for

granted and never questioned.

What is essential in keeping the Silas¥ is the right att1-
tude of mind—an attitude which does not look upon others
as simply the tools of unbridled egotism.? “Therefore we
may briefly say here, that he who voluntarily recognizes
and observes those merely moral limits between wrong and
right, even where this is not secured by the state or any
other external power, thus he who, according to our expla-
nation, never carries the assertion of his own will so far as
to deny the will appearing in another individual, 1s just.
Thus, in order to increase his own well-being, he will not
inflict suffering upon others, i.e. he will commait no crime,
he will respect the rights and the property of others.

“We see that for such a just man the principium indivi-
duationis 1s no longer, as in the case of the bad man, an
absolute wall of partition. We see that he does not, like the
bad man, merely assert his own manifestation of will and
deny all others; that other persons are not for him mere
masks, whose nature is quite different from his own; but
he shows 1n his conduct that he also recognises his own
nature — the will to live as a thing-in-itself (Ding an sich),
in the foreign manifestation which is only given to him as
an 1dea. Thus he inds himself again in that other manifest-
atlon, up to a certain point, that of doing no wrong, i.e.
abstaining from injury. To this extent, therefore, he sees
through the principium individuationis, the veil of maya; so

16;.e., the basic rules of morality
17Cf. S V. 353 Dh. 129, 130; attanam upamam katva.



far he sets the being external to him on a level with his
own — he does it no injury. If we examine the i1nmost
nature of this justice, there already lies in it the resolution
not to go so far in the assertion of one’s own will as to deny
the manifestations of will of others, by compelling them to
serve one’s own” 18 7

(2) Buddha described lying (musd-vada), slander (pisuna
vica), harsh talk (pharusd vaca), and gossip (samphappaldpa)
as wrong speech (vaci-duccarita).® The person who tells
lies should try to discover how far he is dependent on the
good opinion of others. Intimidation and too strict an up-
bringing often result in the child’s not daring to admait that
he has done something forbidden, since he is afraid of losing
love. (As the dependence on other people’s affection—Karen
Horney calls it the neurotic need for affection and approval??
—1s very common, it is useful to examine it more closely 1n
all its ramifications. There is neither freedom nor love as
long as one needs the affection of others. A person who 1s
dependent on other people’s affection has rarely any love
for them). If someone wants to impress others and lies in
the process, 1t can often be traced back to humiliation,
Lying serves a compensatory purpose (vaci-saficetand):?2l
that of erasing the previous disparagement and substituting
recognition for it.

8Schopenhauer: The World as Will and Idea, 3 vols.;
transl. by R.B.Haldane and 'J.Kemp; Routledge & Kegan
Paul, London, 1883; tenth impression 1957; vol.I.p.478
DA II. 141 2 Karen Horney: ‘Self Analysis’ and ‘The
Neurotic Personality of Our Time’ (Norton, New York)

1 Cp. vaci - saficetand - hetu uppajjati ajjhattam sukha-
dukkham (S 1I. 40 A II. 158).



Speaking badly of others (para-vambhand) and praising
oneself (att’ukkamsand), especially when it develops into a
character-trait, is frequently nothing more than self-justifi-
cation, an attempt to avoid self-hatred (ajjhattam byapada).*®
As long as a person lacks the courage to investigate his
conflicts and will not give up superficial solutions, so long
will lack of self-confidence and inferiority-feelings (hino’-
ham asmi) persist. The latter increase the mnecessity to
compensate the lack of self-confidence and so other people
are badly spoken of.

Harsh, unfriendly speech 1s an expression of aggressive-
ness. Tn our Western culture limits are set on aggressiveness,
and one may conclude from harsh speech that this 1s perhaps
the only outlet for repressed hostility. A person is inclined
towards harsh judgments, when similar impulses in himself
are repressed or when many repressions are being main-
tained. Inner resistance to these drives 1s then turned
outwards. kxaggerated severity leads one to suspect that it
1s nourished from unconscious sources.

An excessive need for conversation is frequentiy found
In a person who cannot bear solitude. The tendency to-
wards unnecessary talk is often present in those who had
the feeling ot not being wanted when they were children:
they have to ingratiate themselves and to make sure that
they are not rejected.

(3) The Buddha spoke of three distortions (vipalldsa)23:
1. distorted perceptions, imaginings and projections (safifid-
vipallasa); 2. distorted mind (citta-vipalldsa); 3. distorted

22S V. 110 23 A 11. 52.



views and prejudices (disthi-vipalldsa). These distortions
make us see the transitory as permanent, the painful as
happy, impure as pure, and what is not self as selt.

“In order to see that a purely objective, and therefore
correct, comprehension of things is only possible when we
consider them without any personal participation in them,
thus when the will is perfectly silent, let one call to mind
how much every emotion or passion disturbs and falsifies
our knowledge, indeed how every inclination and aversion
alters, colours, and distorts not only the judgment, but even
the original perception of things’'24.

Together with attraction and repulsion, hope and fear, 1t
is above all unsolved problems and complexes that distort
perception since they are easily projected outwards. What-
ever one does not wish to recognize in oneself may be seen
much more clearly in others. Not only unhealthy tenden-
cies are projected outwards but also unfulfilled ideals and
the compensations for one-sided developments. Admiration
and respect may in many cases be traced back to the trans-

fer of unfulfilled ideals.

In Satipatthana these cathexes of the object, as Freud
calls them, are made conscious. The Buddha says in the Sati-
patthina Sutta, “He knows sense-organs and sense-objects
and he also knows the fetter which arises conditioned by both
of them” (cakkhum, etc., paj@nati, ripe ca pajanati, yaf ca
tad ubhayam paticca uppajjati samyojanam, taf ca pajanati.

24 Schopenhauer, op. cit., vol. III. p. 134.



This fetter (samyojana)? is the previously mentioned ripa-,
sadda-, gandha-, rasa-, photthabba-saticetand *; that 1s,
interest in sense-objects as far as connected with, or followed
by defiled 1mpulses, as greed or aversion, conceit or envy,
various misconceptions, and so forth. Only when all these
projections are recognized as such and abandoned can one
see things with complete objectivity. Schopenhauer says:

“If, raised by the power of the mind, a man relinquishes
the common way of looking at things, gives up tracing,
under the guidance of the forms of the principle of suffici-
ent reason, their relation to each other, the final goal of
which is always a relation to his own will; if he thus ceases
to consider the where, the when, the why, and the whither
of things, and looks simply and solely at the what; 1f,
further, he does not allow abstract thought, the concepts of
the reason, to take possession of his consciousness, but, instead
of all this, gives the whole power of his mind to perception,
sinks himself entirely in this, and lets his whole conscious-
ness be hlled with the quiet contemplation of the natural
object actually present, whether a landscape, a tree, a moun-
tain, a building, or whatever 1t may be; inasmuch as he loses
himself in this object (to use a pregnant German idiom),
1.e. forgets even his individuality, his will, and only conti-
nues to exist as the pure subject, the clear mirror of the
object, so that 1t i1s as 1f the object alone were there, with-
out any one to perceive it, and he can no longer separate

2S5 1V. 108. 164; A I. 264; cp. C. G. Jung: “Interest I
conceive as that energy=libido, which I bestow upon the
object as value, or which the object draws from me, even
may be against my will or unknown to myself” (Psycho-
logical Types, p. 521).

10



the perceiver from the perception, but both have become
one, because the whole consciousness is filled and occupied
with one single sensuous picture; if thus the object has to
such an extent passed out of all relation to something out-
side it, and the subject out of all relation to the will, then
that which is so known is no longer the particular thing as
such, but it is the Idea,?® the eternal form, the immediate
objectivity of the will at this grade; and, therefore, he who
is sunk in this perception is no longer individual, for in
such perception the individual has lost himself; but he 1s
pure, will-less, painless, timeless subject of knowledge” .%

There are also distortions in self-observation. When

otherwise clear connections cannot be seen it means that
unconscious resistance is still too strong; it 1s most 1mpor-
tant to make this resistance conscious. As long as an
impulse is repressed it is outside conscious control. A feel-
ing of uneasiness or embarrassment may be an i1ndication
that a complex has been touched or that a repressed tend-
ency is trying to break through into consciousness. Unless
attention is paid to it the unpleasant feeling (dukkha-vedana)
remains the only indication that there is a repression. A
person is practising Satipatthdna if he makes emotion,?
mental states,29 the repressed idea,3® and repression3! itself
conscious. We read in the Satipatthana-Sutta, “He knows
the mind, and the dhammas, and also the fetter that arises”

6in Plato’s sense 27Schopenhauer, op. cit., vol. I. p. 231
—T'he inclusion of this quote does not imply that all ideas
expressed in it, are in conformity with the Buddhist view
point; this applies in particular to the conception of the
idea as an ‘eternal form’, and of a timeless subject of
knowledge’ (Ed). %8 vedana 2% citta 3dhamma 3'dhamma-
sancetana.

[ 1



(manaf ca pajanati, dhamme ca pajanati, yan ca tad
ubhayam paticca uppajjati samyojanam, tafi ca pajanati).

Erich Fromm says in his book ‘Zen Buddhism and
Psychoanalysis’32: “If one carries Freud’s principle of the
transformation of unconsciousness 1Into consclousness to its
ultimate consequences, one approaches the concept of en-
lightenment”, and Karen Horney describes the goal of
psychoanalysis as follows: “By rendering a person free from
inner bondages make him free for the development of his
best potentialities!”’ 33 The person who thinks he practises
Satipatthdna and makes good progress in Buddhist mind
training and still maintains his complexes and neurotic
strivings obviously deceives himself. Freud has shown (and
anybody who has done some self-analysis can corroborate it)
that repressed tendencies (cetand) stay in the unconscious
and persist until they are dissolved by 1nsight. They are
very little — if at all — 1nfluenced by 1ndirect treatment.
This links up with the Buddhist doctrine of Aamma
which holds that no one can escape the results of his evil
actions, words and thoughts. Some profound discoveries in
depth psychology have begun to reveal how this law of
Kamma operates.

Citta-vipallasa may perhaps be best explained as wrong
attitude of mind. What Karen Horney calls ‘neurotic
trends’ may also be near it. Such bad character-traits as
greediness,3 hypocrisy,3 envy,3 grudge,3” conceit,3® and
self-satisfaction,3 which Buddha described as defilements of
the mind. must be i1nvestigated to see how and under what

32p.139 33 Karel‘i Horney: Self Analysis, p. 21 34 abhijjha
¥ makkha *issé 3 macchariya Bmana 3 pamada.
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circumstances they arise (samudaya-dhammanupassand).
The same holds for the inability to endure solitude or to get
on well with others.

Among the motivations that prompt greediness there may
be the search for security, or it may be a compensation for
earlier want, or a remnant of an infantile greed.

Hypocrisy is found in people with a strong need for
recognition. Their principal aim 1s to ensure that others
have a good opinion of them. Envy and jealousy may often
be traced back to the attitude towards brothers and sisters i1n
early childhood. Psychoanalysis has shown what anyone
may verify in himself and in bis {riends:— that the attitude
towards others in the early environment is easily projected
onto other people in later life. Obstinacy 1s closely related
to feelings of inferiority. People with insufficient self-
confidence are often obstinate when they are with someone
else who is superior to them. They assert themselves by
saying no and by contradicting. It 1s all too often the case
that a person becomes complacent and ceases to strive for
something higher when he has overcome certain inhibitions
and difficulties.

The Buddha says that one must not remain satisfied with
what has been already achieved (oramattakena visesadhi-
gamena asantutthi; 4 asantutthitd kusalesu dhammesu).d}
“For it is well known that, on this road, not to go forward is
to turn back, and not to be gaining is to be losing”.42 “Why
then do we not become wise? There 1s much to it. The

0 A TV, 29 41A 1. 50; D III. 214 2The Complete
Works of Saint John of the Cross, transl. by E. Allison

Peers, Burns Oates & Washbourne Ltd. p. 51.
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most important thing is that one should go out of all things,
beyond them all and their origins; this is too much for
most men and so they remain within their limitations” .43

A distinction should be made between genuine love for
others and a flight from oneself, between a real need for
solitude and a neurotic one. Neurotic striving for solitude
is based on the incapacity to get on well with others, which
often comes from a wrong attitude towards them. “If it 1s
well with him, then indeed it is well in all places and with
all people. But if it is ill with him, then it is ill in all places
and with all people”.#

Mutually contradictory unconscious claims on others, for
example the wish to dominate them and at the same time
be loved by them, make 1t difficult —1f not impossible —
to establish satisfactory relationships. These claims are
bound to bring up resistance in others. This rejection

agaln strengthens the fear of defeat: a person either moves
further and further away from others and makes up in

fantasy and day-dreams for what reality denies him, or else
feelings of insecurity and inferiority already in existence
are strengthened and show themselves in awkward behav-
iour. This insecurity, together with compensatory feelings
of superiority, 1s felt by others and rejected. So the whole
cycle begins again: the tension between inferiority feelings

and the need for recognition increases, and suffering be-
comes more acute.

In these vicious circles one can see clearly how the law
of Kamma operates. The Enlightened One said, “Kamma is

83 Quint: Meister Eckehart, p. 203 4#ibid. p. 58.
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Cetand”.2 So long as one does not change these wrong atti-

tudes to oneself (atta-saficetand) and others (para-saficetand)
one must suffer. We may remember here the fhirst verse

of the Dhammapada: “If a man speaks or acts with an evil
thought, sorrow follows him even as the wheel follows the
foot of the ox which draws the cart””. To bring these un-
conscious claims into the clear light of consciousness 1s not
easy and it demands long practice of Satipatthana and deve-
lopment of intuitive understanding. ‘I grant you this needs
effort, application, careful cultivation of the interior life
and good sound sense and understanding whereon to stay
the mind in things and with people. This is not learnt by
flight, by one who runs away from things, who turns his
back upon the world and flees into the desert: he must
learn to find the solitude within where or with whomsoever

he may be”’4®,

Prejudices, distorted views (difthi-vipallasa), conceptions
of good and evil, are often taken over uncritically from
parents or those in authority.

It is a part of Satipatthdna to make these sometimes
completely unconscious attitudes conscious and to restrict
self-centredness.. As a rule the stronger the feelings of in-
feriority the higher the ideal of oneself will be, and hence
the possibility of understanding the Anatta- doctrine of
the Buddha will be similarly limited. Only he who removes
the tension between inferiority feelings and the need for
recognition can understand, ‘““This is not mine; this am I
not; this is not my Self”.

5 Meister Eckhart, transl. by Evans, vol. II. p. 9.
15
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IN the 20th Sutta of the Majjhima-Nikdya the Buddha
explains how unhealthy thoughts should be overcome: 1.
by attending to a healthy idea; 2. by seeing the danger in
unhealthy thoughts; 3. by not attending to unhealthy
thoughts; 4. by cutting off this mental activity; 5. by
forcefully suppressing these thoughts. Above all, one
should try to gain insight into those states of mind which
always lead to the arising of sensual, hostile and aggressive
thoughts. In addition one should endeavour to practise
meditation and awareness and to develop those factors
which exclude or at least weaken unhealthy thoughts.
According to the Buddha, it 1s essential for the overcoming
of sensuality that higher happiness and serenity be found ;%
in freeing oneself from animosity one develops metta 47 in
abandoning aggressive thoughts one develops compassion.48
The Buddha said that if one practises Satipatthdana correctly
these unhealthy thoughts are gradually extinguished.4?

I. In the Salla-Sutta’® the Buddha says that the ordin-
ary person knows no other escape from unpleasant feelings
except sensual pleasures. Painful feelings, threats to the

ego-ideal, and inner contlicts may lead to the arising of
sensual thoughts.

T'here are many ways of forgetting suffering, such as

46 See ““The Wheel” No. 21: The Removal of Distracting
Thoughts (Vitakka Santhana Sutta; Majjh. 20) Buddhist
Publication Society, Kandy 47N 1.91.504 487 I11.291-
D I11. 248, 280 S IIL. 93 505 V. 207 h

16



alcohol, sex, forced activity or distraction. Such a flight from
unpleasant feelings is not a permanent solution, since the
conflicts persist as long as they are not deeply investigated.
By practising patience a person may learn to bear unplea-
sant feelings without immediately seeking sensual pleasures
or other escapes.

- Repressed sensuality may break through in day-dreams
and fantasy, and gives them their force and compulsiveness.
A person acts out in fantasy what he does not dare to put
into actual effect, owing to his inhibition. If ore looks for
what is common to all these fantasies the insight gained
into unconscious driving forces and compensations may cut
the ground from under them. Repressed sensuality, and
negative attitude towards 1it, may often be traced back to
early childhood. As long as these repressions persist, un-
conscious anti-cathexes will be maintained, unproductively
consuming energy. Repression of drives is not a lasting
solution, since they remain in the unconscious. Those
who practise Buddhist mind training should learn gradually
to put conscious control into effect, instead of submitting
to a fear of these tendencies that leads to repressions.
Freud says ;

“The laws of logic — above all, the law of contradiction
—do not hold for processes in the id.’! Contradictory im-
pulses exist side by side without neutralising each other or
drawing apart; at most they combine in compromise form-
ations under the overpowering economic pressure towards

°1'The i1d 1s *‘the sum total of crude, unmodified instinc-
tual needs”. ("New Ways in Psychoanalysis”” by Karen
Horney; p. 184).
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discharging their energy...In the id there is nothing
corresponding to the idea of time, no recognition of the
passage of time, and (a thing which is very remarkable and
awaits adequate attention in philosophic thought) no alter-
ation of mental processes by the passage of time. Conative
impulses which have never got beyond the id, and even
impressions which have been pushed down into i1d by
repression, are virtually immortal and are preserved feor
whole decades as though they had only recently occurred.

They can only be recognized as belonging to the past,
deprived of their significance, and robbed of their charge of
energy, after they have been made conscious by the work
of analysis’’,52

2. Many people unconsciously expect from others love,
pity, admiration, fear or submission. A few examples suffice
to show the connection between unconscious claims, often
of a compensatory nature, and resistance or open hostility.
The person for instance who has a neurotic need for inde-
pendence conditioned perhaps by previous coercion and
injustice, will set himself against any outside influence.
Another may strive for intellectual superiority and becomes
angry if his ideas are not accepted. If anything taboo is
touched upon, such as a complex, the emotional reaction is
particularly strong. Unconscious resistance to repressed
impulses turns outwards and directs itself against the
person who dares to disturb it.

This anger may also be repressed, especially when one

°2Sigmund Freud: New Introductory Lectures on Psycho-
analysis; chapieron'The Anatomy of the Mental Personality’
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recognizes that love and hate of the same person are incom-
patible, or when a loss of love is feared if free rein is given
to anger. Repressed aggressiveness shows itself in day-dream-
ing and fantasy as killing and destroying, but in most fanta-
sies there is some displacement or compromise-formation, so
that the agression is turned against other people or objects.
It may also be projected outwards, in which case:all the
animosity which-one does not dare recognize in oneself 1s
seen in others. The next step, so well described by Karen
Horney,’¥ is that one finds thunder, animals and other
objects dangerous and threatening. Hate, aggressiveness and
fear of retaliation are displaced from their original object
onto a neutral one.

While unconscious claims are made on others it 1s
impossible for the person to feel genuine goodwill (metta)
towards them. If he fears rejection he is incapable of
loving, since his deep inner insecurity bars the way; nor
can he love while he strives for power and is concerned to
arouse envy, admiration or sympathy.

In the Anguttara-Nikaya®* the Buddha describes various
ways of overcoming ill-will. He advises the practice of
Metta, sympathy (Karund) or equanimity 1if anlmosity
arises; one should remove one’s “attention from it, or
consider that each person will experience the results of

his own Kamma.

The more the Metta- meditation is practised, and the

3 Karen Horney: The Neurotic Personality of Our Time.
Cp. also Freud’s analysis of the ‘Little Hans’ in his
‘Collected Papers’, vol., II1 54 A III. 158.
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right attitude of mind developed, the less will animosity
and aggressiveness be able to find a foothold. He will feel
compassion instead of anger for those who are overwhelmed
by their angry impulses. He preserves his equanimity since
he regards unwelcome experiences as a practice in patience
and self-discipline. Because he has made conscious the
influence on his own mind of both the conscious behaviour
of others and their unconscious attitude,® he does not get
excited. He remains objective and realizes that the behaviour
of others is not his business. If he becomes angry this will
hinder his own development and will increase the force of
unhealthy impulses in others,

5. ‘“Freedom from vengeance is to me the bridge to the
highest hope, a rainbow after continual storm”.5%6 Whoever
harbours thoughts of vengeance would do well to examine
closely his ambition, feelings of inferiority and need for
recognition. In people who were often humiliated when
they were young the search for revenge and the tendency to
belittle others are frequently stronger than the wish to
advance themselves, especially when fear of defeat is in-
volved. Fear of failure restricts the ability to make a decision
and the consequent feelings of inadequacy are compensated
by aggressiveness and putting others in their place.

Such is often the purpose of sarcasm. Habitual sarcasm
and irony destroy the character: in the end one is like a

5 gjjhattam ca bahiddha ca cittanupassana (D 11. 216);
Cp.: pare va tam Kkdya-, vaci-, mano-sankharam abhisan-
kharonti, yam-paccay&@’ssa tam uppajjati ajjhattam sukha-
dukkham (A 1I. 158; S 1I. 40) 6 Nietzsche: Also sprach
Zarathustra. -
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fierce dog, which has not only learnt to bite but to laugh
as well””.57

If one does not understand why thoughts of revenge arise
from slight causes, one should try to discover what 1s com-
mon to all these different reactions, remembering that 1t
may be a question of compensation. In this way a complex
or a ‘sore point’ may be discovered. It is necessary, above
all, to look for the cause when our reaction is stronger than
the occasion warrants (ko hetu, ko paccayo).

111

The Buddha described the more subile detilements of
the mind as thoughts of relatives (Rdti-vitakka), country
(janapada-vitakka), and the thought of not being despised
(anavanifiatti-patisamyutta vitakka).

1. In the case of thoughts about relatives we should not
forget that in the Buddha’s time the bonds of family in
India were incomparably stronger than they are in contem-
porary VWestern Kurope. Perhaps the problem for ‘modern’
man exists in the form of strong attachments to father,
mother, brother or sister. For example a man who as an
only child, or the youngest, had a strong link with his
mother, may marry a .considerably older woman who then
takes the place of his mother. Another who has developed
still stronger and more exclusive attachments to his mother,
may find it impossible to enter into any sort of relationship
with the opposite sex. He will probably declare that he has

%7 Nietzsche: Menschliches, Allzumenschliches.
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a ‘nmatural’ inclination to asceticism. Freud’s explanation
would sound a little different and might mention an
unsolved Oedipus complex and fixation of the libido.%8
Wherever it is a question of an exclusive attachment to a
single person, accompanied by jealousy, one should see if 1t
is perhaps a fixation or compensation.5?

2. Thoughts of country and home may occur if one
lives in a foreign country and suffers from homesickness.
To live abroad for a time may at least help one to see the
relative nature of one’s customs and habits. National pride,
which some consider as the most stupid sort of pride, falls

1into this category.

3. One cannot avoid the impression that 1n our \estern
culture, in which so much stress is laid on competition, the
fear of failure—so far from being one of the weaker fetters
—has assumed an almost neurotic force. A person may
have developed this fear through unpleasant early experi-
ence; he may have been an unwanted child, or his brothers
and sisters may have been given precedence over him. If
he also has great ambition he will generally try to avoid
superior people. He will surround himself with people who
do not arouse inferiority feelings in him, and he will — in
a somewhat compulsive fashion — unconsciously evaluate

8°“A person whose experience is determined by ‘his
fixation to his family’, who is incapable of acting inde-
pendently 1s in fact a worshipper of a primitive ancestor
cult, and the only difference between him and millions
of ancestor worshippers is that his system is private and
not culturally patterned”. E. Fromm, Man for Himself,
p-49 (New York) 3 “Love which can only be experienced
with regard to one person demonstrates by this very fact
thatitis notlove butasymbioticattachment”. (ibid. p.130)
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everyone he meets: “I am superior” (seyyo’ham asmi);
“] am inferior” (htno’ham asmi); or ‘‘we are equal”
(sadiso’ham asmi).

The inability of such people to live together with a supe-
rior person lies in the fact that they must make up for the
painful experience of the past, and must prove to themselves
that they are in no way inferier. They cannot bear any
reminder that their inflated self-evaluation, which 1s a

compensation for past humiliation and the resultant feel-
ings of inferiority, rests on self-deception.

These people all too easily project their self-hatred out-
wards and are convinced that others see them as they see
themselves, with all their unsolved problems, complexes
and contradictions. In order to avoid a fresh rebuff they
wait for others to take the initiative, and they approach
someone who interests them only after they have assured
themselves they will not be cold-shouldered. When they
are recognized they easily overvalue the person who at least

momentarily — releases them from the torturing doubt

about thelr own worth.

Since they cannot bear that others think badly of them,
they are often i1nsincere. It is essential for their well-being
that others have a good opinion of them; they cannot bear
the thought of being despised. The recognition of others
cannot for long liberate them from their insecurity, for
they may have a profound doubt whether their strivings are
genuine. This doubt arises because the driving forces
(cetand) of their actions are registered in the unconscious,
despite all their deceptive manoeuvres and the splendid
mask they show to the world.
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Fear of defeat drives others to collect possessions, otfices
and titles or to pursue power and security. As long as feel-
ings of inferiority are the motivation, the pursuit takes on
a compensatory and compulsive character and even success
can only relieve unhappiness and insecurity for a short
time. ‘Really poor in spirit is the man who prefers to do
without all unnecessary things...And best is he who knows
how to dispense with what he has no need of”.50

The wish not to be despised may show itself i1n resisting
any 1nfluence and criticism, particularly when the compul-
sion towards independence and perfection 1s present. A
person who has these characteristics to a serious extent
easlly develops into a tyrant.

Equanimity with regard to praise or blame cannot be
attained while a person is dependent on the opinions of
others and possesses only slight self-confidence. Self-
confidence arises when repressions are lifted and the split
between incompatible tendencies overcome. Then one
sees: ‘This 1s not mine; this am I not: this is not

my JSelt”.

Nagarjuna says, "Because the arising of all dharmas is
conditioned all dharmas are emply” (apratitya samutpanno
dharmah kascin na vidyate; yasmat tasmad astinyo hi
dharmah kascin na vidyate.®' “All things are empty and are
not only made such by wisdom” (na prajfia asnyan bhavan
sunydn karoti; bhdva eva sinyah%* yan na sinyataya

60 Meister Eckhart, op. cit., vol. 11. p. 39 6l Madhyamika
Karika XXIV, 19. $2Samadhiraja Siitra.

24



dharman stnydn karoti; api tu dharma eva sianyakh).5
“Therefore then, Subhuti, the Bodhi-being the great being,
after he has got rid of all perceptions, should raise his
thought to the utmost, right and perfect enlightenment.
He should produce a thought which is unsupported by
forms, sounds, smells, tastes, touchables, or mind-objects,
unsupported by dharma, unsupported by no-diarma, un-
supported by anything”.64 “Whoever searches for something
or strives after it searches and strives for Nothing, and he
who asks for something receives Nothing’ .69

63 Kasyapa-parivarta Sttra 4 Edward Conze: Buddhist
Wisdom Books; Allen & Unwin, London, p. 54 %Quint:
Meister Eickehart, p. 211.
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PURIFICATION OF VIEW
By Dr. C. B. DHARMASENA, M.B,, BS. (Lond).

“How blest from passion to be free,
All sensuous joys to leave behind ;
Yet far the highest bliss of all
To quit th’ illusion false —‘I am’’’]

“The inner tangle and the outer tangle,

This generation is entangled in a tangle.
And so I ask of Gotama this question:
Who succeeds in disentangling this tangle?’ 2

There is hardly any need to stress the hopelessness of the
tangle that the present generation has found 1tself en-
trapped in through its inordinate craving, for one's own
requisites (inner tangle), and for requisites belonging to
others (outer tangle). Today we are 1n greater need of
an answer to the above question than the generation that

lived in the time of the Buddha. The Blessed One, the

Abbreviations used :—
Ang: Anguttara-nikaya or The Book of the Gradual Sayings
M: Majjhima-nikaya or The Middle Length Sayings,
Horner’s translation.

Vis; Visuddhi-magga or the Path of Purification, transla-
tion by Bhikkhu ¥anamoli.

!Solemn utterance of the Buddha at the foot of the Nuca-
linda tree after his attainment of Buddhahood. Translated
by H. C. Warren in Buddhism in Translations § 9, from
Vinaya Pitaka, Maha Vagga 1,3.

¢Vis., § 1 (quoted from Samyutta-Nik. I, 15).
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perfect physician for mental ills, specifically those con-
cerned with the ‘I’ and ‘Mine’, and with ‘We’ and ‘Our’
provided the answer to the above question in the following
stanza :—

““When a wise man, established well in Virtue
Develops Concentration and Understanding,
Then as a Bhikkhu ardent and sagacious

He succeeds in disentangling this tangle’’ .’

Development of Understanding or Pajifid referred to above
is divided by the Buddha into five stages, the first of which
consists of PURITY OF VIEW or DITTHI-VISUDDHI, the subject
matter of this essay. This implies the vision according to
reality that what 1s commonly referred to as a living being
consists merely of mental and material (corporeal) pheno-
mena. i.e. mind and body, or nama-ripa, and 1s void

of an ego.

MODERN CONCEPTION OF MATTERH*

Until the beginning of the present century our conception
of the material world was one in which all things including
our own bodies were made up of various permutations and
combinations of 92 different kinds of atoms, meaning indi-
visible units, static and unchanging. But during the present
century it has been found that atoms, despite their name
are no longer the indivisible and static units they were once

3Vis., §. 1 (Quoted from Samyutta-Nik. 1, 13) 4 Most of
the statements 1n this para have been taken from “What
is Atomic Energy’”’ by K. Mendelssohn,
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supposed to be, and that they are themselves complex struc-

tures composed of still smaller and more fundamental units
moving at incredible speeds, and separated from each other

by distances enormous by comparison with the minuteness

of the size of these units themselves. We are told that the
composition of the atom is comparatively simple, and con-
sists of three kinds of ‘elementary particles’ or building
bricks, the proton. the neutron, and the electron.

However the actual arrangement of these ‘elementary
particles’ within the atom 1s complex, but a simplified
picture consists of a central core or nucleus made up of a
varying number of protons and neutrons, whilst electrons
equal in number to the protons within the nucleus are dis-
posed around the nucleus in ‘shells’, at a very much greater
distance from the centre. Different combinations of these
elementary particles form all the 92 naturally occuring
elements from which all things including our own bodies

as already mentioned are made.

The modern conception of the Properties of matter in
terms of atomic physics 1s that these ‘elementary particles’
the protons, neutrons and electrons occupy an infinite-
simally small volume compared to the remainder of the
empty space within the atom. The difference in the various
qualities displayed by different objects of matter is a pro-
perty not of the mass possessed by these minute elementary

particles, but of the forces between them, firstly that of
attraction between dissimilar charges of the negative elect-

rons and the positive protons, secondly of the tremendously
powerful forces of repulsion between protons of similar
(positive) charges, and thirdly of the still obscure phenome-
non of ‘exchange forces’ due to change between protons and
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neutrons of the recently postulated ‘mesons’, whereby the
strong forces of repulsion between the protons are more
than counter-balanced, and result in the strong cohesion of
the atomic nuclei. Lastly the properties of matter are
greatly modified by the particular arrangement of the pro-
tons and neutrons within the nucleus, and of the electrons
in the varying number of shells of the electronic cloud,
particularly in the ‘open’ outermost shell, where most
changes take place owing to its varying degrees of ‘un-
saturation’. Further Einstein has demonstrated that mass
and energy are equivalent. The property called mass is
simply concentrated energy. In other words matter is
energy, and energy is matter, and the distinction is sitmply
“one of temporary state.l

BuppDHIST CONCEPTION OF THE PROPERTIES OF MATTER

What is thus outlined in the language of popular science
of today was described by the Buddha in the ordinary or
conventional language of his time so as to be understood
by the educated people of his day. The Buddha described a
living being as made up of mind and body or nama-ripa;
the latter, i.e. the body, he described as being made up of

four Primary Qualities or ‘Elements’,2 and of the Space
‘Element’, or Akasa-dhatu.

The importance of the four primary ‘elements’ lies not
in their tangibility, but in their qualities and in the forces

IThe Universe & Dr. Einstein, by Lincoln Barnett.

M. 140. Dhatuvibbanga sutta. M. 28. Mahahatthipadi-

pama sutta. M. 62. Maha-Rahulovada sutta. Vis. XI.
31-38, 81-92, 109.
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inherent in them. One cannot conceive of an object,
animate or inanimate existing apart from its qualities, and
in reality one should not say that an object has this shape,
this colour or this odour; but the object zs this shape,
this colour or this odour. Material bodies are nothing but
groups of qualities coming together in different ways and
proportions that constitute them; and exist in and with
them. Such a group of qualities is called a kalapa. The
Earthy Quality or ‘Flement’ or Pathavi-dhatu derives 1its
name from the word pathavi, which means earth; it refers
to qualities possessed by earth, e.g. of hardness (and of its
opposite softness, for if something is less hard than some-
thing else, the first may be described as soft by comparison),
of density, of heaviness and its opposite lightness, and of
roughness and its opposite smoothness. The function of the
Earthy Element is to act as a foundation for the other three
Elements.

The W atery Quality or ‘Element’ or Apo-dhitu, from
appott to flow, refers to the quality that a fluid has to spread
out and diffuse. If a small quantity of the watery element
diffuses and penetrates amidst solid particles such as clay,
cement or flour, the loose particles of the latter will be
bound together into a lump. The function of the watery
element therefore 1s that of cohesion, or binding the three
remaining elements together.

The "Element’ of Heat or the Fiery ‘Element’, or Tejo-
dhatu, has a powerful control over the three remaining
elements, varying their consistence even to the extent of
converting a solid to a liquid or a gas. To this ‘element’
belong the properties of anabolism or building up and
maturing, and of katabolism or breaking down, ageing and
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disintegrating, and in the case of living beings, of keeping
them warm and of digesting the food they ingest.

The Airy ‘Element’, or Vayo-dhatu has two important
characteristics, firstly that of motility; and secondly that of
distending, of being prevented from collapse, of repulsion,
of being blown out, or causing to be blown out. The above
description of the ‘Airy Hlement’ may be compared with
the following statement “The tendency of any gaseous
atmosphere is to dissipate away into space”.! All material
things must possess all the four ‘elements’ or qualities at
one and the same time; no three of these elements can
exist without the fourth being present simultaneously.
Each quality or element is so intimately connected with the
remaining three that together they appear as objects. Kach
‘object’ thus merely consists of the coming together of the
four Primary Elements, in groups of qualities or kalapas,
 the difference in the appearance of objects being due to the
vastly different proportions in which the primary elements
blend. Generally when one element predominates in
comparison with the remaining three elements it 1s con-
veniently, and conventially spoken of as an object belonging
to that element, e.g., solid, liquid, or gas.

The Space ‘Element’? has the characteristic of delimit-
ting matter. Its function is to display the boundaries of
matter. It is manifested as the confines of matter, or as the
state of gaps and apertures. It is on account of it that one
can say of material things that ‘This is above, below, around’.

V'The New Outline of Modern Knowledge by Alan Pryce-

Jones. Chapter on Astronomy, by Sir Harold Spencer
Jones. 2 M. Sutta 140, and Vis. xiv. 63.
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It is solely on account of this space element that the tiniest
parts of one’s body, or the body as a whole 1s able to move
about freely, and to function properly; without the presence
of the space element no movement or activity or function
1s possible.

To summarise: the main property of the KEarthy Element
1s that of stiffening and acting as a foothold for the other
three elements, and of the Watery, Airy and Fiery elements

that of cohesion; of distending or causing motion; and of
maturing respectively.

The Buddha time and again, and in numerous ways, and
with varyling analogies suited to the intelligence of his
audience, and the circumstances under which he spoke
emphasised the lack of a permanent ego in living beings
including man. Says the Buddha, “Just as when the com-
ponent parts such as axles, wheels, frame, poles etc. are
arranged 1n a certain way, there comes to be the mere term
of common usage ‘chariot’,! yet in the ultimate sense when
each part is examined, there 1s no chariot,— and just as
when the component parts of a house? such as wattle, clay,
timber, creepers, and grass are placed so that they enclose
a space in a certain way there comes to be the mere term
of common usage ‘house’, yet in the ultimate sense there
is no house,— so too when a space is enclosed with bones
and sinews, and flesh and skin there comes to be the mere
term of common usage a ‘being’ a ‘person’3 yet in the
ultimate sense there 1s no being as a basis for the assump-

tion of ‘I am’ or ‘I’; 1n the ultimate sense there 1is only
mind and body”.

I'M. Sutta 28; Vis. XVIII 28. 2Vis. XVIIIL. 28. 3 Vis.
X. 43 & XVIII. 28; M. Sutta No. 28.
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""INo doer of the deed 1s found
No being that may reap the fruits
Empty phenomena roll on,
T'his is the only right view’.]

In modern terminology the same thought may be seen in
the following lines from “The Universe and Dr. Einstein”
by Lincoln Barnett. ‘““However theoretical systems may
change, and however empty of content'their symbols and
concepts may be, the essential and enduring facts of science
and of life are the happenings, the activities, the events.
Within the frame-work of modern physics one can depict a
simple physical event or happening, such as the meeting or
collision of two electrons—two elementary grains of matter,
or two elementary units of electrical energy — as a con-
course of particles or of probability waves, or as a comingling
of eddies in a four-dimensional space-time continuum.
Theory does not define what the principles in this encounter
actually are. Thus in a sense the electrons are ‘not real’, but
merely theoretical symbols. On the other hand the meeting
itself is ‘real’— the event is ‘real’”.

IMMATERIAL STATES

Now for the Immaterial States taught by the Buddha, and
made evident to us through any act of cognition or con-
sciousness, e.g. the four Groups or Khandhas,— feelings,
perception, mental formation (sannkhara), and consciousness
vifiana), which are inseparable and which may be spoken
of under the one term mentality or ndma. The five modes

of cognition through the five bases (exclusive of the mind-

! Path to Deliverance. Nyanatiloka, para 176.
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base),— eye, ear, nose, tongue, and body have now to be

appreciated.!

The eye and a visual object constitute materiality (r#pa),
the visual (eye)- consciousness which arises by their
coming together constitutes mentality (n@ma). Similarly

The ear and sound constitute materiality, and the ear-
consclousness which arises by their coming together
constitutes mentality:

The nose and odour constitute materiality, and the nose-
consciousness which arises by their coming together
constitutes mentality:

The tongue and taste constitute materiality, and the tongue-
consciousness which arises by their coming together
constitutes mentality :

The body and tangible object constitute materiality, and
the body-consciousness which arises by their coming
together constitutes mentality.

“If an ear consciousness (mentality) arises owing to the
presence of a sound and the ear-base (materiality), one is
inclined to think of 1t as ‘I hear it’; in the ultimate sense
however this 1s Incorrect for if these two be identical when
at death the mind (ear-consciousness in this example) dis-
appears the body should disappear at the same time; and
again the mind must remain so long as the body remains.

1 Vis. xiv, 54-57
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But neither of these is true; the reason is that in the ulti-
mate sense there is only mind and body (nama-ripa), and

no ‘being’ or person, which are only terms of convenience’.}

Says the Buddha,? “HEven the ignorant, unconverted man,
O bhikkhus, may conceive an aversion for thisbody which 1s
composed of the four elements, may divest himself ot passion
for it, and attain freedom from it: for the increase and the
wasting of this body which is composed of the four elements,
and the way in which it is obtained (conceived), and after-
wards laid away (at death) are evident. But, O bhikkhus,
what is called the mind, intellect, consciousness — here the
ignorant, unconverted man is not equal to conceiving
aversion, is not equal to divesting himself of passion, 1s not
equal to attaining freedom, because, O bhikkhus, from time
immemorial the ignorant, unconverted man has held, cher-
ished, and affected the notion ‘This is mine; this am I;
this is my ego’. But it were better, O bhikkhus, if the
ignorant, unconverted man regarded the body which 1s
composed of the four elements as an ego, rather than the
mind. And why do I say so? Because it is evident, O
bhikkhus that this body which is composed of the four
elements lasts one year, lasts two years............. tifty years,
lasts a hundred years and even more. But that which is
called the mind, intellect, consciousness keeps up an incessant
round by day and by night of perishing as one thing, and

springing up as another”.

VDittha Vipassana, Ven. Mohnyin Sayadaw, p. 20

2H. C. Warren “Buddhism in Translations’ ch. 18, from
Samyutta-Nikaya (xii.62)”.
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INTERDEPENDENCE OF MIND AND BoDY
(NAMA - RTPA)

Time and again the Buddha laid stress on the interdepend-
ence of these two factors. Here is the analogy of the two
sheaves of reeds that are propped one against the other,!
“Kach one gives the other consolidating support, and when
one falls the other falls, so too mind and body occur as an
interdependent state, each of its components giving the
other consolidating support, and when one falls owing to

death the other falls too”’: and again the analogy of the
marionette,? ““Just as a marionette is void, soul-less and

without curiosity, and while 1t walks and stands merely
through the combination of strings and wood, yet it seems
as if it had curiosity, and interestedness; so too, this mind
and body is void, soullesss and without curiosity, and while
it walks and stands merely through the combination of the
two together, yet it seems as if it had curiosity and interest-
edness. This is how it should be regarded’”. Furthermore 3
“The mind has no effective power; it cannot occur by its
own efficient power. It does not eat, it does not drink, it
does not speak, it does not adopt postures. The body is
without efficient power; 1t cannot occur by its own efficient
power. For it has no desire to eat, it has no desire to drink,
it has no desire to speak, and it has no desire to adopt
postures. But rather it is when supported by the mind
that the body occurs. When the mind has the desire to eat,
the desire to drink, the desire to speak, the desire to adopt a
posture it is the body that eats, drinks, speaks, and adopts

a posture’’.

1 Vis. xviii. 32 2 Vis. xviii 31 3 Vis. xviii 34.
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CoNCePTS OF COMPACTNESS AND CONTINUITY

Despite all that has been said so far, and despite all that
one has learnt on numerous occaslions it 1s no easy matter
to loosen — much less to get rid of, even temporarily — the
notion of an ego that is so deeply ingrained within each
and every one of us. In the first instance, the notion 1s
so widely held and mental apathy for the effort necessary
in the search for an alternative explanation precludes one
from taking the trouble to question its validity. Further,
appearances are so very plausible that the idea of an ego 1s
readily accepted just as the view that the sun rises and sets
‘because the sun revolves round the earth’ used to be
accepted at one time not so long ago. Further because of
the concept of Compactness,! we take phenomena in their
entirety, hence the characteristics of ‘not selt’ e.g., the
absence of an ego, does not become apparent, until resolu-
tion of the compact into the varlous elements is given
attention; and because of the concept of Continuity the
characteristic of impermanence does not become apparent,
until continuity is disrupted by discerning that phenomena
rise and fall, and that nothing rerains static even for the
minutest fraction of a second. The Buddha has given us an
apt illustration in the difference between our attitude to a
cow and its meat :2 Whilst feeding a cow, bringing it to the
slaughter house, keeping 1t tied up after bringing it there,
and seeing it slaughtered, and dead the butcher does not
lose the perception of ‘cow’ so long as he has not carved
it up and divided 1t 1nto parts: but when he has divided it
up and when he sits down to sell it he no longer retains
the perception of ‘cow’, and in its stead the perception of

I Vis. xx1. 3-4 2Vis. xi. 30.
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meat occurs, he does not think ‘I am selling cow’, or ‘they
are carrying cow away', but rather he thinks ‘I am selling
meat’ or ‘they are carrying meat away’, so too this bhikkhu,
whilst still a foolish ordinary person does not lose the per-
ception ‘living being’ or ‘man’ or ‘person’ so long as he
does not by analysis of the compact into its elements review
the body however placed, however disposed as consisting of
elements. But when he does review it as cousisting of
elements, he loses the perception of ‘living being’, and his
mind establishes itself upon elements”.

The corrective to these concepts of Compactness and
Continuity in the corresponding terminology of modern
physics is well illustrated by the following analogies. We
are told ! ““The nucleiil of matter in an armour plate are as
separately placed as a collection of apples separated from
each other by a distance of about three miles, and yet the
armour plate appears to be impregnable”. Again?: It 1s
beyond belief, but scientific proof shows that if it were
possible to assemble atoms into a mass the size of an average
marble such as children play with, the weight of the marble
would be four hundred billion pounds’; and again?® “Elec-
trons circle round their nucleii with enormous velocity,
and atoms and molecules themselves rush about with in-
credible speed. The speed of the molecules in the air for
instance is about one thousand miles per hour’”. In these
clrcumstances no movement can possibly be noticed by our
senses even with the ald of the most powerful instruments,
since these speeds occur within such a very limited space as
1s available within molecules of matter.

!'and 3 What is Atomic Energy, by K. Mendelssohn

£More Modern Wonders and How they work, by Captain
Burr W. Leyson.
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KNOWLEDGE AND UNDERSTANDING

" We have so far made a study and gained some knowledge
of the vision according to reality showing that what is com-
monly referred to as a living being consists merely of mind
and body or ndma-r#pa, and is void of an ego. We have mere-
ly attempted to acquire the theoretical knowledge required
for gaining Purification of View, which is the first of the
five stages towards the attainment of Understanding. But we
are yet a long way, a very long way from the actual Under-
standing of Purification of View. The Buddha has spoken
of three grades of wisdom:! by learning (Sutamaya pafiiid),
by reasoning (Cintamaya pafina), and thirdly by meditative
development (Bhavanamaya panna). This last grade 1s the
one by which alone higher truths can be grasped, and to
which alone the term Understanding or Insight may correct-
ly be applied. Understanding is a very precise form of realisa-
tion, and never a vague kind of mystic vision. Says the
Buddha,? “The dhamma one has learnt and mastered must
be tested by intuitive wisdom, these things that are not so
tested their meaning does not become clear. Some foolish
men master the dhamma simply for the advantage of re-
proaching others, and for the advantage of gossiping, and
they do not arrive at the goal for the sake of which they
mastered the dhamma. They are like the man who catches
a large snake by its tail or by its body, and not by its neck,
and because of his wrong grasp is bittten by the snake”,

or they are like the “cowherd who counts others’ kine, for
they do not share in the blessings of a recluse”.3 Aldous
Huxley illmstrates clearly the difference between knowledge

1Vis. xiv. 14. 2M. Sutta. 22, $ Dhammapada 19.
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and understanding when he states,! ““Understanding can
only be talked about, and that very inadequately, 1t cannot
be passed on, it can never be shared. There can of course
be knowledge of such an understanding, and this knowledge
may be passed on. But we must always remember that
knowledge of understanding is not the same thing as under-
standing, which is the raw material of that knowledge. It
is different from understanding as the doctor’s prescription
for penicillin is different from penicillin. Understanding 1s
as rare as emeralds, and so is highly prized. The knowers
would dearly love to be understanders; but either their
stock of knowledge does not include the knowledge of what
to do in order to be understanders, or else they know
theoretically what they ought to do, but go on doing the
opposite all the same. In either case they cherish the
comforting delusion that knowledge, and above all pseudo-
knowledge are understanding”.

Our generation has undoubtedly grown rapidly 1n know-
ledge and i1n intelligence, but can we say that we have
grown 1n Understanding? Is not this ‘inner tangle’. and
this ‘outer tangle’ referred to in the opening paragraph of
this essay of our own making? If we hope to disentangle
this tangle are we prepared firstly to make a study of the
basic teaching of the Buddha, and once we have begun to
appreclate 1ts fundamentals, perhaps at first with a few
reservations, are we prepared to undertake the training,
ardous and prolonged that is essential, in the words of
Huxley, from being knowers to become understanders?
Buddha the perfect physician for mental ills has given us

I““Adonis and the Alphabet, and other Essays’, Aldous
Huxley. Ch. 2 — Knowledge and Understanding.
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the prescription, and it is left to us to have it dispensed by
studying his teaching, and most important of all to start
taking the medicine ourselves by putting his teaching into
practice. The illness is of a very serious nature although
often showing little or no symptoms to the unwary and the
thoughtless. It is ‘infectious’, deep rooted and extremely
chronic. Moreover it is beset with many complications, and
the patient is a danger to society.

The treatment is difficult, and is so prolonged that for
the preponderating majority of us, for want of an adequate
trial, it will have to be spread over many, many lifetimes
before a cure can even be reasonably expected. However a
beginning must be made sometime, and fortunately an
amelioration of the symptoms may be noticeable shortly
after one commences the treatment in proportion to the
enthusiasm with which it is followed. This will infuse fresh
enthusiasm and hope as to the final efficacy of the treat-
ment. From the point of view of society however it 1s most
fortunate that the benefits of the treatment are spectacular
and immediate. It is as if the patient who is suffering from
violent maniacal fits is calmed down within a few days ot
the commencement of the treament, although a cure may
be ever so remote; it is as if a patient with an intfectious
disease requiring prolonged treatment is rendered non-
infectious from the very outset of the treatment. This
aspect of the Buddha’s teaching ought to make a firm appeal
to all those who control the affairs of their community or
their country, and should create an enthusiasm in the minds
of those 1n a position to mould international relationships.
For 1s their any doubt that it is the greed to satisfy the ‘me’
and the ‘us’, so deep rooted within us, and the ill-will
resulting from any obstacles in our path in the attainment
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of that satisfaction, both of which are the result of ignor-
ance that are the causes of all our entanglements — the
jealousy and rivalry, the suspicion, fear and anxiety, and
man’s inhumanity to man, that we see all round us?
What other cause is there for all this misery, for the obsta-
cles to our economic and our spiritual development, and for
the meanness and the degradation resulting from the ex-
ploitation of man by man? A knowledge of the Buddha’s
teaching, and much more even a far off glimpse of its
understanding will convince those who hold the destiny of
their country in their hands, that so long as they avoid the
ugly features of greed, of lust for power, and of exploitation
of one nation by another, they may safely concede to nations,
who wish to develop their nationhood along any lines, and
through any stages of nationalism peculiar to their own
genius the right to do so. In this way the minds of nation-
al leaders may be infused with the ultimate ideal of a world

brotherhood of nations.

UNDERSTANDING THE PRACTICE

The conversion of knowledge into understandig and final
deliverance rests on a systematic development and perfection
to a minimum but definite extent of each of the seven
Stages of Purification in successive steps. It is not possible
to by-pass any of these stages. It will thus be seen that
Puritication of Morality is the first essential requisite, and
Purihication of Concentration the second before one can
profitably embark on the five final stages of Purification of
Understanding, which commences with the stage of Purifi-
cation of View.

Purification of Morality or Sila-Visuddhi is
“T'o refrain from all evil,

To do good”.
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“Refraining from all evil”, is not a mere negative and
physical phenomenon of abstaining from wrong action and
wrong speech. It is based on the internal restraint of a clearly
conscious and guiding mind: and for the layman this con-
sists in the abstention from bodily and vocal misconduct —
unskill in action and speech.! ‘The first includes killing or
inflicting injury ; acquisition either by stealth, fraud, threat,
or violence; sexual misconduct; the use of intoxicants; and
undesirable modes of livelihood; and the second consists ot
lying, harsh speech, slander and frivolous talk. In order ‘zo
do good’ one develops characteristics directly opposed to un-
skillful acts and speech already enumerated, for instance
the practice of lovingkindness (mettd), compassion (karuna),
and liberality (dina); the practice of restraint of the senses
(indriya-samvara-sila) with constant mindfulness, self-
possession and detachment; the practice of truthfulness, of
kind and helpful talk, and a golden silence where speech 1s
not indicated; and the practice of the difficult art of rejoic-
ing at the good fortune of others (mudita). By ‘refraining
from evil’ one has the great reward amongst other things,
in the Buddha’s own words, of freedom from remorse, of a
sense of ease without alloy, and of tranquillity and facility
to concentrate.2 Besides these daily practices one practises
from time to time for periods of one or more days at a time
and as frequently as possible other rules of morality 3 such
as celibacy, abstention from all food after the hour of
twelve noon, abstention from the enjoyment of dancing,

I Pafica Sila (the five precepts). 2 Ang. vol. V. ch. 1.

Se.g. The eight precepts:— consisting of the five precepts,
with the substitution of strict celibacy for abstention
from sexual misconduct; and with the addition of the

three abstentions mentioned as regards food, amuse-
ments, and comfortable seats.
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music, shows and other amusements, and from the use of
cosmetics, perfumes, garlands and adornments; and lastly
abstention from the use of lofty and comfortable seats and
couches. These periodic practices are meant to develop con-
trol over one’s sexual appetite,and the craving for food, and
to lessen one’s inordinate craving for the fleeting pleasures
of the senses. They further stimulate one’s enthusiasm for
the more satisfying and stable enjoyment of voluntary
renunciation and of detachment.

PURIFICATION OF CONCENTRATION
(CITTA-VISUDDHI OR SAMADHI)

This is the second of the seven stages of Purification. It is
profitable unification of the mind on a single object,
whereby the mind remains undistracted, unscattered, pure
and tranquil—a preliminary condition absolutely necessary
as a foundation either for developing 1nsight, 1.e. Vipassana
(Understanding); or for the acquisiton of the various Jhanas.
The latter are supersensual states of perfect mental Absorp-
tion, in which the fivefold sense activity has ceased, and
where perfect unification of the mind is associated with
various Jhdna Factors, which in the fourth or highest Jhana
of the Ripa world consists of the finest Jhidna factor of
Equanimity (Upekkha) alone, unmixed with any of the less
refined factors associated with the earlier Jhanas. This
fourth Jhana 1s also known as the Padaka or Foundation
Jhana, as 1t 1s the foundation from which may be developed
either the Jhanas of Formless existence (Artpa Jhanas), or
the Supernormal Powers or Abhififias, e.g. various psychical
powers :(— the ability to read the minds of others, the re-

membrance of past lives, and the Divine Ear and the Divine
LEye.
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It is left to-one’s own wish to decide the stage in mental
concentration at which he would desire to begin developing
Understanding (Vipassand), for it is not essential for final
deliverance to develop Mental Concentration (Samadhi) to
the lofty heights mentioned above. On the other hand it
must be clearly borne in mind that Mental Concentration
can never be by-passed altogether, as some would have us
believe, before one may profitably embark on meditative
development of Understanding (Vipassana-bhavana). When
one is able to prevent the attention from jumping from one
thought to another, and to keep it steady on one line of
thought, and when the strain of such concentration on a
single line of thought no longer exists one is ready to em-
bark on Meditative Development of Understanding. The
Visuddhi Magga has summarised for us the 1nstruction
given by the Buddha in forty subjects for meditation for the
Development of Concentration,! giving us the choice of
selecting one to two or three subjects suited to our temper-
ament, and to the circumstances and surroundings under
which we are placed for carrying out the practice. No

attempt is made in this essay to enumerate these, much less
to describe them even briefly.

A good _ﬁ'iend and teacher to guide one in the choice of a
sultable subject for meditation, and to help one from time
to time with advice and encouragement during the course
of one’s meditation is invaluable, but failing such a person,
one may rely on a careful study of the written word. Next
as to the choice of a suitable place for meditation; a room

where one can lock oneself up for half an hour daily free
from intrusion, and from noise is the most practicable. As

1 Vis. xviii. 23.
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for a suitable time for meditation, a brief half-hour, when
one is not too tired either physically or mentally, and when
the necessary privacy and freedom from noise is available
should be chosen. Qnce such a time is chosen the practice
of meditation should be carried out regularly every day at
the same time, either reckoning by the clock, or relative to
some other regular event of the day, say within a specitied
number of minutes from waking up, or some specified
period of time either before or after dinner. The aim of
such regularity in the practice is the formation of a habit
of meditation, a habit as regular as that of taking meals, for
habit regulates one’s life. This calls for thought and re-
arrangement of the day’s programme, which in turn means
some inconvenience, which however 1s negligable in relation
to the benefits to be gained {from regular meditation. The
formation of «a habit of meditation will convert a practice

that was at the beginning irksome, into one of pleasant anti-
cipation and privilege. The duration of these practices will
vary considerably on circumstances, and on the degree of
one’s enthusiasm. However for the layman living in a town
under present-day conditions, and occupied in earning a
living, a regular half-hour per day once or preferably twice
daily i1s perhaps what ought to be aimed at, with longer
periods at intermittent intervals. One cannot reasonably
expect marked benefits from meditation undertaken for
periods much shorter than half an hour: however regular
len minutes or even five minute periods are of benefit in
the sense that it will ultimately infuse enthusiasm into the
meditator sufficient to want him to extend the duration of
his meditative practice. It is important to adopt a comfort-
able position to which one can without much difficulty get
accustomed to, the essential point is to keep the spine erect
so that one may not be fidgety, or sway one’s body. For a
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brief period just prior to sitting down for meditation one
should forget all business interests, and personal likes and
dislikes and prejudices. This is conveniently done either
by a briet period of quiet reading from a portion of the
dhamma, or of worship of the Buddha (vandana). Lastly
one has to cultivate patience and enthusiasm if one is not
to_be discouraged by one’s lapses in not maintaining the
regularity of one’s meditative practice in the early stages.

BHAVANAMAYA PANNA

This connotes meditative development of Understanding.
Purification of View as already mentioned, is the vision
according to reality, that what is commonly referred to as a
living being, consists merely of name and form or ndma-
ripa, and is void of an ego. The meditative development of
this view may be done in one of several ways.

MEDITATION ON THE BODY

Taking the body first, materiality may be discerned in
one of several ways:— By way of the 18 elements (Dhatu);
by way of the 28 properties of materiality (Mahabhtta and
Upadaya-rupa); by way of the corporeal groups (Kalapas);
or lastly by way of the four Primary Elements (Mahabhiita).
By way of the last mentioned one may discern materiality
in his own person by meditation either with constituents
of the body in brief, or with constituents by analysis in
detail, taking each of the thirty two parts separately, one
by one.

IM. Sutta. No. 140 Vis..viii. 44; and xi. 47-82.



Meditation on the body, with constituents in brief 1s done
in the following manner:—"“In this body all parts whose
predominant quality is that of hardness, or roughness are
said to belong to the earthy element. Every such solid part
of one’s body, — e.g. head hair, body hair, nails, teeth, or
skin; flesh, sinews, bone, marrow, or mesentery; every
solid organ such as kidney, liver, spleen, or brain; every
hollow organ such as stomach, intestines, or the heart; and
all the solid contents of hollow organs such as undigested
food in the stomach, or excrement 1n the intestines — 1s
made up of a multitude of groups or kalapas of all the four
primary elements or qualities coming together in a certain
manner, and in varying proportions. The four primary
elements are widely separated from each other by the ele-
ment of space (akasa-dhatu), which makes it possible for the
former to be in a continual state of movement, of change,
and of activity; and which enables them (the primary ele-
ments) to function properly. In each solid part of one’s
body the earthy element predominates, hence it appears as
a stiffened solid. These groups of the earthy element are,
on the one hand held together by the small quantity of the
watery element present, ‘tlowing out’ amongst these groups
and binding them, whilst on the other hand they are
prevented from collapsing by the quality of distension
possessed by the alry element. Further these groups of
the earthy element are maintained, matured, removed, and
renewed by the fiery element. The earthy element present
in the solid parts throughout one’s body is in its funda®
mental characteristics in no way different from the earthy
element present in solids outside one's body. Just as the
solid element present in a tree, or a rock does not represent
a living being, even so what is called hair, teeth, or bone or
any other solid part of one’s body is a particular component
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of one’s body, without thought, morally indeterminate,

void, and not a living being’’.

One next meditates, in a similar manner on all the fluid
parts of one’s body thus:— "In this body all parts whose

predominant quality is that of tlowing out’, and subse-
quently of ‘holding together’ the other qualities are said to
belong to the watery element. KEvery such fluid portion of
one’s body—e.g. bile, blood, oil of the joints, or other secre-
tion ; sweat, tears, spittle, urine or other excretion—is made
up of a multitude of groups or kalapas of all the four
primary elements or qualities coming together in a certain
manner, and in varying proportions. In every drop of fluid
in one’s body the watery element predominates, hence 1t
appears as a liquid having the quality of tlowing out, or
spreading out. The small quantity of the earthy element
present gives the liquid the necessary foundation or
‘substance’. FEach drop of liquid present in one’s body 1is
prevented from collapsing by the quality of distension
possessed by the airy element. Further each drop of fluid
is secreted, maintained, altered, and matured by virtue of
the fiery quality or element present. The watery element
present in each drop of fluid in one’s body is in no way
different to the watery element present in liquids outside
the body. Just as the watery element present in a pond, or
well, or a river does not represent a living being, even so
what is called bile, or blood, sweat or urine or any other
]iquid part of one’s body 1s a particular component of one’s

body, without thought, morally indeterminate, void, and
not a living being’’.

One next meditates on the ‘fiery’ and the ‘airy’ qualities

in one’s body thus:— The fiery quality in one’s body has
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the function of warming (santipana), of ageing (jirapana),
of burning up or breaking down (paridayhana), and of
digesting (picaka). It maintains this body, keeps 1t warm,
ensures its proper appearance,and prevents it from
putrefying”.

“In this body all parts whose predominant quality is that
of distending, and preventing from collapse; of motihty,
and of lightness belong to the airy element. Every such
gaseous portion of one’s body — e.g. up or down going
winds, wind both inside and outside hollow organs in the
chest and in the abdomen; wind in gaps and apertures such
as the ears or the pnostrils — is made ap of a multitude of
groups or kalapas of all the four primary qualities coming
together in a certain manner, and in varying proportions.
In each gaseous portion of one’s body the airy element
predominates, hence 1t appears as a gas having the quality
of distending, of motility and of lightness. The small
portion of the earthy element present gives the gas the
necessary foundation or ‘substance’. These gases are held
together by the watery quality present, and they are main-
tained, by the fiery quality. The airy quality present in the
gases 1n one’s body 1s 1n its fundamental characteristics 1n
no way different to the airy element present in gases outside
one’s body. Just as the airy element present in the atmo-
sphere does not represent a living being, even so what is
called up or down going winds, or wind in the lungs or in
the 1ntestines, or any other part of one’s body is a particular
component of one’s body, without thought, morally indeter-
minate, void, and not a living being’’.

One may profitably do the above meditation in stages, as
1t has to be done when the meditation is carried out in
detail, where each of the thirty two parts of the body are
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taken up separately one by one. Firstly one learns by-heart
the summary of the meditation as given above, or suitably
modified; secondly there is the Perbal Recitation! of what
has been learnt by-heart. ““This shall be done even if one 1s

a master of the Tipitaka, for the meditation subject only
becomes evident to some through recitation”. Thirdly
when one is proficient in the verbal recitation, one should
do the Recitation Mentally.2 ‘‘Just as it was done verbally,
~ for the mental recitation is a condition for the penetration
of the characteristics of the primary elements”. Fourthly
when one becomes proficient in both the verbal and the
mental recitation one commences the actual meditation

itself.

Instead of doing the meditation in the above manner one
may do it in terms of recent atomic physics. One may make
one’s own summary from the facts gathered from this
essay, and from other sources. This summary should em-
body the following facts: That everything in the universe,
including our own bodies is made up from one or a combi-
nation of two or more of the 92 elements or atoms, 1n
varying combinations. That these atoms themselves are
complex in structure, and are made up of three elementary
particles or building bricks, the protons, the neutrons, and
the electrons. That of these the first two are placed within
a central core or nucleus, and that the electrons are dis-
posed at great distances from, and around the nucleus. That
the size of these elementary particles in comparison to the
space in which they are disposed is infinitesimally small.
That the difference in the qualities displayed by different
objects 1s a property not of the mass possessed by these

1 Vis. viii. 49. 2 Vis. viii, 57.
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minute elementary particles, but of the forces of attraction,
and of repulsion between them. That these minute ele-
mentary particles are not static, but are constantly moving
at incredible speeds. That the property called mass 1s
simply concentrated energy. One would then conclude
thus :— ““The elementary particles, e.g. the protons, the
neutrons, and the electrons present throughout one’s hody,
are in no way different to the protons, neutrons, and
electrons present in solid objects, liquids or gases outside
one’s body. Just as the protons, neutrons, and electrons
present in solid objects, liquids or gases outside one’s body
do not represent a living being, even so the protons, the
neutrous, and the electrons, present in one’s body are with-
out thought, morally indeterminate, void, and not a living

being”.

One meditates 1n this way — either in terms of the four
‘primary elements’; or in terms of the three elementary
particles that go to form the atom — regularly, with enthu-
siasm, and with 1increasing confidence, for months, for
years, or for a lifetime until one is ‘quite sure of discerning
materiality (rupa), in one’s body’. If, and when one ‘has
thus become quite sure of discerning materiality in this

way, and not until then, should one undertake the task of
discerning immaterial states (nama)’.}

MEDITATION ON THE IMMATERIAL STATES

‘T'his meditation is based on the formula given in the para-
graph on Immaterial States on page 33f., and is carried out
thus:— “The eye and a visual object constitute materiality
(rapa); the eye-consciouness which arises by their coming
together constitutes mentality (nama): besides the eye, the

1 Vis. xviii 23.
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object that impinges on the eye, and the resulting eye-
consciousness there is no ‘being’, or ‘person’, which are
only terms of convenience. The ear and sound constitute
materiality; the ear-consciousness which arises by their
coming together constitute mentality: besides the ear, the
sound, and the resulting ear-consciousness there is no ‘being’
or ‘person’, which are only terms of convenience”. Similarly
one carries out the meditation for the nose and odour, and
the resulting nose-consciosness: for the tongue and taste,
and the resulting tongue-consciouvsness: and for the body
and tangible object, and the resulting body-consciousness.
Further ‘“‘through the mind-element (mano-dhatu), and
mind-object (dhamma) there arises the mind-consciousness-
element (mano-viilana-dhatu): besides the mind-element,
the mind-object, and the resulting mind-consciousness-
element there is no ‘being’ or ‘person’, which are only
terms of convenience’.

In addition to the above one runs one’s mind through
everything that has been described in the remaining por-
tion of this section, on Immaterial States, through the
section on Interdependence of Mind and Body, and through
the section on Concepts of Compactness and Continuity.!

The above meditation undertaken for discerning the Im-
material States will have to be carried out with diligence,
with enthusiasm, and with regularity, and for an ever
increasing duration of time daily for years or for a lifetime
until one gains Purity of View — that “Correct vision of
mind and body; which after defining mind and body by
these various methods has been established on the plane of
non-confusion by overcoming the perception of a being, is
what should be understood as “PURIFICATION OF VIEW’ .2

I Pages 33-38. 2 Vis xviii. 37.
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THE VENERABLE BUDDHAGHOSA’S
SALUTATION TO THE TRIPLE GEM

Heart compassionate cool, lamp of lore,
Qhattering all nescience-murk at the core,

World-Honoured One, Thee do I adore,
The Welfarer freed from faring more.

What he the Lord made become to gain
Buddhahood-Enlightenment, state beyond stain,
The State Supreme that the Saints attain—

I worship that best thing that ends pain.

Sons of the Well Gone One’s very breast,
Quellers of the Mara-host of life’s unrest,

Octad that ’mongst groups is deemed the crest,
Bowing do I hail that Order blest.

Translated by Soma Thera.



DEVOTION IN BUDDRHRISM

I

The Buddha repeatedly discouraged any excessive
veneration paid to him personally. He knew that an
excess of purely emotional devotion will obstruct or disturb
the development of a balanced character, and that it may
become a serious obstacle to progress on the path to deli-
verance. The history of religion has since proved him
right, as illustrated by the extravagancies of emotional

mysticism in East and West.

There is the story of the monk Vakkalit who full of
devotion and love for the Buddha, was ever desirous to
behold him bodily. To him the Buddha said: ‘“What
shall it profit you ic see this impure body ? Who sees
the Teaching (Dhamma), sees me.”

Shortly before the Buddha passed away, he said:
“If a monk or a nun, a devout man or a devout woman,
lives in accordance with the Teaching, 1s correct 1n his life,
walks in conformity with the Teaching — i1t 1s he who
rightly honours, reverences, venerates, holds sacred and
reveres the Perfect One (Lathdagata) with the worthiest
homage”’.

A true and deep understanding of the Dhamma, to-
gether with a conduct that is in conformity with that
understanding — these are vastly superior to any external
homage or mere emotional devotion. That is the instruction
conveyed by these two teachings of the Master.

It will be a mistake, however, to conclude that the
Buddha disparaged a reverential and devotional attitude
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of mind when it is the natural outflow of a true understand-
ing and a deep admiration of what is great and noble.
It would also be a grievous error to believe that the ‘““Seeing
of the Teaching” (spoken of in the first saying) is identical
with a mere intellectual appreciation of the doctrine and
a purely conceptual grasp of it. Such a one-sidedly abstract
approach to the very concrete message of the Buddha all
too often leads to intellectual smugness. In its barrenness
it will certainly not be a substitute for the strong and
enlivening impulse imparted by a deep-felt devotion to
what is known as great, noble and exemplary. Devotion
being a facet and natural accompaniment of Confidence
(saddhd), is a necessary factor in the ‘balance of faculties’
(sndriya-samatd) required for final deliverance. Confidence,
in all its aspects (and among them, the devotional) 1s
required for resolving any stagnation and other shortcomings
resulting from a onesided development of the intellectual
faculties (intelligence, insight, wisdom ; pafifia) which often
tend to turn around in circles endlessly, without being able
to effect a break-through. Here, Devotion, Confidence,

Fainth (in whatever way we wish to render the Paili term
saddha) may be able to give quick help.

Though the Buddha refused to be made the object of
an emotional ‘personality cult’, he, on the other hand, knew
that ““respect and homage paid to those who are worthy ot
1t, is a great blessing”’. The Buddha made this statement
In the very first stanza of one of his principal ethical
injunctions, the verses on Blessings (¥ aha-Mangala Sutia).!
Mentioning the value of a respectful, reverential attitude

Ay : — - - - - ——

1. See THE WHEEL No. 14; “Everyman’s Ethics’', p. 19 f
(Buddhist Publication Society, Kandy),
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together with the blessings of ‘‘avoiding fools and associ-
ating the wise’”’, the Buddha obviously regarded such
attitude as fundamental for individual and social progress
and for the acquisition of any further and higher Elessings.
Cne who is incapable of any reverential attitude will also be
incapable of any spiritual progress beyond the narrow
limits of his present mental condition. One who 1s so
blind as not to see or recognize anything higher and better
than the little mud-pool of his own petty self and environ-
ment, will for a long time suffer from ‘retarded growth’.
And he who out of a demonstrative self-assertion, scorns
any reverential attitude in himself and in others, is im-
prisoned in his self-conceit which 1s a most effective bar to
a true maturity of character and to spiritual growth.
It is by recognizing and honouring someone or something
higher, one honours and enhances one’s own i1nner poten-
tialities.

“When the high heart we magnify,
And the sure vision celebrate,
And worship greatness passing by,
Ourselves are great.”

Since respect, reverence and devotion are partial
aspects of the Buddhist concept of Confidence (saddha),
one will now understand, also from this angle. why Con-
fidence has been called the seed of any other beneficial

quality.

The nobler the cbject of reverence or devotion, the
higher is the blessing bestowed by it. “Those who have
joyous confidence in the highest, highest fruit will be theirs’’
(Anguttara-Nik., The Fours, No. 34). The supreme

objects of a Buddhist’s reverence and devotion are his
Three Refuges, also called the Three Jewels or Ideals : the
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Buddha, his Teaching (Dhemma) and the Community of
saintly monks (Sangha).t Here, too, the Buddha 1s revered
not as a personality of such and such a name, nor as a deity,
but as the embodiment of Enlightenment. A text often
recurring in the Buddhist scriptures, says that a devout lay
disciple “has confidence (saddha), he believes in the En-
lightenment of the Peifect One”. This confidence, however,
is not the outcome of blind faith based on hearsay, but it
is derived from the devotece’s reasoned conviction based
on his own understanding of the Buddha Word which
speaks to him clearly with a voice of unmistakable Enlighten-
ment. This derivation of his assurance 1s emphasized by
the fact that, along with Confidence, also Wisdom is
mentioned among the qualities of an i1deal lay follower.

We may now ask: Is 1t not quite natural that feelings
of love, gratitude, reverence and devotion seck expression
through the entire man, through acts of body and spzech as
well as through his thoughts and unexpressed sentiments ?
Will one, for instance, hide one’s feelings towards parents
and other beloved ones ? Will not one rather express them
by loving words and dceds? Will not one cherish their
memory 1n suitable ways, as for instance, by preserving
their likeness in one’s home, by placing flowers on their
graves, by recalling their noble qualities ? In such a way,
also one who has become aliznated from the devotional
aspects of religion, may seek to understand the outward
acts of homage which are customary in Budddhist lands:
when, with reverential gesture, flowers and incense are placed
before a Buddha image and devotional texts are recited
which are not prayers but meditations. Provided that such

l. See BODHI LEAVES No. 5; ‘The Three Refuges’ by
Bhikkhu Nanamoli (Buddhist Publication Society, Kandy).
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practice does not deteriorate into a thoughtless routine, a
follower of the Dhamma will derive benefit if he takes up
some form of devotional practice adapting it to his personal
temperament and to the social customs of his environment.

Buddhism, however, does not in the least impose upon
its followers a demand to observe any outward form of
devotion or worship. This is entirely left to the choice of
~individuals whose emotional, devotional and intellectual
needs are bound to differ greatly. No Buddhist should
feel himself forced into an iron-cast mould, be it of a
devotional or a rationalistic shape. As a follower of the
Middle Way, a Buddhist should, however, avoid one-sided
judgment also 1n this respect. and should try to appreciate
individual needs and preferences of others which differ from
those of his own.

More important and of greater general validity, however,
than these outward forms of devotion, are the basic capacity
for respect and reverence discussed at the beginning, and
the practice of meditations or contemplations of a devotional
character. Many benefits accrue from these and hence it
was for good reasons that the Enlightened One recommended
strongly and repeatedly the meditative Recollection of the
Buddha (buddhanussats), along with other kindred Recol-
lections.t Here, again, the reference is to the embodied
ideal ; and, therefore, the Buddha as a being freed from all
traces of vanity and egotism, could well venture to recom-
mend to his disciples a meditation of the Buddha.

What, then, are the benefits of such devotional medita-
tions ? Their first benefit is mental purification ; they have

1. See The Path of Purification (Visuddhs Magga), transl. by
Bhikkhu Nanamoli, Chapter VII (Lake House Bookshop, Colombo).
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been called by the Buddha ‘“efficacious procedures for
purifying a defiled mind” (Angutt. Nik., The Threes, No.
71). <“When a noble disciple contemplates upon the En-
lightened One, at that time his mind is not enwrapped In
lust, nor in hatred, nor in delusion. At such a time his
mind is rightly directed: it has got rid of lust, is aloof
from it, is freed from it. Lust is here a name of the five
sense desires. By cultivating this contemplation, many
beings become purified”” (Angutt. Nik., The Sixes, No. 2)).

If, by practising that devotional meditation, one endea-
vours to live, as it were, ‘in the Master’s presence’ (sattha
sammukhi bhtito), one will feel ashamed to do or speak or
think anything unworthy, one will shrink back from evil;
and as a positive reaction, one will feel inspired to high
endeavour, in emulation of the Master’s great example.

Images, and not abstract concepts, are the language of
the subconscious. If, therefore, the image of the Enlightened
One 1s often created, within one’s mind, as the embodiment
of Man Perfected, it will deeply penetrate into the subcon-
scious mind, and, if sufficiently strong, will act as an ‘auto-
matic brake’ against evil impulses. In such a way, the
subconscious may become a powerful ally in gaining self-
mastery while normally 1t 1s too often the hidden enemy
of such endeavour. For that purpose of ‘educating the
subsconsciovs’, 1t will be helpful to use a Buddha image,
or a picture, as an aid in visualization, and in that way
concentration of mind may be attained fairly soon. For
evoking and deeply absorbing some features of the Buddha’s
mentality, his qualities should be contemplated for instance

in the way described in the ‘Path of Purification’ (Visuddhi
Magga).
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The Recollection of the Buddha, being productive of
joy (piti), is an effective way of tnvigorating the mind, of
lifting it.up from states of listlessness, tension, fatigue, and
frustration, which occur during meditation as well as in
ordinary life. The Buddha himself advised : <f (in the
strenuous practice of a subject of meditation, for instance)
in the Contemplation of the Body, bodily agitation (includ-
ing sense desires), or mental lassitude or distraction should
arise in the meditator, then he should turn his mind to a
eladdening (or elevating) subject’” (Samy. 47, 10). And
here the Teachers of old recommend especially the Recol-
lection of the Buddha. When under i1ts influence those
hindrances to conccentration have vanished, the meditator
will be able to return to his original subject of medi-

tation.

For a beginner especially, attempts at gaining concentra-
t:on are often frustrated by an uneasy self-consciousness ;
the meditator squints, as it were, back upon himself: he
becomes disturbingly aware of his body with its little
discomforts, and of his mental state struggling acainst
obstacles and thereby strengthening them. This may, for
instance, happen when the subjects of meditation are one’s
own physical or mental processes, but it may also occur
with any other subject. In such a situation, 1t will be
profitable to follow the advice given earlier and to turn
one’s attention from one’s own personality to the inspiring
visualization of the Buddha and the contemplation of his
qualities. The joy thus produced may bring about that
self-forgetfulness which 1s such an important factor for
gaining concentration. Joy (pits ; ‘joyful interest’) produces
calm (passaddht), calm leads to ease (sukha) and ease to
concentration {(samddhi). Thus devotional meditation can
serve as a valuable aid in attaining mental concentration
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which is the basis of liberating Insight. This function of
devotional meditation cannot be better described than in the
words of the Master.

‘“When a noble disciple contemplates upon the En-
lightened One, at that time his mind i1s not enwrapped by
lust nor by delusion and at that time his mind is rightly
directed towards the Pertect One (Tathagata). And with a
rightly dirccteda mind the noble disciple gains enthusiasm
for the goal, enthusiasm for the Dhamma, gains the delight
derived from the Dhamma. In him thus delighted, joy
arises ; to onc joyfully minded body and mind kecome calm ;
calmed in body and mind, he feels at ease ; and if at ease,
the mind finds concentration. Such a one 1s called a noble
disciple who among a humanity gone wrong, has attained
to what 1s right ; who among a humanity beset by troubles,
dwells free of troubles” (Angutt. Nik., The Sixes, No. 10).

Nyanaponika Thera



HOMAGE TO THE BUDDHA BY SABHIYA
ON HIS ACCEPTANCE OF THE DOCTRINE

Fnd ng, transcending Ills,
Cankeriess Arahat,

thy insight, light, and lore,
have brought me safe across!

For marking my distress,

for freeing me from doubt,

I laud thee, sage benign,
consumimate master-mind,
ercat Kinsman of the Sun!

The doubts I had are solved by thee, O Scer,
O All-Enlighten’d sage immaculate !

With ev’ry periurbation rooted up,
unfever’d, tranquil, strong in Truth art thou !

Great Victor! Paragon! Thy words rejoice
all gods, all Naradas, ail Pabbatas.

[ hail thee noblest, foremost of mankind:
aor earth nor heaven holds thy counterpart !

Enlighten’d Master! Over Mira’s hosts

triumphant! Sage, who, wrong propensiiies
uprooting, for thyscif salvation found

and taught mankind to find salvation too !
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Thou hast surmounted all that breeds rebirth
and extirpated canker-growths within!
With naught to bind thee thrall to life, thou’rt free

as forest lion from all fears and dread.

E’en as a lotus fair to water gives

no lodgement, thou by good and bad alike
art unaffected. Stretch thou forth thy feet,
O Victer ! I salute my Master’s feet!

From ‘Buddhas Teachings’ (Sutta Nipita),
tranelated by Lord Chalmers (Harrard Oriental Series).



DEVOTION IN BUDDHISM

11

Religion and devotion are inseparable, and Buddhism
is no exception to this rule. Theravada or Buddhism based
on the Pali Tipitaka, the original Teachings of the Buddha
(sometimes called Hinayana), is alleged by some to be dry
and intellectual, to have no devotion or higher emotional
content in it. There may be some truth in this allegation
when it concerns those people who only superficially profess
adherence to the Teaching (Dhamma) or who limit them-
selves only to an intellectual study and appreciation of the
Dhamma without applying its tenets to their everyday life.
For the true follower of Theravada, however, devotion Is
an indispensable aid on the way to Deliverance. For him
even the word BUDDHA can produce the deepest emotional
stirring and rapture.

Dhamma, said the Buddha, may be compared to a
snake which if caught by the head 1s brought under control
but if seized by the tail, carries death. Similarly the
Dhamma rightly understood and lived, leads to the extinction
of all suffering, but will cause harm if misunderstood and
misapplied.t If we are to accept that Buddhism starves
emotion and lays emphasis on reason alone then it would
have been 1mpossible for Buddhism to flourish for more
than 2500 years as a living religion providing the spiritual
and cultural requirements of millions. Countries like
Burma, Thailand, Ceylon, Cambodia, Laos, Vietnam can-
not conceivably be supposed to have quenched their spiritual

L " "
B e —

1. See ‘The Discourse on the Simile of the Serpent’ {Majjhima
Nikaya No, 22 - Alagaddipama Sutta),
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thirst with mere dry abstractions. Further, emotion, as a
distinct mental factor, cannot be iust suppressed; 1t 18
bound to express itself. In point of fact, the balancing of
these two mental faculties, emotion and reason, 1S con-
sidered in Buddhism most essential for a harmonious
spiritual development. Harmonv, moderation ard gradual
development are features that run through the entire system
of Buddhism like a scariet thread.

In the theistic coneeption of brakii or faith, devotion
is always accompanied by practices like prayers, rituals,
vows, and an unquestioned obedience to a Creator God,
his earthly incarnation or some deity. There is fear of
being punished if the command of God is either questioned
or not followed with submission. And wherever there 1s
fear there will arise blind feith, dogmatism, superstition,
ritualism, ntolerance and such other evil consequences,
because fear resiricts mental growth, traps the mind and
makes 1t 1nsular. Prayers, rituals and vows lead mean to
ask and crave for worldly btoons and pleasures while alive,
and for happy states on earth or in heavenly worlds, after
death. Love taking the form of an uncontrolled emotional
devotion may and often does, create seifish affection (sneha)
and a physicai relationship between the devotee and his or
her lord which in many cases may furn carnal. Being
associated with religion sucih indulgences may remain un-
detectcd and even become a holy nractice whicn could be
conducted unhindered. This would give one a free licence
to roam in the wilderness of vague imaginations. One
waits for the saving grace of the God in all activities and
thereby loses self-confidence and becomes indolent and a
slave to superstitions. Devotion should not be wholly
emotional, for it may grow mnositively harmful in that the
devotee may become fanatical or, having become too sen-
sitive emotionally, get upset by little mishaps or gains.
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Against such one-sided emphasis, the concept of devo-
tion in Theravada Buddhism is distinctly different. Devotion
from this stand-point is figgasampayutia ; i. €. accompanied
by knowledge, so that it presents, on both the philosophical
and emotional level, a strong contrast to those religions
which lay emphasis on emotion alone. The philosophical
aspect calls into play two important mental facuities, viz.,
the rational and the volitional. The emotional aspect has,
as it were, many facets, bringing together several mental
factors, such as gratitude, reverence, love, faith or confl-
dence, and joy. Forasmuch as devotion i1s a culture of
mind, it sets on foot a harmonious developmcit of all the
mental faculties bringing about integration and wholeness
of characier required for the attainment of Nibbana. What
part cach of these diiterent faculties play in the act of
devotion, will be discussed later.

The object of devotion in Buddhism is what is known
as the “Tripic Gem” (Ratznaitaya)or the “Threzfoid Refuge”
(Sarenctiaye), comprising the Buddha, the Dhamma and
the Sangha; that 1s, the Enilightencd One, his doctring and
the order of his noble disciples, 1. €. the ariyas or saints.
The Ratanas are so called bscause nothing can be more
precious and worthy of besstowing incomparaovie and ua-
alloyed peace and happiness than these ; hence they are also
the highest refuge, the peeriess source of sgcurily and
protection.

g
>
-l
~/
L

The practice of devotion consists in reilecting or medi-
tating (anussaf:) on the qualities or atiributes oif that
Triple Gem. These quaiities are embodied 1n the most
simple yet profound formuia known as Ifatanatiaya
Vandana Gatlha - the Hymn of Homage to the Triple Gem,
familiar to all Buddhists from the time they learn to speak,
which they recite on all occasions of worship.
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Itipi so Bhagava - Arahasn Sammasambuddho, vijjd-
caranasampanno, Ssugato, lokavidu, anwuttaro, purisa-
dhammas@ratht, sattha devamanuss@nast, Buddho, Bhaga-

va’ts.

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

enlightened and blessed.

Svakklidto Bhagavata dhammo, sanditthiko, Akaliko,
chipasstko, opanaytko, paccattasin veditabbo vsNghy'ts.

Well-expounded is the Dhamma (teaching) by the
Blessed One, verifiable here and now, with immediate
fruit, inviting all to test for themsclves, leading on to
Nibbana, to be comprehended by the wise, each for
himself.

Supatipanno bhcgavato sdvaka - sangho, ujupatsipanno
bhagavato savaka - sangho, Tayapatipanno bhagarato
savakasangho samicipatipanno bhagavato savakasangho :
yadidam cattart purisayugant afthapurisapuggala, esa
bhagavato savakasangho, ahuneyyo, pahuneyyo. dakkhi-

neyyo arijolikaraniyo, anuttaram punnakkhetiasi lokassa’
{7

Of perfect conduct 1s the Order of the Lord’s Disciples,
of wise conduct 1s the Crder of the Lord’s Disciples,
of dutiful conduct is the Crder of the Lord’s Disciples ;
that is to say, the Four Pairs of men,1the Eight Persons.

s — S —— - ——li——— . e e e e — e el — -~ el .

1. The Four Pairs and Eight Persons refer to the four stages
of Sainthood endowed with the eightfold Supermundane Knowledge
of Path (Magga) and Fruition (Phala).
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This Order of the Lord’s Disciples is worthy of offer-
ings, worthy of hospitality, worthy of gifts, worthy of
reverential salutation, as an incomparable field of merit
to the world. —

. Space does pot permit to go here into the details of
the practice of devotional meditations. Briefly, it 1s medi-
tating on the true significance of these attributes — nine of
the Buddha, six of the Dhamma, ten of the Sangha — and
accomplish an inner transformation by implanting them,
as 1t were, within.

Buddha 1s venerated and followed as the Great Teacher,
the spiritual Master. The term Buddha is an honorific
expression implying the attainment of Supreme Enlighten-
ment ; that is to say, itis not a personal name but an indi-
cation of a state of perfection.- It is also an attribute of a
perfect and holy guide who, by virtue of having discovered
a truth unaided and through long and painful struggles
guides, points out and makes known to beings, out of great
compassion, the nature of reality otherwise called the Four
Noble Truths - Caiétars ariya sacecani. These are embodied
in this succinct and profound saying of the Master: ‘“‘Sorrow
I point out. and sorrow’s end”’.

Hence, to the Buddhists the Buddha is not a God or
an 1ncarnation of a God (Avatara), nor 1s He an ever-
abiding universal principle ; and the Buddha has no com-
mandments to give which need be accepted with unjuestion-
ing obedience. Prayers to him, or rituals and vows, and
blind faith in him have no meaning whatsoever.

Dhamma here constitutes the transcendental truths of
Nibbana as well as the Eightfold Path leading to Nibbana

as discovered and proclaimed by the Buddha. Here reflection
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(anuseaii) is meditation on the Dhamma’s transcenden-
tal qualities. That is to say, mecditation on that perfect
state of Deliverance which is freed from greed, hate and
delusion — the scurce of all samsaric turmoil — and 1s a
condition of Peace and Eliss that tecrminates death and re-
birth for all time. It is also meditation on that perfect
path which leads to this perfect goal, namely, on Rignt

nderstanding, Right Intention, Right Speech, Right
Action, Right Livelihood, Right Effort, Righit Mindfulness,
and Right Concentration.

Sangha is the Order or Commurnity of Noble Disciples
(Ariyae) established in the Goal or on the Fath that leads
to the Goal; thus formirng the ‘living example’ to those
still striving.

Briefiy, Buddha 1s the Way-finder, the Supreme Teacher,
the Unmatched Guide. Dhamma is the incomparable Way,
the Perfect Teaching; the Sangha refers to those who
dedicating themselves to the full realisation of the Dhamma,
and earnestly striving have entered upon the Paths of
Sanctitude

In the course of the actual practice of devotion these
three, however, embody and culminate in one idea, one
Truth. Hence i1t 1s said:

Dhammakayo valo Sattha, Dhemmo sattia taio mato ;

Dhamme thito so sungho ca atthu sankhamn nigacchats :

Since the Teaclier is the Truth-cmbodiment,

so 1s the Truth the very Teacher,

and the Noble Crder being established on th e Truth,
Also goes by the name of the Teacher.
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Thus the act of devotion 1s directed to one single
object which forms the Guide as well as the Goal, 1ndepen-
dent of, and unmixed with the notion of any personality or
incarnation, a God or Paramatman, but purely as an
aspiration for an 1deal of absolute perfection and purity,
attainable through self-control, discipline and mental
development.

Devotional acts with such background and based on
the realisation of these great attributes, set going mental
dispositions tavourable to the attainment of similar
qualities in one’s own mind, be it even to a small degree.
At first, they appear as a rather unimportant contribu‘ion to
the attainment of the lofty goal, but the cumulative ellect
of a series cf such devotional acts later grows and transforms
itself unt1 it becomes of the same stufl — evam-dhamimno —
as these great attributes, 1.e., of the very truth. Further,
this form of devotion with mental faculties well-balanced.
maintains itself as a habitual irame of mind and not as an
isolated act spasmodically indulged in, thus ensuring a
steady progress. When devotion reaches a very high point
the distinction of subject, 1. e. the self-notion, disappears
and what 1s realised is the very -stuff’, nature or substance
of the Triple Gem. Hence devotion ts directed towards an
ever present reality and not merely towards a dead teacher
or empty abstractions.

As mentioned earlier, a devotional act calls into play
many forces and faculties of the mind. The most impor-
tant of these 1s Faith (Saddha) in the Triple Gem, which,
in Buddhism, means conviction and confidence born of
knowledge. Faith 1s associated with other factors such as
gratitude, love, joy and deep reverence, forming as a whole,
what may be called here, the emotional aspect. Inasmuch

1Y 66 €
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as this Saddha or conviction born of knowladge, containg
no element of selfish affection (simeha) nor personal relation-
ship and blind faith, it differs essentially from the theistic
concept of faith and cevotion. The basis of Saddha 1s
wise understanding of the true significance of the Triple
Gem as closely related to the problem of suffering and the
deliverance from it. At least it must be accompanied by a
deep conviction in the ¢ Law of Kamma’ as a factor that
sustains and perpetuates this endless course of birth and
death, and the suffering associated with life.

Since Saddha is the one indispensible factor that
governs all spiritual growth it 1s called the Seed (b17q)
from which 1s born the °tree of wisdom’ that bears the
‘fruit of deliverance’. There are five mental powers (bala),
also called spiritual faculties (indriya), namely, Saddha -
Faith; Viriwya - Energy; Sati - Mindfulness; Samadhi-Con-
centration; Pan7a - Intuitive insight or Wisdom. Of these
the primary factor i1s Saddha which if properly cultivated,
conditions the development of the rest. In i1ts highest, 1.e.
supermundane sense, Saddha i1s Awveccappasada, unshakable
faith 1n the Triple Gem — achievable through the attainment
of the Noble Path (Ariya Magga). And only in this sense
is 1t true ‘self-surrender’ which 1s the culmination of
devotion. Self-surrender, in the Buddhist sense, is not a
a spiritual unification with some other entity or merging
with some universal principle nor the sacrifice of one’s
will at the feet of some one else, a God, deity or teacher. But
it 1s the entire abandonment, down to the last vestige, of
all “self-notion’, of ¢ personality-belief’ (belief in an im-
mortal self) - Sakkayaditthi. When accomplished this
brings to pass the overcoming of at least two other mental
fetters (samyojana), namely, Sceptscal Doubt (vicikiccha) and
Clinging-to-rites-and rituals (Szlabbata-paramasa). Lastly,
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since Saddhi rouses other concomitant factors, such as

assurance, joy, gratitude and reverence, one will realise the
tremendous significance of the Triple Gem as the true

Refuge from the toils and tumults of Samsara. A deliberate
and conscious cultivation of this one factor, therefore,
means the development of the entire emotional aspect which
forms the source of all mcntal energy.

This brings us to the philosophical side with its two
faculties, the rational and the volitional. The function of
the rational faculty is to investigate and probe into the
nature of existence in order to understand, at least intellec-
tually, its reality in the true perspective. It is the dispas-
sionate and ob,ective study and scrutiny of things. When
one removes the lid of ¢self’ or ¢ ego-centric consciousness’
from the jar of life and lays it bare for objective analysis
and observation only then does true understanding spring
up in the mind. It must be agreed that understanding is
manifo!d and of various kinds, so that one particular object
may also be explained in quite the opposite way, perhaps
reasonably too! Hence, what 1s intended here 1s under-
standing in terms of the Noble Truths according to which
existence is regarded not as something permanent, pleasurable
and endowed with a self or ego but as an impersonal process,
arising and passing away dependent on conditions ; that is

to say, as impermanent, subject to suffering and unsubstan-
tial (anicca, dukkha, anatta).

Itis a proven fact that the basic instinct in all beings
1s the search for happiness and pleasure, and security or
safety against death, disease and danger, although it is
quite obvious that death 1s more certain than life. If life
were not impermanent then there would be no need to crave
for security and protection ; likewise, the search for happi-
ness and pleasure is another proof of the intrinsic suffering
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in life. The same is true of the self-delusion ; for, if there
were such a thing as an abiding self then it would mean
that we would be free from the clutches of death and from
all misery. ¢ Self’ as an independent entty unaffected by
all empirical fetters and limitations presupposes ‘ ownership
and the status of being the ‘master’ and ¢ possessor’ of
this life. Nobody ever wishes to suffer or to die. If there
were an eternal or divine self then it would prevent all forms
of suffering, death, etc. But that does not happen. Further
where is the need for such a freed, happy and permanent
self to strive for freedom, happiness and security? Hence
where is the need for religion which aims at thes2 attain-
ments? The reality, however, 1s that there 1s only a
self-delusion which 1s the root of all suffering and the
cause of all limitation. Conditioned by this delusion, known
to Buddhists as Avi))a, beings engage themselves 1n this
mad rush of activities driven all the time by manifold
cravings. Actions must produce reactions and these acts
of craving that we always and almost helplessly perform
cannot escape from producing results, namely the continuity
of this stream of life, this cvcle of births and deaths. But
this :nherent unsatisfactoriness in samsaric existence need
not create undue anxiety, frustration or pessimism ; in fact,
1t should be the greatcst incentive to hope, assurance and
optimism. For the opposite of suffering too must exist.
It only these actions are free from craving — the root
cause of suffering — there 1s no reason why lasting happi-
ness and peace could not be achieved. This, a death'ess
state of supermundance happiness called NIBBANA, is the

goal of Buddhism.

With this background, it may be noticed, the rational
faculty 1s not limited to a barren intellectualism; it arouses
the volition to transform knowledge into a living truth
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besides, causing a.definite enrichment of the emotional
faculty. Such understanding may arise as a result of study
and hearing of the Dhamma (sutamaya #ana), or through
deep thinking and observation of things as they really are
(cintamaya Tigna). or again through meditation (bhavana-
maya Tara). While Saddha should have firm roots in
right understanding, also true understanding, on its part,
-should not be devoid of Faith or Confidence in order to
avoid the futility and dryness of remaining merely theoreti-
cal. The same is true in the case of will or determination.
It must likewise be based on Saddhi in order to maintain its
firmness and vigour by which theory 1s translated into
practice.

This brings us to the function of the volitional faculty
as purposive will, resoluteness or determination. It is the
drive, the propulsive agency that transforms knowledge into
action. It functions on the basis of understanding as a
factor that harnesses mental energy for one-pointed appli-
cation, for singleness of aim. 1t frees intellect from dryness
and prevents emotion from indulgence and over-activity,
that is, from undue dissipation of mental energy, thereby
mobilizing purpose and concentrated effort. Although this
faculty has been mentioned last, it i1s not less important than
the other two. After all, 1t is volition that 1nvests every
action, whether in body, speech or mind, with the poten-
tiality of producing results. And devotion as an act leading
to deliverance must necessarily have a powerful volition.
In fact, all these three faculties are mutually complimentary
in the realisation of the common goal, Nibbana.

It may not be 1nappropriate 1f the simile of the con-
struction of a building 1s used to 1llustrate the functions of
these faculties ; for devotion 1s also a constructive activity
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after all. Understanding is like the plan and estimates;
Will is the actual execution of the work of construction
according to the plan; and Saddha is like the building
materials needed for the construction.

Without a proper plan a construction may prove posi-
tively dangerous and the exclusion of the other two would
‘mean no construction whatsoever. Thus the task of
building a spiritual structure is accomplished in Buddhist
devotion with the mutual co-operation and assistance of all
the various faculties of the mind.

Bhikkhu Vanga Buddharakkhita
(Bangalore, India)



THE VENERABLE DHARMAPALA’S
SALUTATION TO THE TRIPLE GEM

Lord of great compassion, voyager, Thou,
Across the knowledge-sea, to Thee 1 bow,
Thou by method fine, vivid and profound,
The path dost well proclaim.

What leadth from the world the men who bring,
Life-mode and love to fullness, that Best Thing,
To which the Perfect One both homage pay,
That Thing do 1 revere.

Who in ps4th and f{ruition steadfast stand,
With virtue and such goods, the noble band,
Uarivalled field for reaping merit rich,

That band do I revere.

From the Udana Commentary
T'ranslated by Soma Thera.
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FLOWER OFFERING

Nirodha-samapattito vutthahitva viya nisinnassa Bha-
savato Arahato Sammasambuddhassa, imina pupphena
pajemi, pujemi, pajemi. Idam puppha-pujam Buddha-
Paccekabuddha Aggasavaka Mahasavaka-Arahantanam
sabhavasilam, aham’pi tesam anuvattako homi.

Idamm puppham idani vannenapi suvannam, gandhe-
napi sugandham santhanenapi susanthanam khippameva
dubbannam duggandham dussanthanam pappoti.

Evameva sabbe sankhara anicci, sabbe sankhara
dukkha, sabbe dhamma anatta’t1. Imina vandanamanana-
pojAa - patipattyanubhavena asavakkhayavaham hotu
cittam sabbadukkha pamuccatu.

An English rendering of the above Pali formula
repeated whilst offering flowers, 1s as follows : —

‘““As if to the Blessed One, the Holy One, the Perfectly
Awakened One —newly arisen from supermost ecstasy, with
these flowers, reverentially I make offering.

““This reverential flower-ofiering was a virtuous practice
of the Buddhas, Pacceka Buddhas, the Chief Disciples, the

Great Disciples and the Arahans. 1 also am following on
their path hereby.

““These flowers are now 1n colour lovely, 1n scent sweet,
in shapebeautiful; scon they will be bad-coloured, ill-
smelling and ugly. So too all things compounded: they
pass away, are pain-laden and soulless.

‘““May this worship, adoration, and reverential offering,
through the lofty dignity and psychic power of the practice,
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help to root out the corruptions. May I gain release from
all suffering”.

Flower gifts to those loved, trusted and respected have
been an ancient and honoured custom of the East. A
flower-offering was made by the Buddha Dipankara to the
ascetic Sumedha, who too having resolved to be a Buddha
then obtained from the Perfect One the first Niyata

Vivarana—or assurance of success in the aspiration for
Buddhahood.

It is recorded that the gods offered flowers to the
future Buddha at His Birth, and again on H:s Enlightenment
and death (Parinibbana).

The Buddhists offer flowers to the Buddha, the
Dhamma and the Sangha.

The Buddha is the embodiment of wisdom: He 1s the
supremely Enlightened One: He who, out of compassion
for the countless throng of sentient beings crossed this Sea
of Samsara, of Birth, Decay and Death, after a ceaseless
cffort extending over aeons.

The Dhamma i1s the Navalokuttara Dhamma (the nine-
fold Supermundane or Hypercosmic), 1. e. the four Paths
and Fruits of Sanctitude thereot (Magge and Phala) and
Nibbana, which does not exist outside Buddhism and which
alone offers a solution to the Riddle of Life.

The Sangha are those who have attained these Paths
and Fruits, Sotapatti, Sakadagami, Anagimi and Arahan.
The monks of the present day too are making an earnest
endeavour to attain to these sublime states. Hence it is a
mistake to suppose that Buddhist monks are a lazy lot, for

they are engaged 1n wholly meritorious work, the difference
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in the several individuals is only in the degree of earnestness
and zeal displayed. Theirs is a life of renunciation. Only
the good Buddhist layman knows and can appreciate this.

There being no Buddha living, the Buddhists worship
the three Cetiyas (literally meaning, pegs on which to hang
one’s throughts , Paribhogika, the things used by the Buddha,
e.g. the Bo-tree at His Enlightenment, which now serves as a
symbol of Bodhi or Enlightenment; Saririka, the body relics
of the Buddha which are now mostly enshrined in the several
dagobas; Uddesika, the image beautiful of the Buddha. He
sees in his mind the golden figure of the Buddha, or six-
rayed aura round His head, a radiantly perfect body and the
brilliant glory of His mind. [t i1s the mind’s eye and not
the physical eye that is active. The offering 1s to One who
worked through manyv acons out of compassion to that parti-
cuiar one who takes refuge in Him. [t 1s only an acknow-
ledgement of one worthy of hoaour.

But in no wise does the Buddhist ask of Him pardon or
blessings. He only reflects on His perfections, learns to be
self-reliant like Him, to be humble and to honour those
worthy of honour and so dispel pride. This last, be 1t noted,
iIs what an envious man 1s unable to do.

Dana, Sila, Bhavana (charity, a virtuous hife and
meditation) help to root out Greed, Hatred and Ignorance
which make this life of ours what 1t 1s, a state of paintul
flux. Let us, as Buddhists would naturally do, submit this
act of flower-offering to the cold light of reason and watch
Its results.

The flower i1s the acme of nature’s perfection. it is
beauty itself. Its lovely colour pleases the sight. lts soft-
ness pleases the sense of touch. The thought of 1t also is
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gratifying. The gift or dana of it must indeed kill Greed ot
[.obha in the giver.

Of the two kinds of sila (virtue), the negative and the
positive, the flower-offering is of the positive kind, a good
action, It is productive of a kusala cetana, a meritorious

thought, for at the time of offering one reflects that this has
been the virtuous practice of the good and saintly of old.
and that one is thus striving to follow those noble footsteps;
and this is the Sila, or right observance, where Hatred
finds no room.

The Bhivana here is meditation on Anicca, Dukkha,
Anatta (the transiency, sorrow and soullessness of lite). It
1s this aspect of the flower-offering that raises this act to
the highest psychic levels, to one of real usefulness 1n
helping one to make bheadway along the Grand Highway
— the noble Eightfold P :th.

The flower blooms and is beautiful, in that it has lovely
colours, emanates sweet scent, and is soft to th? touch. But
all this 1s not for long; for soon the flower will fade This
beauty which w2 adore and covet is a passing show. It 1s
this same beauty that makes us cling to life. It is not real.
It 1s only a mental concept, which varies even geographically.
Each nation has its own 1deal of perfection of the human
form The Negro has his own and thinks his ideal the best.
T'he Mongolian has one type of beauty, and the Aryan
another. What then 1s ‘““beauty‘*? It is only an idea. To the
Buddhist, beauty 1s anicca. This beautiful body is food for
worms. All things we value eventually turn to ashes in our
grasp. Samsara’s ‘‘beauty’ is a stumbling-block on the
Noble Path to Nibbana, which is the only Beautiful.
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That all things are transitory and therefore
sainful is not apprcciated by the average Westernsr, wrapt.
1s he is in the world of sense. Paifinia or+'Wisdom, according
0 a Buddhist, is the due realisation of these all - pervading
‘acts, the Anicca, Dukka and Anatta (Transiency, Sorrow
ind Soullessness) of ourselves and all that 1s about us. The
iltimate Truth is understood only thus. Therefore a Buddh-
st Bhavana is on a higher level than that of the yogi who
s merely bent on gaining trances, by the cultivation of a
‘soul-force’’ delusion, which the Buddhist knows is a hind-
-ance to ultimate salvation, and therefore to be suppressed.

The nature of a flower-oftering is not to be despised;
ay not that it is “‘exoteric”’ Buddhism. Truly, it is exoteric,
n its simple grandeur, to most Westerners and some Wester-
1ised Easterners. For the direct result of flower-offering is a
i-hetuka merit, one that i1s free from Greed, Hatred and
gnorance, and the death of a person in that state of mind
esults in a ti-hetuka birth.

The last words of the Buddha, to the Thera Ananda, on
his subject should be borne in mind, and the flowec-offcring
nust not be merely a ‘‘gift”’ of love and reverencz. The
urest way to worship the Lord is to follow His precepts,
o liye the life as detailed by Him. Therefore Dina, Sila
ind Bhiavana, especially the last, must be included in this act
f flower-offering  The flowers themselves serve as the peg
on which to hang one’s aspiring thoughts, the mind does
he rest; 1t makes the simple act sublime.

Kassapa Thera
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There’s no to-morrow,
No yesterday,

No reason for sorrow
Or need to say

‘This thing [ remember;
For that [ pray.
There’s only today.

Ananda Pereivra



FOREWORD

T'he essays collected here, appeared first in the years
1951-1952, as editorials iu the fortnightly paper " The
Buddhist World” (Colombo), edited by the late U Tun
Hla Oung (d. 14. 5. 60.) whose service to the cause of
Buddhism we remember with appreciation.

The author ef these essays is a member of the
Attorney-General’s Department, and the son of Dr. Cassius
A. Pereira, now the Venerable Kassapa Thera, whose
poems precede some of the essays.

The Pubhiskers
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Look to this day.

In its brief course

Lie all the verities
of existence.—

Action, Love, transience.
Yesterday is but a dream,
and to-morrow veiled.

Live Now!

(Adapted from a poem by Kalidusa)
Kassapa Thera

~ The secret of happy, successful living lies 1n doing what
needs to be done now, and not worrying about the past and the
future. We cannot go back into the past and veshape it
nor can we anticipate everything that may happen in the
future. There 1s but one moment of tine over which we
have some conscious control — the present.

This truth has been recognised not only by the Buddha
but by all the great thinkers of the world. They saw that
it 1s futile to live in memories of the past and in dreams of
the future, neglecting the present moment and 1ts opportuni-
ties. Time moves on. Let us not stand i1dly by And see our
hopes for success turn into memories of failure. It lies in our
power to build today something that will endure through
many tomorrows, something more solid than castles in the
air. The Buddha has shown us the way. The time is now
and the choice 1s ours.



INDOMITABILITY

We are battalions of Him Who said—
‘““Confidence have I, and understanding,—

Power to wrest Freedom for myself, and all.
This can [ do, and will. Let blood dry up
And let my flesh shrink up and waste to naught,
Till bones and skin remain: yet will | not
From this seat rise till Victory be won.

A Munja-crest 1 wear in this last fight!

What boots this living on in endless ill?

Rather will I die in battle, ardent,

Than miss high Aim and like a craven live.”
Such was our leader: and beneath His flag,
Snall we, who know the road we have to tread.
The road by him revealed, who mapless went,
And dauntless won the Goal, for us: shall we
Who bear His Name, not fight on, happily,
For all our leader stood? — for Justice, Truth,
And Peace for all, and love, and Final Bliss?
We shall,—or die; that truth may thereby live.

Kassapa Thera

The Buddha did not preach fatalism, nor is the doctrine
of Kamma a doctrine of predetermination. The past influen-
ces the present but does not dominate it, for Kamma is
action, both past and present.
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