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Homage to that Blessed One, the Per fect One,
the Buddha Supreme!

THE WAY OF THE NOBLE

‘““Yea, by my troth this have I seen, no hearsay this,
In one communion bound of holy life
A thousand (saints who had) abandoned death;
Disciples of these too, five hundred yea,
And more, ten hundred, yea, and ten times that
Who all had reached the Stream, the Holy Way”’.1!

The title of this essay is the English rendering of the
Pali term Ariya Magga - the Noble Way or Path. The
Ariya-Atthangika~Magga is the Noble Eightfold Path
of Buddhism, which leads to the state of an Ariya, or
Noble One. The Buddha Dhamma claims no affinity to
the word ‘Aryan’ which 1s used to distinguish a stock of
the human species from other stocks of the same species
on the basis of colour and race. The Buddha-Dhamma
views with disfavour adventitious distinctions such as
the colour or caste of a man, for the satisfying reason
that, born of the knowledge of the real nature of pheno-
menal existence, it embraces in a compassionate oneness
all living things in the entire universe with an all
pervading loving-kindness.

The word: Aryan comes from the Pali word ariya
(Skr;, arya) which means pure or noble. The Buddha-
Dhamma recognizes one who has ¢leaned himself of the



impurities of mind as noble or pure. In this respect,
Lord Buddha is acclaimed as the Greatest Ariya. Hence,
the Four Eternal Verities which he discovered are called
the Four Noble Truths (ariya sacca). The disciples of
the Buddha who had understood and realised the Four
Noble Truths are called the Noble Ones (aviya-puggals).
The word ariya, also, means one who sees things as they
truly are.2 It is only when one sees this psycho -
physical (nama-ripa) combination called a being, as it
really is, that he gets an aversion for existence, and is
urged to take the <‘ascent’’ leading to the Ariyan Way,
the exclusive vsa sacra of the Noble Ones.

In this Essay I shall confine myself to the first stage
of the Ariyan Way - the first stage of the Way that leads
to full sanctitude, Arahantship. A person who steps on

the first stage of the Ariyan Way is also called a Stream -
Winner. The Pali word sota means a stream. He wins

or attains the stream (sotgpatti), and 1s, then, a Stream-
Winner (sotapanna). He is taken up the Stream that
leads to Nibbana. He is rewarded with a glimpse of
Nibbana,for the first time, in the ups and downs of his
samsaric (the process of repeated births) existence.

This supreme achievement, the initial step to cross
over the turbulent waters of the cosmic ocean of births
and deaths demands of the aspirant to the Way a syste-
matic, sustained and steadfast preparation anterior to its
consummation—a consummation which is possible only
by putting forth “human strength, human energy and
human striving™’.3

What is it that prompts us to embark on this great
spiritual adventure on ““the sea of the six senses with its
waves and whirlpools, its sharks and demons (symbolis-
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ing its dangers and temptations)”?* It is suffering
(dukkha) imherent in life. The Buddha-Dhamma alene,
of all religions, positively affirms that life is suffering,
life wherever it exists from the highest Brahma world to
the uttermost hell is suffering. Life in the immeasurable
past was suffering and life yet to come will also entail
suffering. This is samsaric suffering (bhava-dukkha). The
present suffering is visible in so many ways as: physical
and mental suffering, as man’s conflict with his environ-
ment and as the result of man’s insatiate desire to
pamper his “‘I"’, his Ego. We have plenty of evidence in
the Buddhist Canon* to establish the suffering inherent
in the process of Becoming (bhava). Based on this
knowledge and on the suffering now being felt, and with
implicit confidence (saddha) in the Buddha, the Dhamma
and the Sangha, Buddhists genuinely interested in over-
coming suffering embark on this great adventure.

Now, let us discuss the prior preparations that he,
we shall call bim the Pilgrim on the Way, has to make
for the purpose of stepping on the Ariyan Way. The
Samgiti Sutta of the DIgha Nikaya (No: 33) mentions
four necessary conditions for Stream entry (sotdpatti-
yanga). They are:-

1. Association with the good (sappurisa samseva)
2. Hearing the good Teaching (saddhamma savana i)

3. Wise reflection (yoniso manasikara)

4. Practice in those things that lead up to the
Teaching and its corollarics (dhammanudhamma

patipatti).

* The Basic Position of Sila by Miss 1. B. Horner, published by
the Bauddha Sabijtya Sabha.



. Association with the good

It will be admitted on all hands that through associ-
ation with the good, the Pilgrim on the Way enriches his
mind with all that is wholesome and noble. In the galaxy
of the good Lord Buddha shines without a peer. He has
passed away, but His Teaching is with us, in its pristine
purity, as a living symbol to speak to us of the exceeding
rare goodness which permeated His entire vigorous,
radiant personality. Here are His own words in support:-
““Therefore, O Bhikkhus, you to whom the truths I have
perceived have been made known by me--having tho-
roughly made yourselves masters of them, practise them,
meditate upon them, and spread them. abroad, in order
that the pure religion may last long and be perpetuated, in
order that 1t may continus to be for the good and happiness
of the great multitudes, out of pity for the world, to the good
and the gain and the weal o f 20ds and men’*.>

The Noble Ones who have gained the four stages of
Holiness and their respective Fruition (phala) are also
among the good. Those worldings who are treading the
mundane Noble Eightfold Path with a view to gaining
Deliverance come next. - Those individuals who have
dedicated their lives to ameliorate human suffering such
as philanthropists and social service workers are also
among the good. The Dhammanada® advises us not to
associate with friends who are evil-doers, or with friends
whose lives are blameworthy; on the other hand, to asso-
ciate with friends who are good, the best of men. There
are two conspicuous characteristics visible in the good,
namely: gratitude (katafitiuta) in its manifestation by
word and deed. Lord Buddha gazed steadfastly for seven

days at the Bodhi Tree beneath whose shade He gained
Supreme Enlightenment,
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2. Hearing the Teaching.

The benefits gained by hearing the Good Law are so
obvious that their recapitulation here seems to me rather
superfluous. In the long ago days the mode of receiving
the Dhamma was by hearing. The word savaka meaning
a disciple of the Buddha has its origin in the word
snvanam. The Maha Mangala Sutta hails the hearing of
the Dhamma as a Blessing (kalena dhamma savanam etam
mangala muttamar), and immediately after in the next
verse the Sutta proceeds to hail religious discussions
(dhamma sakaccha) as a Blessing. These twin tasks in-
variably reinforce and strengthen Confidence, already
referred to, which our Pilgrim carries as his staff till the
goal of the holy life is reached. In modern times there
are many books on various aspects of the Buddha -
Dhamma. In Buddhist countries the radio is also a very
useful medium in the dissemination of the Dhamma.
Despite these modern facilities the time honoured
custom of hearing the Dhamma, seated cross-legged at
the feet of venerable monks, awakens a deep sense of
piety and a spiritual exhilaration. The Dhammapada pays
this excellent tribute to those who hear the Dhamma:
‘““‘He who imbibes the Law lives happily; his mind is
serene. The wise always rejoice in the Law, well-pro-
claimed by the Buddha™.”

Knowledge of the Dhamma (pariyatti) leads to its
practice (patipatis) and practice leads to the realisation
( pativehda) of Nibbana, the end of suffering. Wherefore,
*“the Dhamma is well-expounded by the Buddha, to be
self-realised, with immediate fruit, inviting investigation,
leading to Nibbana, to be comprehended by the wise,
each for himself ’. (The Mirror o f the Dhamma)



3. Wise Reflection.

The Dhamma that has been either heard or read has
to be wisely reflected upon, and then acted upon. It is,
indeed, a matter for much concern and regret that most
Buddhists licten to or read the Dhamma as a matter of
course and then resign it to oblivion. Thereafter they
turn once again to chase after pleasure. Let them wisely
reflect on this quotation from the Sutta Nipata, verse 62

(Tr. by Lord Chalmers):

pleasure’s a chain, brief bliss,
short rapture, long drawn woe,
a baited hook for fish™.

Wise Reflection has to be clearly distinguished from
Unwise Reflection (ayoniso-manasikara). Wise Reflection
functions as a wholesome agent. Says the Buddha: “‘thus
employed, O monks, it leads to the Highest’’ - the
Highest which is the very opposite of the recurrent pro-
cess of births and deaths. On the other hand, Unwise
Reflection does nobody any good. It is the womb which
gives birth to unwholesome things. Says the Buddha:
““Monks, I have not seen (with the Buddha eye) any
single thing which conduces more to the arising of whole-
some things that have not yet arisen, and to the expul-
sion of unwholesome things that have already arisen,
than Wise Reflection”. In this context Wise Reflection
shortens the process of Becoming, while Unwise Reflec-
tion lengthens this sorrow- fraught process.

Wise Reflection, with Mindfulness keeping guard,
brought to perfection by sustained and indefatigable
endeavour, leads to mental synthesis, to mental equipoise

0



and one-pointedness of mind, the prelude to Insight,
which then illumines the Pilgrim’s vision to see things as
they truly are. More of this later. The Dhammipada

encourages the Pilgrim thus :—

‘“ He who dwells in the Law, delights in the Law.
meditates on the Law, reflects on the Law, that
Bhikkhu will never fall away from the true Law™ 8

4, Practice in those things that lead up to the
Teaching and its corollaries.

The Buddha=Dhamma, it should be noted here, is
not meant for the purpose of exhibiting one’s intellectual
legerdemain; nor is it for the purpose of displaying one’s
dialectical skill; nor does it encourage salvation by proxy
through prayerful appeals by a sinner to a supernatural
being; nor does it preach a vicarious salvation. The
Buddha Dhamma is a practice (patipadaz) a gradual
practice upon a well-mapped and tested Path, based on
the ethical potential of man, for the one and only pur-
pose of crossing over and going beyond the confines of
the space-time cosmos. And for the purpose of crossing
over, the Pilgrim has to walk the Path himself by his own
efforts and energy, and without taking a wrong turning.
The Buddhas merely show the Way. The Drammapada
at Verse 276 is quite emphatic on this point :—

““Striving should be done by yourselves, the Tatha-
gatas (Buddhas) are only teachers. The meditative
ones who enter the Way are delivered from the

bonds of Mara”’.

The Buddha Dhamma is a discovery. The Buddbha
Gotama rediscovered the Ancient Path which the Buddhas

of the past trod to gain Deliverance. The Ancicnt Path
7



is the Noble Eightfold Path: ¢This is the Middle Path;
which the Perfect One has discovered, which makes one
both to see and to know, and which leads to peace, to
discernment, to enlightenment and to Nibbana™.”

The Blessed One, on the occasion of sending forth
His first mission of sixty Arahants, spoke about the
Ancient Path in this manner ‘‘Preach, O Bbikkhus, the
Dhamma excellent in the beginning, excellent in the
middle, and excellent in the end””.!® The Dhamma 1s
excellent in the beginning (édi kalyana), which is Morality
(sTla), exhorting to avoid all evil (sabba papassa akaranam).
It is excellent in the middie (majjhima kalyana), which is
Concentration (samadhi), exhorting to do good (kusalassa
upasampada). It is excellent in the end (pariyosana
kalyana), which is Wisdom (paf#ifiz) exhorting to cleanse
one’s mind (sacitta pariyodapanam). And this is the
Ancient Path.

This is the triple division of the Noble Eightfold
Path, in which the Pilgrim has to train himself anterior
to his stepping on the Ariyan Way or winning the Stream.
The training is gradual, step by step, “for the attainment
of Wisdom does not come at once, but by a gradual
training, a gradual working out of cause, a gradual
practice (anupubba-sikkha, anupubba-kriya, anupubba -
patipada’’) 11

It would be relevant, at this point, to set side by side
the factors of the Noble Path and the triple training in
Morality, Concentration and Wisdom :—



Factors of the Path Triple Training

3. Right Speech (samma vaca) .
4. Right Action (sammz kammanta) M&{z_f;ll)ty
5. Right Livelihood (sammz & jiva) e

6. Right Effort (samma vdyama) c cats
7. Right Mindfulness (sammz sati) OE]::;%?:;;
8. Right Concentration (samma samzadhi) y

1. Right Understanding (samma ditthi) | . 0
2. Right Thought (semma sankappa) ( pafiiia)

The sequence of the Path Factors has been here
transposed for indicating that this is the order in which
the perfecting of the Noble Eightfold Path has to
proceed. Nevertheless, a degree of Right Understanding
is indispensable at the very start, for giving the right and
cogent motivation for one’s endeavour.

I make bold to say that the Tripitaka or the Three
Baskets containing the entirety of the Teaching of the
Buddha, is devoted to this triple training. I am fortified
in my view in that the Blessed One says: ‘‘Just as, O
Bhikkhus, the mighty ocean is of one taste, the taste of
salt; even so, O Bhikkhus, this Dhamma is of one taste,
the taste of Deliverance (vimutti)’.12 And, 1a the
Dhammapada He says: ‘Following upon this Path you
will put an end to suffering’’.13

The Dhamma has to be lived in and practised accor-
ding to the above triple training. There is absolutely no
deviation from this training. The mastery of Morality
(s7la) makes possible the mastery of Concentration
(samadhi) and this of Wisdom (pa#ifiz). No skipping of
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any of the factors is allowed. We are advised not to
follow the technique of the jumping frog. There 1s no
short-cut to Nibbana.

There are no special occasions on which to practise
the Dhamma, nor is it confined to the four poya days
only. The Dhamma is part and parcel of one’s life, and
is closely associated with oneself. Wherefore, the
Buddha says: ‘“Abide with oneself asan island, with
oneself as a refuge, abide with the Dhamma as an island,
with the Dhamma as a refuge. Seek not for external
refuge.”’14

The Pilgrim is warned not to seek external refuge.
Why? The Buddha, in conversation with his last convert
Subhadda, told him that it was only in His Dispensation
that the Noble Eightfold Path existed, and, hence the
four true Samanas. He further added that other schools
of thought did not contain the Noble Eightfold Path, and
therefore they were devoid of the four true Samanas.

The four Samanas are: 1. The Stream- Winner
(sotapanna), 11. the Once-Returner (sakadagami), iii. the
Never-Returner (anagami), and 1v. the Perfect One
(arahant). These four stages and their respective Fruitions
(phala) together with Nibbana are the Nine Transcenden-
tal Dhamma (nava lokuitara dhamma) which every genuine
Buddhist ardently endeavours to consummate ere long.

The Pilgiim should always bear in mind the fact that
he has taken Refuge in the Buddha, the Dhamma and the
Sangha in order to gain a clear understanding and per-

® The four phases of a lunar month, The Sinhala term for
Uposatha Days.

®* Aunother term for Noble disociples,
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ception of the Four Noble Truths:= This is Misery. This
is the Origin of Misery. This is the Cessation of Misery.
This 1s the Path leading to the cessation of Misery - the
Noble Eightfold Path. It is only by the realisation of the
Four Noble Truths by the Pilgrim that he can cry a halt
to this incessant turning on the Wheel of Life, and attain
the end of suffering,13

The Pilgrim, therefore, is advised not to go off the
Path by seeking refuge elsewhere, for in the words of the
Buddha: ““Men, driven by fear, go to many a refuge - to
mountains and forests, to groves, to fanes and trees’.16
The Buddha, in no uncertain terms, assures the Pilgrim
that in none of them is found a refuge, and that none of
them can ever deliver him from the woes of recurrent
existence.l?

There is one other aspect in the practice of the
Dhamma, which to my mind is of paramount importance.
I mean the practice of the Dhamma in its spirit and in
its letter 1s of far greater importance than the mere exter-
nal manifestations of Devotion (bhakti). 1 certainly do
not frown at the traditional modes of worshipping the
Buddha, the Dhamma and the Sangha by visiting
temples. The thought processes that run across the mind
during these moments of devotion are undoubtedly
wholesome (kusala). They provide the Pilgrim with
spiritual nutriment to support him on the Way.

However, these acts of devotion and piety by them-
selves will not tend to purify his inner being. They
are powerless to crush the might of Mara (Death). And
the successful conquest of Mara is the conquest of one’s
self through internal purification. ‘“Though one should
conquer a million men in the battlefield, yet he, indeed,
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{s the noblest victor who has conquered himself*’.1® The
same idea is again amplified: “One’s own self conquered
is better than all other people conquered; not even a god,
Brahma or Mara can change into defeat the victory of a
man who has conquered himself’’,!1° And this conquest
of one’s self is one’s own business. It is achieved by
wisdom. The Buddha Dhamma teaches deliverance of
mind by Wisdom, and definitely not by following mere
tradition, purposeless rites and unreasoning dogma.

Turn wherever you will, the Buddhist texts insist on
the inner purification of the being. And this inner purifi-
cation is only possible through external ethical behaviour
or moral conduct (s7/a). The Dhamma provides a number
of precepts?? or moral observances or pledges which a
lay person takes upon himself to promote his moral well-
being. These precepts are not commands. Their obser-
vance 18 left to the individual with himself as tribunal,
on the assumption that their observance is good for
himself as well as to the society of which he is a member,
and in regard to our Pilgrim the observance of the pre-
cepts i1s the initial step of his training.

The Pilgrim, having established himself well and
truly on Morality, now proceeds to train his mind—the
fickle and restless mind. As he has already controlled
the sense doors which provide nutriment to the mind, he
will find his task not so difficuli. His task is to purge
the mind of all impure states by employing the four great
efforts,?! so that the mind could be tranquillized??2 and
stabilised to hold on to one object, and exclude all other
objects that enter his mental periphery.

This done, the Pilgrim enters upon the third stage of
his training to gain Insight-Wisdom (vipassang -#ana)
which is the sole monopoly of the Buddha-Dhamma.



This helps him to penetrate phenomental existence, which
then presents him with Reality or the true nature of all
existence: its impermanency (anicca), 1its Imperfectness
(dukkha) and its impersonality (anatta). He has thus
completed the triple training which could be summed up
as: the training of his body’s actions, the training of his
mind and the acquisition of Insight-Wisdom.

This triple training has yet another important aspect
which deserves to be mentioned here. It 1s an aspect
which is a natural growth and it synchronises with the
training. I have in mind the Seven Stages of Purity??
contained in the Rathavinlta Sutta (Majjhima)?*, which
is illustrated by the simile of a grand state drive laid out
in seven stages. I do not propose to dwell on this Sutta
here, but I s<hall draw from it relevant matter in the
course of developing this essay.

There is one more significant matter which I should
touch upon before I close this fourth condition prepa-
ratory to the Pilgrim’s ‘“Ascent’”. I am referring to the
Nine Great Insight Knowledges (rava maha vipassana
fiana), each of which is a fundamental asset in the deve-
lopment of the Pilgrim’s mind leading up to Maturity
Knowledge (gotrabhu-#iana), at which point he gains
Purity of Insight into the four Paths of Holiness (#iana-
dassana- visuddhi).

Let us now follow the Pilgrim on the Way. He has
arrived at Right Concentration on the mundane Path.
With mind tranquillised and stabilised and with one-
pointedness of mind, known as “‘attainment® Concentra-
tion (eppana-samadhi), he penetrates this fathom-long
body and perceives the three characteristics already
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mentioned above, characteristics common to all com-
pounds (sankharas). Furthermore, wherever he turns,
he sees these three characteristics everywhere, throughout
the entire universe.

Engaged in this deep contemplation on the evana-
scent nature of all phenomena, a day arrives, when the
Pilgrim notices an aura (obhasa) radiating from his body.
His whole personality is permeated with a joy and
happiness never before felt by him. While in this
ecstatic state he may believe that he has attained
enlicghtenment. However, a little while later, his mind
clears itself and he realises through Purity of Insight
regarding the right and wrong path (maggamagga - fiana-
dassana-visuddhi) the distinction between the mundane
Noble Eightfold Path of the worldling and the supra-
mundane Noble Eightfold Path of the Noble One.

Perceiving the Right Path, the Pilgrim pursues his
contemplation on the three characteristics, with added
zeal and vigour. This confers upon him Purity of
Insight into the Path of Progress (patipada-tiinadassana-
visuddhi). At this point the Pilgrim obtains, step by
step, a clearer and more comprehensive knowledge of his
progress on the Path heading for the Ariyvan Way. This
knowledge i1s ninefold as I have already mentioned. I
shall give here a bare summary without which the reader
will fail to understand the gradual evolution of the
Pilgrim’s mind to the supramundane.

The Pilgrim, who has perceived the arising and
passing away of all conditioned things, takes hold of the
passing away of things, which is more conspicuous than
their arising. He directs his mind to the dissolution
(bhanga) of things and perceives that both mind and
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matter which make up the so-called being are a ¢onstant
flux, not remaining the same for two consecutive seconds.
This knowledge of the dissolution of things creates in
his mind a fear, a terror (bhaya) for the five aggregates
of existence. This knowledge that views existence with
fear leads him to grasp the misery and vani.y (ddinava
iana) of existence. This knowledge leads to aversion, to
disgust (nibbida figns), which, in turn, leads to the will
for Deliverance from existence (muficitukamyatad-7gna).
Thus willed, he proceeds to develop the three characteris-
tics of the impermanency, the imperfectness and the
impersonality of all things (patisankha-fiana). This
knowledge results 1n an attitude of neither attachment
nor aversion to the things of the world—he looks at every-
thing with complete equanimity (sankharupekkhz-niana).

Arriving at this point of his spiritual culture, the
Pilgrim takes one of the three characteristics of existence,
whichever appeals to him most, and begins to develop it
to the utmost degree. He is gradually drawn towards
the Stream (sota), and prepares to take the plunge, for
he knows that at any moment the Path will reveal itself.
He tightens his grip on the particular characteristic he
has chosen, and awaits the event. Behold! his mind-door

alerts and a Javana (Impulsion) thought process runs
thus :-

1 2 3 4 S 6&7

parikamma wupacara anuloma gotrabhu magga phala

(preliminary) (access) (adaptation) (maturity (path) (fruit)
knowledge)

The Pilgrim has now arrived on the Ariyan Way,
having taken the ‘‘ascent’’ with the knowledge associated

1



with Purity into the Four Paths of Holiness (fiziadassana-
visuddhi). He is now no more a worldling (puthujjana).
He has transcended the mundane consciousness (/okiya
citta) and has gained the supramundane consciousness
(lokuttara citta). He has entered the Stream. He is a
Stream-Winner (sotzpanna) and is taken up the Stream
to Nibbana. He is a Noble One (ariye puggala). He gets
a glimpse of Nibbana, for the first time in the ups and
downs of his samsaric existence. The Stream Winner
becomes conscious of Fruition (phala) immediately after,
with no interval between (samadhimanantarikanfiamahu)
the Path and the Fruition of Stream entry.

Our Pilgrim, if he fails to attain Nibbana in this life
itself, will be born seven times at the most, and never an
eighth time. He will not be born in the four states of
woe. He will not commit the five weighty (garuka)
crimes, namely: 1. parricide, 11. matricide, 1. killing
an arahant, iv. shedding blood from the Buddha’s body
and v. causing a schism in the Sangha.

Our Pilgim, on entering the Stream, breaks the first
three fetters (samyojana) that bind him to the Wheel of
Life.

They are :-

1. Self-Illusion (sakkaya-ditthi). This is the belief
that there exists in the individual a permanent, stable
and an abiding entity called a soul*. The Buddha
dismissed the soul-theory as untenable in the light
of His minute analysis of the five aggregates
which make up the so-called individual. 2. Doubts

. The Dhammasangani lists (wenty soul-theories.
Also see: The Truth of Apatta by Dr. Malalasekera (Whee
Publication INo. 94)
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(vicikiccha). They are doubts in regard to (i) the
Buddha, (i1) the Dhamma, (iii) the Sangha, (iv) the
monastic rules of conduct, (v) the past, (vi)the
future, (vii) both the past and future (leading to Kemma
and mpaka) and (viii) Dependent Origination (paticca-
samuppada).

3. The belief in the efficacy of ceremonies and rites
(sTlabbata-paramasa). This is the view held by ascetics
and brahmins that purification can be gained by rules of
moral conduct or by rites or by both rules of moral
conduct and rites.

Although it was my intention to follow the Pilgrim
up to the moment he stepped upon the Ariyan Way, |
now feel that I should follow him as he graduates through
the remaining three stages of the Path of Holiness.
Accordingly I shall briefly provide the reader with the
basic information regarding his further progress on the
Path.

The noble Pilgrim, encouraged by a glimpse of
Nibbana, renews his contemplation on the three charac-
teristics again and again. He also reviews the Seven
Stages of Purity. In the fifth thought moment of the
supramundane javana thought-process he attains the state
of a Once-Returner (sakadzgami). Thereby he neutralises
the force of seven births assigned to a Stream-Winner
and limits it to one birth only, 1. e. within the sense-
sphere. He gets a vision of Nibbana in its Fruition
consciousness (magga- phala). He attenuates or weakens
the fourth and fifth fetters, namely: sense-desires (kama-
raga) and ill-will (patigha), two powerful fetters that
had bound him to existence from a beginningless past.
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Thereafter, the noble Pilgrim, now a Once-Returner,
develops, as before. the contemplation on the three
characteristics and reviews the Seven Stages of Purity. In
the supramundane thought-process at the fifth thought-
moment, he gains the state of a Never-Returner (anagami).
He destroys the force present in a Once-Returner of being
born once. As a Never-Returner he destroys completely
the fetters of sense-desires and ill-will. Hence, he does
not return to this planet nor does he seek a celestial
abode. If he fails to attain Nibbana in this life, he is
reborn in the Pure Abodes (suddhavasa), a special reserve
for Anagamis. There he attains full sanctitude (arahat-
hood), and on passing from there is reborn no more.

Our noble Pilgrim, as before. pursues his contem-
plation and reviews the Seven Purities. At the fifth
moment of the supramundane thought-process, canker-
less24 he attains the supreme goal of the Holy Life-that
of a Perfect One (Arahant). A Perfect One totally eradi-
cates the five higher Fetters of (1) the desire for the Form
World (riipa-raga), (i1) the desire for the Formless
World (aripa-raga), (iii) conceit (mana), (iv) restlessness
(uddhacca) and (v) ignorance (avijjz). Our noble Pilgrim
now comprehends: “Destroyed is birth, done is what
was to be done, and there is no more of being such or
such’’,

I have now to make a few observations regarding
the Stream- Winner, who is, in faot, the theme of this
Essay. As I indicated earlier, the fifth supramundane
javana thought-moment 1s the Path-consciousness
(magga-citta), and the two succeeding thought-moments,
the sixth and the seventh are the Stream-entry Fruition-
consciousness (sotapatii-phala-citta). It is during this
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infinitesimally short period of time thata Stream-Winner
gets a glimpse of Nibbana.

At the moment when the Pilgrim wins the Stream he
comprehends the Four Noble Truths: This is Suffering:
This is the Origin of Suffering: This is the Cessation of
Suffering: This is the Path leading to the Cessation of
Suffering. This knowledge concerning the Four Noble
Truths helps him to steer clear of the rocks and shoals;
that is, the numerous views (dstthi) which he comes
across on the Stream.

1. The knowledge of Suffering (dukkha-fizana) helps
him to steer clear of the views: (i) the view of an
abiding self or soul and (ii) the view that the aggregates
are lasting, beautiful, pleasurable and self.

2. The knowledge of the Origin of Suffering (dukkha
samudaya fiana) steers him clear of (i) the view that there
is no birth after death (uccheda-ditthi), (ii) that there is a
Creator- God and (iii) the view that everything comes
into being spontaneously without a cause (ahetuka vada).

3. The knowledge of the Cessation of Suffering (dukkha
nirodha-fiana) steers him clear of, (i) the view of Eterna-
lism (sassata-dstthi), (ii) the view that the Realm of
Neither Perception nor non-Perception is Nibbana and
(iii) that the sphere of beings devoid of consciousness
(asafifia-satta) is Nibbana.

4. The knowledge of the Path leading to the Cessation
of Suffering (dukkha nirodha gamin? patipadd fiana) steers
him clear of (i) the view that there is no effect (vipaka)
in giving (alms), nor reward for good deeds nor punish-
ment for evil deeds (akiriya ditthi), (ii) that there 1s
neither this world nor a world beyond, there is no moral
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obligation toward father and mother and that in this
world there are no recluses or brahmins of virtuous
conduct, who with wisdom revealed and proclaimed
the true nature of things (nafthika-vzda) and (iii) the view
that eternal happiness can be had by following either
self-indulgence or self-mortification.

The knowledge of winning the Stream (sotapatti-fians)
is spoken in terms of ‘‘all that is bound to arise is
bound to cease’®’, or, in other words, whatever is born
must &ie (uppada vaya dhammino). This realistic view of
the transiency of all compound things is best illustrated
in the tragic story of the young mother Kisa Gotami
which is found in the commentary to the Anguttara
Nikaya. Almost demented at the loss of her first-born
baby boy, she ran along the streets of Savatthi crying:
“Give me medicine for my son’. A Kkindly person
directed her to the Buddha, who sensing the spiritual
maturity in her, sent her on a mission to fetch a few
grains of mustard from any house where no one had ever
died. She failed to obtain the grains of mustard in the
manner instructed by the Buddha. While returning to
the Buddha, it suddenly dawned upon her that her son
was not the only one that death has overcome, and that
that was a law common to all mankind. She then took
her dead child to the charnel ground.

When she stood before the Buddha, he gently asked
her: ““Gotami, did you get the tiny grains of mustard
seed?”’ “Done, reverend Sir, is the business of the

mustard seed’’. She had gained the knowledge of Stream-
entry.

The Sangiti Sutta (mentioned earlier) speaks of four
qualities or accomplishments found in a Stream-Winner
(sotapannassa-angani). They are born of an unshakable
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confidence (aveccappasida) in the Buddha, the Dhamma
and the Sangha. He has realised (i) that the Buddha is,
indeed, that Blessed One, Worthy, Fully Enlightened,
endowed with knowledge and virtue, Well-gone; Knower
of the three worlds, Incomparable Charioteer of Beings

to be tamed, Guide of gods and men, the Enlightened
Lord.

He has realised (ii) that the Dhamma is well-ex-
pounded by the Lord, is visible, immediate, inviting to
come and behold, leading to Deliverance and to be
understood through experience by the wise.

He has realised  (iii) that the Sangha is on the Path
to final happiness, on the straight Path, on the Path of
wisdom, on the Path of correct living; has attained the
four Paths (of holiness) and their fruitions; is worthy of
offerings brought from afar, is worthy of hospitality, of
gifts, is worthy of reverence, is an incomparable field of
merit to the world.

He is also conscious of the fact that (iv) the Stream -
Winner is possessed of the purest virtue, (ar:yakaniehi

stlehi samannagato hoti) leading to supramundane concen-
tration.

What, then, is this purest virtue? it is virtue that is
unbroken and continuous at the beginning, the middle
and the end, and wherein the precepts are not broken at
any point, but are observed throughout in their natural
order; it is a virtue where the precepts are not broken
here and there; it is a virtue free from craving; itis a
virtue praised highly by the wise; it is a virtue unadulte-
rated by desire and false views; it is a virtue that induces
neighbourhood (upacdra) and attainment (appana) con-
centration.
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As I conclude this Essay, I must repeat, with all the
emphasis at my command, that inner purification 1is
productive of greater good than evanescent material
possessions or temporary celestial comforts. For as the

Blessed One says :—

‘“ Better than absolute sovereignty over the

earth, better than going to heaven, better

than lordship over all the worlds 1s the

Fruit of a Stream-Winner’’. 2>

Everyone should ask himself the question: What is
the meaning of life? To the materialist who worships at
the altar of Hedonism, the meaning of life is: ‘‘Eat,
drink and cnjoy, for tomorrow we die”’. To the
Buddhist, who understands the Law of Causality, ‘‘he
who sees uprising by way of cause sees Dhamma; he
who sees Dhamma sees uprising by way of cause” (yo
paticcasamuppadam passati so dhammam passati, Yo
dhamman passati 3o paticcasamuppadam passati)26. To
him the meaning of life is toc gain Insight and see himseif
as he really is. To this end he treads the Noble Eight-
fold Path as taught by the Shower of the Way. Insight
rewards him with entry into the Stream. May you with
stitred up energy, with human strength and with deter-

mined zeal, strive to gain the Stream here and now.

With this fervent and sincere appeal we dedicate this
Essay to our readers. If in the perusal of it they obtain
the inspiration and earnestness to embark on this great
spiritual adventure possible to man, we can then have the
satisfaction of knowing that our labours have been
worthwhile, and by that they are fully compensated.

‘“ Great 1s the goal. that the man of

stirred up energy, remote from evil,
unfavourable things, can make perfect’’.

(Samyutta ii, 29)
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Notes

This quotation is from the Brahma Suttas of the
Samyutta Nikaya vi, 2, 3, Brahma Sahampati visits
the Buddha, who was living with the Magadhese
at Andhakavinda. He notices a large assemblage
of monks seated in front and on either side of the
Buddba. Among them are a large number of Arahants
(saints), and, also, a numerically larger number
of those who have reached ¢‘the Stream, the Holy
Way”’, the subject of this Essay.

It is Insight Wisdom (vipassana-fiana) that helps to
reveal phenomenal existence as it really is: its
impermanency (anicca), its imperfectness (dukkha) and
its impersonality (anattz).

Samyutta Nikaya, 1i, 28, 29.

Majjhima Nk. i, 173. Also Samyutta Nk. xv, 1; xv, 3;
xv, 13,

Maha Parinibbana Sutta, Digha Nk. xvi.
Dhammapada, verse 78.

Ibid. Verse 79.

Ibid. Verse 364,

Samyutta Nk. LVI, ii.

Vinaya Mahavagga, p. 10.
Majjhima NEk: 1, 479,
Udana, p. 61.
Dhammapada verse 275

Maha Parinibbana Sutta, DTgha xvi, p. 108.
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The raiscn d’etre of the Buddha - Dbamma is the
Four Noble Truths. It is only by a clear understand-
ing and perception of the Four Noble Truths that
one can call a halt to the process of Becoming. By
not seecing the Aryan Truths as they really are,
Long is the path that is traversed through
many a birth,
When these are grasped, the cause of
rebirth 1s removed,
The root of sorrow is uprooted, and
then there is no more birth”’.
(Maha Parinibbana Sutta)

Dhammapada verse 188.
Ibid. Verse 189.
Ibid. Verse 103.
Ibid. Verse 105.

While admitting that the monastic-rules (patimokicha)
are more e¢xacting and demanding so far as monks
are concerned, however, the fact remains that the
precepts laid down by the Buddha for monk or lay-
man have one underlying motive behind them,
namely: the successful Walk on the Way resulting in
the purification of vision. The initial step to gain
this all too important vision is Morality (s7/a) con-
sisting in purity of body’s actions, in purity of
speech and in purity of living.

Those who criticise the negative aspects of the
precepts should be told of the dynamics of the
Dhamma. For example the Buddha-Dhamma
breathes the spirit of loving-kindness and com-
passion toward all living beings; the spirit
of charity (dana) instead of stealing; the spirit
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of chastity instead of unbridled passion; the spirit
of reconciliation instead of slander; the spirit of
truth instead of lying etc. It should be noted that
the ten unwholesome actions (dasa-akusala kamma
patha) have their corresponding wholesome actions

(dasa kusala kamma patha).

The Four Great Efforts are: (1) The Effort to avoid
the arising of evil, unwholesome things that have
not yet arisen; (i1) The Effort to overcome the evil,
unwholesome things that have already arisen;
(iii) The Effort to arouse wholesome things that
have not yet arisen; (iv) The Effort to maintain the
wholesome things tbat have already arisen, and to
bring them to growth, to maturity and to perfection.

It is by employing the technique called Mental
Development (bhavana) that mental tranquility is
produced. Mental tranquility is the precursor to the
development of Wisdom (pafifia-bhavana) or clear
Insight (vspassana-bhavana). For further information
please read Ch. iv of ‘““Fundamentals of Buddhism”
by the late Venerable Nyanatiloka Maha Thera.

The Seven Stages of Purity are : (i) Purity of Morality
(sTla visuddhi), (ii) Purity of Mind (citta visuddhi),
(i11) Purity of Views (ditthi visuddhi), (iv) Purity con-
sisting in overcoming all doubts (khkankhz vitarana-
visuddhi). (v) Purity of Insight regarding the Right
and Wrong Path (maggamagga 7igna dassana visuddhi),
(vi) Purity of Insight regarding the Path of Progress
(patipada #iana dassana visuddhi), (vii) Purity] of
Insight into the Four Paths of Holiness (#ignadassana
visuddhi).
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24 Cankerless. It is by totally destroying the Cankers
(@sava), also called the floods (ogha), that the Anaga-

min attains the state of an Arahant. Vide: The
Four Cankers — Bodi Leaves No. B. 34 by the
present writer.

25 Dhammapada, 178.
26 Majjhima Nk. i, 190 - 191.
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THE POWER OF MINDFULNESS

IS mindfulness actually a power in its own right as

claimed by the title of this essay? Seen from the
view-point of the ordinary purposes of life it does not
seem so. From that angle, mindfulness, or attention,
has a rather modest place among many, and seemingly
more important, mental faculties that serve the purposes
of variegated wish-fulfilment. There, mindfulness means
just ‘“to watch one’s steps’’ so that one may not stumble
or miss a chance in the pursuit of one’s aims. Only
in the case of specific tasks and skills mindfulness 1is
sometimes cultivated more deliberately, but here too it is
still regarded as a subservient function, and its wider
scope and possibilities are not recognised.

Even if one turns to the Buddha’s doctrine, taking
only a surface view of the various classifications and lists
of mental factors in which mindfulness appears, one may
be inclined to regard this faculity just ‘‘as one among
many’’, and may get the impression that here too it has
a rather subordinate place and is easily surpassed in sig-
nificance by other faculties.

Mindfulness, in fact, has, if we may personify it, a
rather unassuming character. Compared with it mental
factors like devotion, energy, imagination or intelligence
are certainly ‘more colourful personalities’, making an
immediate and strong impact on people and situations.
Their conquests are sometimes rapid and vast, though
often insecure. Mindfulness, on the other hand, is of an
unobtrusive nature. Its virtues shine inwardly, and In
ordinary life most of its merits are passed on to other



mental faculities, which receive generally all the credit.
One must know it well and cultivate 1ts acquaintance
before one can appreciate the value and the silent pene-
trative influence of mindfulness. Mindfulness walks
slowly and deliberately, and its daily task 1s of a rather
humdrum nature. Yet, where it places its feet it cannot
easily be dislodged, and it acquires and bestows true

mastery of the ground it covers.

Mental faculities of such a nature are, like actual
personalities of a similar type, often overlooked or under-
rated. In the case of mindfulness it required a genius
like the Buddha to discover the ‘hidden talent’ in the
modest garb and to develop the vast inherent power of
that potent seed. It is, indeed, the mark of a genius to
perceive, and to harness, the power of the seemingly
small. Here, truly, it happens that ‘‘what is little be-
comes much.” A revaluation of values takes place. The
standards of greatness and smallness change. Through
the master mind of the Buddha, mindfulness is finally
revealed as the archimedal point from where the vast
revolving mass of world’s suffering is levered out of its
two-fold anchorage 1n Ignorance and Craving.

The Buddha spoke of the power of Mindfulness in a
very emphatic way .

‘“Mindfulness, I declare, is all-helpful.”’
(Samy. Nik. 46, 55)

‘“All things can be mastered by Mindfulness.”’
(Angutt. Nik.. Atthaka Nip.. 83)

And further, that solemn and weighty utterance
opening and concluding the Satipatthina Sutta, the
Discourse on the Foundations of Mindfulness :
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““This is the only way, monks, for the purification
of beings, for the overcoming of sorrow and lamentation,
for the destruction of pain and grief, for reaching the
right path, for the attainment of Nibbana, namely the
four Foundations of Mindfulness.”

Bare Attentson

If, in ordinary life, mindfulness, or attention, is
directed to any object, it is rarely sustained long enough
for the purpose of factual observation. Generally it is
followed immediately by emotional reaction, discrimina-
tive thought, reflection, purposeful action, etc. Also i1n
life and thought governed by the Dhamma, mindfulness
(sati) is mostly linked with Clear Comprehension (sampa-
jatfiia) of the right purpose, of reality, etc. But for
tapping the actual and potential power of mindfulness it
is necessary to understand and deliberately cultivate it in
its basic, unalloyed form, which we shall call Bare
Attention.

By Bare Attention we understand the clear and
single-minded awareness of what actually happens fo us
and in us, at the successive moments of perception. It is
called ‘“bare’ because it attends to the bare facts of
a perception without reacting to them by deed, speech,
or mental comment. Ordinarily, that purely receptive
state of mind is, as we have remarked, just a brief phase
of the thought process of which one is often scarcely
aware. But in the methodical development of mindful-
ness, aiming at the unfolding of its latent powers, Bare
Attention 1s sustained for as longa time as one’s strength
of concentration permits. Bare Attention is the key to
the meditative practice of Satipat¢hana, opening the door
to mind’s mastery and final liberation.



Bare Attention is developed in two ways: (1) asa
methodical meditative-practice with selected objects;
(2) applied, as far as practicable, to the normal events
of the day, together with a general attitude of Mindful-
ness and Clear Comprehension. The details of the
practice have been described elsewhere, and need not be

repecated here®.

The purpose of these pages is, in the first instance,
to meet any doubts as to the efficacy of this method, i. e.
as to the actual power of mindfulness. Particularly in
an age like ours, with its supersititious worship of
ceaseless external activity, there will be those who ask:
‘““How can such a pacsive attitude of mind as that of
Bare Attention possibly lead to the great results claimed
for 1t?”’ 1In reply, one may be inclined to suggest to the
questioner not to rely on the words of others, but to put
those assertions of the Buddha to the test of personal
experience. But those who do not yet know the Buddha’s
teaching well enough to accept it as a reliable guide,
may hesitate to take up, without good reasons, a practice
that, just on account of its radical simplicity, may appear
strange to them. In fhe following, a number of such ‘“good
recasons’’ are thereforc proffered for the reader’s scrutiny.
They are also meant as introduction into the general
spirit of Satipatthana and as pointers to its wide and
significant perspectives.  Furthermore it is hoped
that he who has taken up the methodical training will
recognise in the following observations certain features
of his own practice and be stimulated in their deliberate

cultivation.

oo

Bl

¢ See Nyanaponika, ‘“‘The Heart of Buddhist Meditation®’ London
1962, Riier & Co.
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Four Sources of Power in Bare Attention

We shall now deal with four aspects of Bare Atten-
tion, which are the mainsprings of the Power of Mind-
fulness. They are not the only sources of its strength
but they are the principal ones to which the efficacy of

this method of mental development is due. These four
are ;. —

1. The functions of ‘tidying-up’ and ‘naming’,
exercised by Bare Attention;

2. its non-violent, non-coercive procedure;

3. the capacity of stopping and slowing-down;

4. the directness of vision bestowed by Bare Atten-
tion.

I. The Functions of ‘Tidying’ and ‘Naming’
Tidying-up the mental household.

If anyone whose mind is not harmonized and con-
trolled through methodical meditative training, should
take a close look at his own every-day thoughts and
activities he will meet with a rather disconcerting sight.
Apart from the few main channels of his purposeful
thoughts and activities, he will everywhere be faced with
a tangled mass of perceptions, thoughts, feelings, casual
bodily movements, etc., showing a disorderliness and
confusion which he would certainly not tolerate, e. g..
in his living-room. Yet this is the state of affairs that
he takes for granted within a considerable portion of his
waking life and normal mental activity. Let us now
look at the details of that rather untidy picture.

First we meet a vast number of casual sense-impres=
sions, sights, sounds, etc., that pass constantly through
our mind. Most of them remain vague and fragmentary,
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and some are even based on faulty perceptions, misjudge-
ments, etc. Carrying these inherent weaknesses they
often form the untested basis for judgements and
decisions on a higher level of consciousness. True, all
these casual impressions need not and cannot be objects
of focussed attention. A stone on our road that happens
to meet our glance, will have a claim on our attention
only if it obstructs our progress or is of interest to us
for any other reason. Yet, if we neglect too much these
casual impressions, we may stumble over many an
actual, or figurative, stone, and overlook many a gem
lying on our road.

Next, there are those more significant and definite
perceptions, thoughts, feelings, volitions, etc., which
have a closer connection with our purposeful life. Here
too we shall find thata very high proportion of them
is in a state of utter confusion. Hundreds of cross
currents flash through the mind, and everywhere there
are ‘bits and ends’’ of unfinished thoughts, stifled emo-
tions, passing moods, etc. Many of them mecet a prema-
ture death owing to their innate feeble nature, our lack
concentration, or through being suppressed by new and
stronger impressions. If we observe our own mind, we
shall notice how easily diverted our thoughts are, and
how often they behave like indisciplined disputants
constantly interrupting each other and refusing to listen
to the other side’s arguments. Again, many lines of
thought remain rudimentary or are left untranslated into
will and action, because courage is lacking to accept the
practical, moral or intellectual consequences of these
thoughts. If we continue to examine closer the reliability
of our average perceptions, thoughts or judgements we
shall have to admit that many of them are just the
products of habit, led by prejudices of intellect and
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emotion, by our pet preferences or aversions, by laziness
and selfishness, by faulty or superficial observations, and
SO on.

Such a look into long-neglected quarters of the mind
will come as a wholesome shock to the observer. It will
convince him of the urgent need for methodical mental
culture extending not only to a thin surface-layer of the
mind, but also to those vast twilight regions of consci-
ousness to which we have paid now a brief visit. The
obscrver will then become aware of the fact that a reliable
standard of the inner strength and lucidity of conscious-
nesa in its totalily cannot be derived from the
relatively small sector of the mind that stands in the
intense light of purposeful will and thought, nor can it
be judged by a few optimal results of mental activity
achieved in brief, intermittent periods. The decisive
factor in determining the quality of individual consci-
ousness 1s the circumstance whether that dim awareness
characteristic of ourevery-day mind and the uncontrolled
portion of every-day activity tend to increase or
decrease.

It 1s the daily little negligence in thoughts, words
and deeds going on for many years of our life (and as
the Buddha teaches, for many existences), that is chiefly
responsible for creating and tolerating that untidiness
and confusion in our minds which we have described.
The old Buddhist Teachers said: ‘“Negligence produces
a lot of dirt and dust, even a whole heap of refuse. It is
as if in a house only a very little dirt collects in a day or
two; but if this goes on for many years, it will grow into
a vast heap of refuse.”’*

epl—

¢ Comy. to Sutta-Nipata v. 334,



it is the dark, untidy corners of the mind where our
most dangerous enemies dwell. From there they attack
us unawares, and much too often they succeed in defeat-
ing us. That twilight world peopled by frustrated
desires and suppressed resentments, by vacillations and
whims and many other shadowy figures, forms a back-
ground from which upsurging passions—greed and lust,
hatred and anger—may derive powerful support. Besides,
the obscure and obscuring nature of that twilight region
is the very element and mother-soil of the third and
strongest of the Roots of Evil (akusala-miila), i. e.,
Ignorance or Delusion.

Attempts at eliminating mind’s main defilements—
grecd, hate and delusion—must fail as long as these
defilements find refuge and support in these uncon-
trolled dim regions of the mind; as longas the close and
complex tissue of those half-articulate thoughts and
emotions forms the basic texture of mind into which
just a few golden strands of noble and lucid thought are
woven. But how to deal with that unwieldy, tangled
mass? Man usually tries to ignore it, and to rely on the
counteracting energies of his surface mind. But the
only safe remedy 1s just to face it-—with mindfulness.
Nothing more difficult is needed than to acquire the
habit of noticing these rudimentary thoughts as often as
possible, i. e. to dircct Bare Attention to them. The
working principle here 1s the simple fact that there
cannot exist two thoughts at the same time: if the clear
light of mindfulness is present, there is no room for
mental twilight. When sustained mindfulness has secured
a firm foothold, 1t will be a matter of, comparatively,
secondary importance in which ways the mind will then
deal with those rudimentary thoughts, moods and emo-

tions. It may just dismiss them and replace them by
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purposeful thoughts; or 1t may allow them, and even
compel them, to complete what they have to say. In the
latter case, they will often reveal how poor and weak
they actually are; and it will then not be difficult to
dispose of them, once they are forced into the open. This
procedure of Bare Attention is very simple and effective;
the difficulty here is only the persistence in applying it.

Observing a complex thing means identifying its
component parts, singling out the separate strands form-
ing that intricate tissue. If this is applied to the complex
currents of mental and practical life, automatically a
strong regulating influence will be noticeable. A- if
ashamed in the presence of the calmly observing eye,
the course of thoughts will proceed in a less disorderly
and wayward manner; it will not so easlly be diverted
and will resecmble more and morc a well-regulated
river.

During decades of the present life and throughout
millenniums of traversing the Round of Existence, there
has been steadily growing within man a closely fitted
system of instinctive and reflex actions (beneficial and
harmful ones), of prejudices of intellect and emotions—
in brief, of bodily and mental habits that are no longer
questioned as to their rightful position and useful func-
tion in human life. Here again it is the application of
Bare Attention that loosens the hard soil of these ofton
very ancient layers of the human mind, preparing thus
the ground for sowing the sced of methodical mental
training. Bare attention identifies and pursues the single
threads of that closely interwoven tissue of our habits.
It sorts out carefully the subsequent justifications of
passionate impulses and the pretended motives of our
prejudices; it questions fearlessly old habits often grown
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meaningless, and by uncovering their roots it helps in
abolishing all that is seen to be harmful. In brief, Bare
Attention lays open the minute crevices in the seemingly
impenetrable structure of usquestioned mental processes.
Then the sword of Wisdom wielded by the strong arm
of constant meditative practice will be able to penctrate
these crevices, and finally to break up that structure
where it is required. If the inner connections between
the single parts of a seemingly compact whole become
intelligible, then it ceases to be inaccessible.

If the facts and details of its conditioned nature
become known, there 1is a chance of effecting funda-
mental changes in it. In that way, not only those hitherto
unquestioned habits of the mind, its twilight regions and
its normal processes as well, but even those seemingly
solid, indisputable facts of the world of matter—all of
them will become ‘‘questionable’ and lose much of
their self-assurance. By that bland self-assurance of
assumed “solid facts’’ many people are so impressed and
intimidated that they are reluctant to take up any
spiritual training, doubting that it can effect anything
worthwhile at all. The results of applying Bare Attention
to the task of tidying and regulating the mind will
therefore greatly encourage those who are still hesitant
to enter a spiritual path,

In conclusion, we wish to point out that the tidying
or regulating function of Bare Attention is of fundamental
importance for that ’*‘purification of beings’’, mentioned
by the Buddha as the first aim of Satipatthana. It
refers of course to the purification of their minds, and
here the very first step is to bring an initial order into
the way of functioning of the mental processes. We
have seen how this is done by Bare Attention. In that
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sense, the Commentary to the Discourse on Mindfulness
explains the words “for the purification of beings’ as
follows :

“Tt is said: “Mental taints defile the beings; mental
clarity (citta-voddna) purifies them.” That mental clarity
comes to be by this Way of Mindfulness (satipatthana-

magga).”’
Naming

We have mentioned before that the tidying or regu-
lating function of Bare Attention takes the form of
sorting out and identifying the various confused strands
of the mental process. That identifying function is, like
any other mental activity, connected with a verbal
formulation. In other words, “‘identifying’® proceeds
by way of expressly ¢‘“naming’® the respective mental
processes.

There is an element of truth in the ‘“word-magic’
of primitive men. “Things that could be named had
lost their secret power over man, the horror of the
upknown. To know the name of a force, a being ot
an object was (to primitive man) identical with the
mastery over it.”’* That ancient belief in the magical
power of ‘“knowing the name’’ appears also in many
fairy tales and myths where the power of a demon is
broken just by facing him courageously and pronouncing
his name.

In the practice of Bare Attention, one will ind a con-
firmation of that power of naming. Particularly, the
‘““demons of the twilight region’® of the mind cannot bear
the simple, but clarifying question about their ‘‘names”’,

. Anaga.riim B, Goviada: “The Psychological Attitude of Early
Buddhist Philosophy” (Rider & Co.)
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much less the knowledge of these names, which alone is
often sufficient to diminish their strength., They cannot
bear the calmly observing glance of the Wanderer on the
Buddha's Way of Mindfulness. That glance, however, has
not the effect of driving them back into their hiding places,
but it has, on the contrary, the magical power to force
these demons of our passionate impulses and obscure
thoughts into the open, into the day light of consciousness.
There they will feel embarrassed ond obliged to justify
themselves, though, at this stage of Bare Attention, they
have not yet even been subjected to any closer questioning
except that about their ““names’’, their identity. If forced
into the open, while still in an incipient stage, they will
be incapable of withstanding scrutiny, and will just
dwindle away. Thus a first victory over them may be won,
even at an early stage of the practice.

The appearance in the mind of undesirable and ignoble
thoughts, even 1f they are very fleeting and only half-arti-
culate, is an unpleasant experience to one’s self-esteem.
Therefore such thoughts are often shoved aside, unattended
and unopposed. Often, also, they are camouflaged by
more pleasing and respectable labels which hide their true
nature. Thoughts disposed of in either of these two ways,
will increase the accumulated power of ignoble tendencies
in the subconscious. Furthermore, the procedure adopted
will weaken one’s will to resist the arising and the domi-
nance of mental defilements, and 1t will strengthen the ten-
dency to evade the issues. But by applying the simple
method of clearly and honestly ‘naming’, that is registering,
any undesirable thoughts, these two bharmful devices,
ignoring and camouflaging, are excluded, and their detri-
mental consequences on the structure of subconsciousness
and on our conscious mental effort, are avoided.
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Calling those ignoble thoughts, or one’s shortcomings
such as laziness, by their right names, will arouse in one’s
mind a growing inncr resistance and even repugnance
against them, which may well succeed in keeping them in
check and finally eliminating them. Even if these undesir-
ables are not fully brought under control by such means,
they will carry with them the impact, that is the recollec-
tion, of a repeated resistance against them, and this will
weaken them in cases of their reappearance. If we may
continue to personify them, we may say that they will no
longer feel to be unopposed masters of the scene, and this
diffidence of theirs will make it considerably easier to deal
with them. It is the power of moral shame (hiri-bala) that
has been mustered here as an ally, and it is methodically
strengthened by these simple, yet subtle psychological
means.

The naming and registering extends of course also to
noble thoughts and impulses which will be encouraged and
strengthened by it. Without such deliberate attention to
them, they may often pass unnoticed and remain barren,
while a clear awareness of them will stimulate their growth.

It is one of the most beneficial features of Right
Mindfulness, and in particular of Bare Attention, that it
enables us to utilize for our progress all external events and
all inner processes of mind. Even the unsalutary can be
made a starting point for the salutary if, through the
device of ‘maming’ or ‘registering’, it becomes an object
of detached knowledge.

In several passages of the Satipatthana Sutta the
function of ““naming’’ or “‘bare registering’’ seems to be
indicated through formulating the respective statements by
way of direct speech. There are not less than four such
instances in the Discourse:
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(1) “When experiencing a pleasant feeling, he knows,
‘T experience a pleasant feeling’ °, etc.;

(2) “He knows of a lustful (state of) mind, 'Mind is
lustful’ *’, etc.;
(3) “If (the hindrance of) sense desire is present in

him, he knows, ‘Sense desire 1s present in me’ >,
etc.;

(4) “If the enlightenment factor Mindfulness is present
in him, he knows, ‘The enlightenment factor Mind-

?* ¥

fulness is present in me’ *’, etc.

In conclusion, it may briefly be pointed out that the
tidying-up and the naming of mental processes 1s the
indispensable preparation for fully understanding them
in their true nature, which is the task of Insight (vipassana).
These functions, exercised by Bare Attention, will help in
dispelling the illusion of compactness (ghana-vinibbhoga) of
mental processes ; they will also be helpful in tracing their
specific nature or characteristics, and in noticing their
momentary arising and disappearing.
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2. The Non-.coercive Procedure

BOTH the world surrounding us and the world of our

own mind arc full of unwanted experiences and frustra-
tions, of hostile and conflicting forces. Man knows from
his own bitter experience that he is not strong enough to
meet and conquer in open combat, each one of these
antagonistic forces around him and within him. He knows
that, in the external world, he ‘‘cannot have everything as he
wants it’>, and that, in tbe inner world of his mind,
passions and impulses, whims and fancies, are often
victorious over the voices of duty, reason and higher
aspirations.

Man knows further that often an undesirable situation
will even worsen if excessive pressure is used against it.
Thus passiopate desires may grow in intensity if one tries
to silence them by sheer force of will. Disputes and quar-
rels will go on endlessly and grow fiercer, if they are fanned
again and again by angry retorts or by vain attempts to
crush the other man’s position entirely. A disturbance
during work, rest or meditation, will be felt more strongly
and will have a longer-lasting impact if one reacts to it by
resentment, anger, or by attempts to suppress it.

Again and again man will meet with situations in life
where he cannot force issues, But there arec ways of
mastering some of the vicissitudes of life and many of the
conflicts of mind, without an application of force, by non-
violent means, which may often succeed where attempts of
coercion, internal or external, have failed. Such a way of
non-violent mastery of life and of mind is Satipatthina.
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By the methodical application of Barc Attcntion, being the
basic practice in the development of Right Mindfulness,
all the latent powers of a non-coercive approach will gra-
dually unfold themselves, with their beneficial results and
their wide and unexpected implications. Here, in this
context, however, we are mainly concerned with benefits
for the mastery of mind and for progress in meditation
that may result from a non-coercive procedure. But we
shall also throw occasional side glances to the repercus-
sions on every-day life. Tt will not be difficult for a
thoughtful reader to make more detailed application to his
own problems.

The antagonistic forces that appear in meditation, and
are liable to upset its smooth course, are of three kinds ;—

1. extcrnal disturbances, as noise, etc.;

2. mental deflements (kilesa), including lust, anger,

dissatisfaction, sloth, etc., which may arise at any
time during meditation;

3. various incidental stray thoughts, surrender to
day-dreaming, etc.

The occurrence of these distractions is the great stumb-
ling block for a beginner in meditation who has not yet
acquired sufficient dexterity to deal with them effcctively.
To give thought to those disturbing factors only when they
actually arise at the very time af meditation, will be quite
insuffictent. If caught unprepared in one’s defence, one
will struggle with them in a more or less haphazard and
ineffective way, and with a feeling of irritation which will
form an additional impediment. If disturbances of any
kind and an unskilful reaction to them occur several times
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during onc session, one will feel utterly frustrated and

irritated, and may have to give up further attempts of
meditating at least for the present occasion.

In fact, even meditators who are quite well informed,
by books or teacher, about all details concerning the subject
of meditation chosen, are often lacking in instruction how to
deal skilfully with those varieties of disturbance mentioned
above. The feeling of helplessness in face of them is
the most formidable initial difficulty {for a beginner in
meditation. Many have accepted defeat at that point,
abandoning prematurely any further effort in methodical
meditation. As in worldly affairs so in meditation, one’s

way of dealing with the ¢initial difficulties’’ will often be
decisive for success or faiure.

When faced by inner and outer disturbances, the
incxperienced or uninstructed beginner will generally react
in two ways: he will first try to shove them away lightly,
and if he fails 1n that, he will try to suppress them
by sheer force of will. But these disturbances are like
insolent flies: by whisking — first lightly and then with
increasing vigour and anger-—one may succeed (or not) In
driving them away for a while, but mostly they will return
with an exasperating constancy, and the effort and vexation

of “whisking’” will have produced only an additional
disturbance of one’s composure.

Satipatthana, through its method of Bare Attention,
offers a non-violent alternative to those futile and even
harmful attempts at suppression by force.

A successful non-violent procedure in mind-control
has to start with the right mental attitude. There must
be first the full cognizance and sober acceptance of the
fact that those threc antagonistic forces or disturbing
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factors are co-inbabitants of the world we live in, whether
we like it or not. Our disapproval of them will not alter
the fact. With some of them we shall have to come to
terms, and concerning others—the mental defilements — we
have to learn how to deal with them cffectively until they

are finally conquered.

1. Since we are not the sole inhabitants of this densely
populated world, there are bound to be external disturbances
of various kinds, as noise, interruption by visitors, etc.
We cannot always live in ‘splendid isolation’, ‘from noise
of men and dogs untroubled’, or on ‘ivory towers’ high
above the crowd. Right meditation is not escapism; it 1is
not meant for providing hiding places of temporary
oblivion.  Realistic meditation has the purpose of
training man’s mind to face, to understand and to
conquer this very world in which we live and which
also i1ncludes numerous obstacles to the life of meditation.

2. A Satipatthana Master, the Venerable U Sobhana
Mahathera (Mahasi Sayadaw) of Burma, said: In an
unliberated worldling mental defilements are sure to arise
again and again. He bhas to face that fact, and he
should know these defilements well, in order to apply
again and again the appropriate remedy of Satipatthana.
Then they will grow weaker, more short-lived, and wil)
finally disappear. To know the occurrence and nature
of defilements is therefore as important for a meditator
as to know the occurrence of his noble thoughts.

By facing one’s own defilements one will be stirred
to increase the effort to eliminatc them. On the other
hand, by trying to avert one’s glance when they arise,
out of a false shame or pride, one will never truly
join issue with them, and always evade the final and
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decisive encounter; and by hitting blindly at them, one
will only exhaust, or even hurt, onesalf. But by observing
carefully their nature and behaviour when they arise In
one’s own mind, one will be able to meet them well
prepared, to forestall them often, and finally to banish
them fully. Therefore meet your defilements with a free
and open glance! Be not ashamed, afraid or discouraged!

3. The third group of intruders disturbing the medi-
tator’s mind are the stray thoughts and day dreams which
may consist of various memories and images of the recent
or remote past, including those emerging from subconsci-
ous depths; thoughts of the future: planning, imagining,
fearing, hoping; the casual sense-perceptions that may
occur at the very time of meditation, often dragging
after them a long trail of associated ideas. When-
ever concentration and mindfulness slacken, stray
thoughts or day dreams will appear and fill the vacuum.
Though they seem insignificant in themselves, they are,
through their frequent occurrence, a most formidable
obstacle, not only for the beginner, but in all cases
when the mind is restless or distracted., Like the mental
defilements, they will be entirely excluded only when,
at the stage of holiness (Arahatta), perfect mindfulness
has been obtained, keeping unfailing watch at the door
of the mind. But it can certainly be achieved that, even
for long continuous periods of meditation, these invaders
are kept at bay. |

To all these facts about the three kinds of disturbing
factors full weight must be given and the facts must be
fully absorbed by our mind, if they are to shape our
mental attitude. Then, in these three disturbing factors,
the Truth of Suffering will manifest itself to the meditator
very incisively through his own personal experience: ““Not
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to obtain what one wants, is suffering’. Also the three
other Noble Truths should be exemplified by reference to
that very situation. TIn such a way, even when dealing with
impediments, the meditator will be within the domain of
Satipatthana: he will be engaged in the mindful awareness
of the four Noble Truths, being a part of the Contempla-
tion of Mental Objects (dhamminupassana).* It is a
characteristic of Right Mindfulness, and one of its
tasks, to relate the actual experiences of life to the
truths of the Dhamma, and to use them as oppor-
tunities for its practical realisation. Already here, at
this preliminary stage devoted to the shaping of a
correct and helpful mental attitude, we have the first
successful test of our peaceful weapons: by under-
standing our adversaries better, we have consolidated
our position which was formerly weakened by an
emotional approach; and by transforming these ad-
versaries into teachers of the Four Noble Truths we
have won the first advantage over them.

If mentally prepared by a realistic view of these
three factors antagonistic to meditation, one will be
less inclined to react at once by irritation when they
actually arise. One will be emotionally in a better

position to meet them with the non-violent weapons
of which we shall now speak.

There are three devices of countering disturbances
which should be applied in succession whenever the
preceding device has failed to dispose of the disturbance.
All thrce are applications of Bare Attention, differing

* See “The Way of Mindfulness’ by Bhikkhu Soma (3rd. ed.,
Buddhist Publication Socisty, Kandy), p. 62, last para of the
Section on Bresthing.
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in the degree or intensity of attention given to the
disturbance. The guiding rule here is: to give no more
mental emphasis to the respective disturbance than
actually required by circumstances.

1. First one should notice the disturbance clearly,
but lightly; that is, without emphasis and without
attention to details. After that brief act of noticing,
one should try to return to the original object of
meditation, and one may well succeed in it if the dis-
turbance is weak by nature, or one’s preceding con-
centration cf mind was fairly strong. If, at that stage,
we are careful not to get involved in any ‘‘conversation”
or argument with the intruders, we shall, on our part,
not give them a reason to stay long; and, in a good
number of cases, the disturbances will depart soon,
like visitors who do not receive a very warm welcome.
That curt dismissal of them may often enable us to
return to our original meditation, without any serious
disturbance to the composure of mind.

The non-violent device 1s here: to apply Bare
Attention to the disturbance, but with a minimum of
response to it, and with a mind bent on withdrawal.
This 1s the very way in which the Buddha himself dealt
with inopportune visitors, as described in the Maha-
sufinata-Sutta (Majjh. 122): *“. .. with a mind bent on
seclusion . . . and withdrawn, his conversation aiming
at dismissing (those visitors)”’. Similar was Santideva’s
advice how to deal with fools: if one cannot avoid
them one should treat them “‘with the indifferent
politeness of a gentleman’’.

2. If, however, the disturbance persists, one should
repeat the application of Bare Attention again and again
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patiently and calmly; and it may well be that the
disturbance will vanish whcn it has spent its force.
Here the attitude ic: to meet the repeated occurrence
of a disturbance by a reiterated ‘No’, by a determined
refusal to be deflected from one’s course. It 1s the
attitude of patience and firmness. The capacity of
watchful observation has to be aided here by the
capacity to wait and to hold one’s ground.

These two devices will generally be succesful with
incidental stray-thoughts, day-dreams, etc., wbich are
feeble by nature, but also the other two types of
disturbances, the external ones andi defilements, may
yield quite often.

3. But 1if, for some reason or other, they do not
yield, one should now turn one’r full and deliberate
attention to the respective disturbance, accept it as an
object of knowledge, and transform it thus from a
disturbance of meditation to a legitimate object of
meditation. One may continue with that new object
until the external or internal cause for attending to it
has ceased, or one may even retain it for that session of
meditation, if it proves satisfactory.

If there is, for instance, disturbance by persistent
noise, we should give to it our undivided attention. But
we should take care to distinguish it well from any re-
action of ours concerning it, e. g. by resentment, which
likewise should be clearly recognized in its own nature,
whenever 1t artses. In doing so, we shall have under-
taken the Contemplation of Mind-objects (dhammanu-
passana), according to the following passage of the
Discourse: ‘““He knows the ear and sounds, and the
fetter (e. g. resentment) arising through both. If the
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noise is intermittent or of varying intensity, one will
be easily able to discern the rise and fall (udayabbaya)
in its process, and to add, in that way, to one’s direct
insight into impermanency (aniccata).

The attitude towards recurrent mental defilements,
as thoughts of lust, restlessness, etc., should be similar.
One should face them squarely, but distinguish them
from one’s reaction to them, e. g. connivance, fear,
resentment, irritation. In doing so, one is making use
of the device of “naming”, and one will reap its benefits
which have been outlined before. In the recurrent waves
of passion or restlessness one will likewise learn to dis-
tinguish gradually phases of ‘‘high’ and ‘“low”’, their
‘““ups and downs’, and may also gain other helpful
knowledge about their behaviour. By that procedure,
one again remains entirely within the range of Satipat-
thana, by practising the Contemplation of the State of
Mind (cittanupassana) and of Mind-objects (dhammanu-
passana; i.e. attention to the Hindrances).

This method of transforming disturbances of
meditation into objects of meditation, as simple as
as ingenious, may be regarded as the culmination of
non-violent procedure. It is a device very characteristic
of the spirit of Satipatthana, by making use of all
experiences as aids on the Patb. In that way, enemies
are turned into friends, because all these disturbances
and antagonistic forces have become our teachers;
and teachers, whoever they may be, should be re-
garded ®s friends.

We cannot forgo to quote here from a noteworthy
little book, which is a moving human document of
fortitude and practical wisdom acquired by sufferlng: it
i1s The Little Locksmiih by Katherine Butler Hathaway :(—
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““| am shocked by the ignorance and wastefulness
with which persons who should know better throw away
the things they do not like. They throw away experi-
ences, people, marriages, situations, all sorts of things
because they do not like them. If you throw away a
thing, it is gone. Where you had something you have no-
thing. Your hands are empty, they have nothing to work
on. Whereas, almost all those things which get thrown
away are capable of being worked over by a little magic
into just the opposite of what they were, . . . But most
human beings never remember at all that in almost every
bad situation there is the possibility of a transformation
by which the undesirable may be changed into the
desirable.”

We have said before thct the occurrence of the three
disturbing elements cannot always be prevented. They
are parts of our world, and their coming and going
follows its own laws irrespective of our approval or
disapproval. But by applying Bare Attention we can
well prevent our being swept away or dislodged by them.
By taking a firm and calm stand on the secure ground of
Mindfulness, we shall repeat 1n a modest degree, but in
an essentially i1dentical way, the historic situation
under the Bodhi Tree when Mara* at the head
of his army claimed in vain possession of the soil
on which the seat of Enlightenment rested (as he will
claim every inch of the world’s surface). Trusting in
the power of mindfulness, we may confidently repeat
the Master’s aspiration before his Enlightenment: Mg
mam thana acavayi! ‘‘May he (Mara) not dislodge me
from this place’ (Padhana Sutta).

i

" The personification of the forces antagonistic to Enlighten-
ment,
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Let the intruders come and go, like any other
members of that vast, unceasing procession of mental
and physical events that passes along before our
observant eyes, in the practice of Bare Attention.

Our advantage here is the quite obvious fact that
two thought moments cannot be present at one and
the same time. Attention refers, strictly spoken, not
to the present but to the moment that bas just passed
away., Thus, as long as mindfulness holds sway, there
will be no ‘disturbance’ or ’defiled thought’. This gives
us the chance to hold on to that secure ground of an
‘observer’s post’, to the potential ‘throne of enlightenment’.

By the quietening and neutralizing influence of
detached observation as applied in our three devices,
the interruptions of meditation will increasingly lose
the sting of irritation, and, thereby, their disturbing
effect. This will prove to be an act of true Viraga
(‘dispassion’) which literally means ‘decolouring’. That
is to say, these experienceés will lose their emotional
tinge that excites towards lust, aversion, etc., and they
will appear as ‘bare phenomena’ (suddha-dhamma).

The non-violent procedure of Bare Attention endows
the meditator with a “light but sure touch’’ that is so
essential for handling the sensitive, evasive and re-
fractory nature of our mind, as well as for dealing
with various difficult situations and obstacles in life.
When speaking of the even quality of energy required
for attaining to the meditative absorptions, the “Path
of Purification” (Visuddhi-magga) illustrates it by de-
scribing a test which the ancient students of the art of
surgery had to undergo as a proof of their skill. A
lotus leaf was placed ina bowl of water, and the pupil
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had to make an incision through the length of the leaf,
without cutting it entirely or submerging it. He who
applied an excess of force, either cut it into two or
pressed it into the water, while the timid one did not
even dare to scratch it. In fact, 1t is something like
the gentle but firm hand of the surgeon that is required
in mental training, and this skilful and well-balanced
touch will be the natural outcome of the non-violent
procedure in the practice of Bare Attention.

3. Stopping and Slowing Down

For a full and unobstructed unfoldment of the
mind‘s capacities, the influence of two complimentary
forces 1s needed: of activating and restraining. That
two-fold need was recognized by the Buddha, the great
knower of mind. He advised that thc Faculties of
Energy (viriy’indriya) and of tranquil Concentration
(samadh’indriya) should be kept equally strong and well
balanced.! Furthermore, He recommended three of the
Seven Factors of Enlightenment (bojjhanga) as suitable
for rousing the mind2, and another three for calming
it3. In both cases, among the Spiritual Faculties and

——— -
—_

1. For the teaching on the Balance of the Spiritual Faculties eee
Anguttara-Njk. VI 55, Visuddhi-Magg: Ch., IV —Comy. to Rati-
patthana Butta (in “Way of Mindfulness”’, by Bhikkhu Soma p. 134).

2. These three are: the Enlightenment Factors of Truth-iavesti-
gativn, Energy and Rapture. 8ee Samy.-Nik. 46, No. 563, quoted
in Vis, Magga, Ch, 1V,

3. These three are; the Enlightenment Factors of Tranquillity,
Conoentration and Equanimity, 8ee Samy,-Nik, 46, No, 51,
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the Enlightenment Factors, it is Mindfulness (sati) that
not only watches over their equilibrium, but actively
stimulates the growth of their activating as well as their
restraining power.

Mindfulness, though seemingly of a passive nature,
is in fact also an activating force. It makes the mind
alert, and alertness is indipensable for all purposeful
activity. In the present inquiry, however, we shall be
mainly concerned with the restraining power of mind-
fulness. We shall examine how it makes for disentang-
lement and detachment, and how it positively helps in
the development of the mental qualities required for
the work of Deliverance.

In practising Bare Attention, we keep still at the
mental and spatial place of observation, amidst the loud
demands of the inner and outer world. There is in
it the strength of tranquillity, the capacity of deferring
action and applying the brake, of stopping rash inter-
ference, of suspending judgment while pausing for
observation of facts and wise reflection on them. There
is also a wholesome slowing down in the impetuosity of
thought, speech und action. Keeping still and stopping,
pausing and slowing down—these will be our key words
when speaking now of the restraining effect of Bare
Attention,

An ancient Chinese book says :—

““In making things end, and in making things
start, there is nothing more glorious than keeping
still.”’

In the light of the Buddha’s teaching, the true
‘““end of things’’ is Nibbana which is called the *‘stilling
of formations’’ (sankharanam viipasamo), that is their final
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end or cessation. It is also called ‘‘the Stopping”’ (nirodha).
The ¢‘things” or ¢“formations’’ meant here, are the
conditioned and impersonal phenomena rooted in their
twofold cause, craving and ignorance. The end of for-
mations comes to be by the end of “forming’’, i. e.
by the end of world-creating kammic activities. It is the
‘end of the world®’ and of sufferlng, which, as proclaimed
by the Buddha, cannot be reached by walking, by
migrating or transmigrating, but is to be found only
within ourselves. That ‘‘end of the world” is heralded
by each deliberatc act of keesping still, stopping or pausing.
‘“Keeping still”’, in that highest sense, means: stopping
the accumulation of Kamma. It means: refraining from
perpetually adding to our entanglements in Samsara,
abstaining from our unceasing concern with evanescent
things. By following the Way of Mindfulness, and training
ourselves to keep still, or pause, in the attitude of Bare
Attention, we refuse to take up the world’s persistent
challenge to our dispositions for greed or hatred. We
protect ourselves against rash and delusive judgements;
we refrain from blindly plunging into the labyrinths of
interfering action with all its inherent dangers.

‘“ He who abstains from interfering, is everywhere
in security.”
(Sutta-nipata, verse 933)

‘“ He who keeps still (or: knows where to stop) will
not meet danger.”
(Tao-Te-King, Chapter 44)

The Chinese saying quoted earlier, says in its second
part that there is nothing more glorious in making things
start than keeping still. Explained in the Buddhist sense,
these things effectively started by keeping still, are ‘““the
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things (or qualities) making for decrease of kammic
accumulation® (apacayagamino dhamma), and, in dealing
with them, we may follow the traditional division of
mental training into Morality (or Conduct), Concen-
tration (or Tranquillity) and Wisdom (or Insight). All
three are decisively helped by the attitude of keeping
still, as cultivated by Bare Attention.

1. Conduct. How can we improve our conduct, its
moral quality and its skill in taking right decisions?
If we earnestly desire such an improvement, it will
generally be the wisest to choose the line of least
resistance. We might suffer discouraging defeat if we
turn too early against those short-comings which bave
deep roots in old habits or in powerful impulses. We
shall be better advised to pay attention first to those
blemishes of our actions or speech and to those errors
of judgment which are caused by thoughtlessness and
rashness, and there are many of them. There are numerous
instances in the lives of most of us where one short
moment of reflection may have prevented a false step,
and thereby warded off a long chain of misery or moral
guilt that started with a single moment of thoughtless-
ness. But how can we curb our rash reactions and
replace them by moments of mindfulness and refiection?
This will depend on our capacity to stop and pause,
to apply the brakes at the right time, and that we can
learn well by practising Bare Attention. In that practice
we shall train ourselves ‘‘to look and wait’’, to suspend,
or slow down, reactions. We shall learn it “in the easy
way’’, in situations of our own choice, within the limited
field of experiences met with during the periods of
meditative practice. When facing again and again the
incidental sense-impressions, feelings or stray thoughts
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which interrupt our concentration; when curbing again
and again our desire to respond to them in some way
or other; when succeeding again and again in keeping
still in face of them,—then we shall be well prepared
for preserving that inner stillness also in the wider and
unprotected field of everyday life. We shall have acquired
a presence of mind that will enable us to pause and
stop, even iIf we are taken by surprise, or are suddenly
provoked or tempted.

Our present remarks refer to those blemishes of
conduct which are liable to arise through thoughtless-
ness and rashness, but might more or less easily be
checked through mindfulness. Dexterity in dealing with
them will, however, also affect those more obstinate
deviations from moral conduct which are rooted in strong
passionate impulses or in deeply ingrained bad habits.
The increased tranquillity of mind achieved in keeping
still for Bare Attention, will restrain the impetuosity of
passions, and the acquired habit of “pausing and stopping’’
will act as a brake to the unquestioned repetition of
bad habits.

By being able to keep still for Bare Attention, or
to pause for wise reflection, very often the first temptation
to lust, the first wave of anger, the first mist of delusion
will disappear without causing serious entanglement. At
which point the current of unwholesome thought-processes
1s stopped, will depend on the quality of mindfulness.
If mindfulness is keen, i1t will succeed in calling a stop
at a very early point of a series of defiled thoughts
or actions, before we are carried along by them too far.
Consequently, the respective defilements will not grow
beyord their Initial strength, less effort will 'be required
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to check them, and less kammic entanglemeuts, or note,
will follow.

Let us take the example of a pleasant visual object
which has aroused our liking. At first that liking might
not be very active and insistent. If already here the
mind is able to keep still for detached observation or
reflection, it will be easily possible to divest the visual
perception of its still very slight admixture of lust, and
to register it as ‘just something seen that has caused
a pleasant feeling’’; or the effect of the attraction felt
is sublimated into quiet aesthetic pleasure. If that earliest
chance has been missed, the liking will grow into
attachment and into desire to possess. If now a stop
is called, the thought of desire may gradually lose its
strength; it will not easily turn into an insistent craving,
and no actual attempts to get possession of the object
of desire will follow. But if the current of lust 1s still
unchecked, the thought of desire ( =akusala-mano-kamma,’’
‘““‘unwholesome mental kamma’) may express itself by
speech (=akusala-vacl - kamma, ‘‘unwholesome verbal
kamma’): one asks for the desired object, or even
demands it with impetuous words. A refusal will cause
the original current of lust to branch out into additional
streams of mental defilements, either of sadness or of
anger. But if even at that late stage one can stop for
quiet reflection or Bare Attention and, accepting the
refusal, renounce wish-fulfilment, further complications
will be avoided. But if clamouring words are followed
by action (=akusala-kaya-kamma, ‘‘unwholesome bodily
kamma’’): if, driven by craving, one tries to get pos-
session of the object of one’s desire by stealth or force,
then the kammic entanglement is complete, and the
full impact of its consequences will be experiemced by
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the doer. Still, if even after the completion of the
evil act, the doer stops for reflection, i. e. if mind-
fulness takes the form of remorseful retrospection, 1t will
not be in vain: it will preclude a hardening of character

and may prevent a repetition of the same course of
action.

The Fxalted One said once to His son Rihula:

‘“ Whatever action you intend to perform, by body,
speech or mind, .you should consider that action .. If,
in considering it, you realise: ‘This action which I intend
to perform will be harmful to myself, or harmful to
others, or harmful to both; it will be an unwholesome
action, producing suffering, resulting in suffering’—then
you should certainly not perform that action.

‘“ Also while you are performing an action, by body,
speech or mind, you should consider that action .. If,
in considering it, you realize: ‘This action which 1 am
performing, is barmful to myself, or harmful to others,
or harmful to both; it i1s an unwholesome action, pro-
ducing suffering, resulting in suffering’—then you should
desist from such an action.

““ Also after you have preformed an action, by body,
speech or mind, you should consider that action .. If,
in considering it, you realize: ‘This action which I have
performed, has becn barmful to myself, or harmful to
others, or harmful to both; it was an unwholesome
action, producing suffering, resulting in suffering’—then
you should in future refrain from it.”” (Majjh. 61)

2. Tranquillity— We shall now consider how the
stopping for Bare Attention is also a helper in attain-
ing or strengthening Tranquillity (samatha) in its double
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sénse: of peacec of mind in general, and of meditative
concentration and calm.

By growing a habit of pausing and stopping,for
Bare Attention, it will become increasingly easier to
withdraw into one’s own stillness when unable to
escape bodily from the loud and insistent noises of
the outer world; it will be easier to forego useless
reaction to foolish speech or deeds of others. Also
when the blows of fate are particularly hard and
incessant, a mind trained in Bare Attention will find
it easier to take refuge in the haven of apparent
passivity, or watchful non-action, and to wait pati-
ently until the storms have passed. There are situa-
tions in life when it is best to allow things to come
to their natural end. He who 1s able to keep still
and wait will often succeed where aggressiveness or
busy activity is vanquished. Not only In critical situ-
ations, but also in the normal course of life, the
experience won by observant Keeping Still will
convince us that it is not at all necessary to make
an active response to every impression received, or to

regard every encounter with people or things as a
challenge to our interfering activity.

By refraining from busying ourselves unnecessarily,
external frictions and, thereby, iInternal temsions will
be reduced. Greater harmony and peace will pervade
the life of every-day, and the sometimes considerable
contrast of normal life to the tranquillity of meditation
will be reduced. Then there will be less of those dis-
turbing inner reverberations of everyday restlessness
which, in a coarse or subtle form, invade the hours
of meditation and produce bodily and mental unrest.
Consequently, the Hindrance of Agitation (uddhacca-
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nivarana), which is a chief obstacle of concentration,
will be less often evident, or it will be easier to
overcome Iit.

By cultivating the attitude of Bare Attention as
often as opportunity offers, the centrifugal forces of
mind, making for mental distraction, will be reduced.
and the centripetal tendency, turning the mind inward
and making for concentration, will be strengthened.
The craving for a variety of changing objects of
thought, or objects of desire, will be effectively checked.

Furthermore, regular practice of sustained atten-
tion to a continuous series of events will prepare for
sustained concentration on a single object or a limited
number of objects in the strict practice of meditation.
Firmness, or steadiness, of mind, being another
important factor in concentration, will likewise be

cultivated in that way.

Thus, by keeping still, pausing and stopping for
Bare Attention, several salient components of medi-
tative tranquillity are fostered: calmness, concentration,
firmness, reduction of the multiplicity of objects. The
average ievel of normal consciousness is raised and
brought closer to the level of the meditative mind.
This is an important point, because it happens often
that too wide a gap between these two levels of mind
will frustrate again and again attempts of mental
concentration or the achieving of smooth continuity

in meditative practice.

In the sequence of the Seven Factors of Enlighten-
ment we find that the enlightenment-factor Tranquillity
(passadhi-sambo j jhanga) precedes that of Concentration

(samadhi-sambo jjhanga): and, expressing the same fact,
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it was said; “If tranquillized within, the mind will
become concentrated.”” Now, in the light of our
previous remarks, we shall better understand these
statements.

3. Insight.— It has been said by the Exalted One:
““He whose mind is concentrated sees things as they
really are.”” Therefore all those ways by which Bare
Attention strengthens concentration of mind, will also
be a supporting condition of the development of insight.
But there is also a more direct and specific help
which Insight receives from ‘‘Keeping still at Bare
Attention’’.

Apart from (supposedly) disinterested scholarly
or scientific rssearch, man is generally more concerned
with ‘‘handling’’ and utilizing things, or defining their
relations to himself, than with knowing them in their
true nature. He is therefore mostly satisfied with
registering the very first signal conveyed to him by
an outer or Inner perception. Through deeply in-
grained habit, that flrst signal will evoke standard
responses by way of judgments like good—bad, pleasant
—unpleasant, useful—harmful, right—wrong; which
agaln will lead to further reactions by word or deed
In accordance with these judgments. It is very rare
that attention will dwell any longer upon an object
of a common, or habitual type, than for receiving
that very first signal, or the first few. Thus, mostly
only one single aspect of the object, or a selected few,
will be perceived (and sometimes misconceived), and
only the very first phase (or little more) of the object’s
life-span will come into the focus of attention. One
may not even be consciously aware that the respective
process has an extension in time (origination and end);
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that it has many aspects and relations beyond those
at first sight connected with the casual observer or
the limited situation; that, in brief, it has a kind of
evanescent individuality of its own. A world that
has been perceived in that superficial way, will, to
that extent, consist of rather shapeless little lumps of
experiences marked by a few subjectively selected (and
sometimes misapplied) signs or symbols which have
significance mainly for the indidual’s self-interest.
Parts of that rather shadow-like world are not only
things and persons of one’s environment, but even
a good part of one’s own bodily and mental
processes which are often conceived in a similar
superficital way. When thus the seal of self-reference
1s stamped again and again upon the world of every-
day experience, the basic misconception ‘This belongs
to me’ (attaniya) will steadily continue to grow subtle,
bul firm [and wide-spread roots (comparable to the
hair-roots of plants), which will scarcely be shaken
by mere intellectual convictions about the non-existence
of a self (anatta).

These grave consequences issue from that funda-
mental perceptual situation we have mentioned: on
receiving a first signal from his perceptions, man
rushes into hasty or habitual reactions which so often
commit him to the four misapprehensions of reality:
taking the impure for pure, the impermanent for lasting,
the painful and pain~bringing for pleasant, and the
impersonal for a self or something belonging to the self.

But if one musters the restraining forces of one’s
mind and pauses for Bare Attention, the material and
mental processes that form the objcts of mind at
the given moment will reveal themselves more fully and
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more truly. If they are no longer dragged at once into
the whirlpool of self-reference, but allowed to unfold
themselves before the watchful eye of mindfulness, the
diversity of their aspects and the wide net of their
correlations and interconnections will appear: the
narrow and often falsifying connection with self-
interest will recede into the background and will be
dwarfed by the wider view now gained. Birth and
death, rise and fall of many of the observed processes
will be clearly discerned, in their serial occurrence or
in their component parts. Thereby the facts of Change
and Impermanence will impress themselves on the mind
with growing intensity. By the same discernment of
rise and fall, many false conceptions of unity in the
processes which had been created under the influence
of the egocentric attitude will de dissolved. Self-re-
ference uncritically overrides diversity, and lumps
things together under the preconceptions of being a self
(atta) or belonging to a self (attaniya). But Bare
Attention reveals these sham unities as impersonal and
conditioned phenomena. Facing thus again and again
the evanescent, dependent and impersonal nature of life
processes within jand without, their monotony and
unsatisfactory nature will become marked; in other
words, the Truth of Suffering inherent in them will
appear. In that way, all three Characteristics, or Signata,
of Existence will open themselves to penetrative Insight
(Vipassanz), by the simple device of slowing down,
pausing and keeping still for Bare Attention.

S pontaneity

An acquired or strengthened habit of pausing
mindfully before acting will not exclude or paralyze
spontaneity of response where it is beneficial. On
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the contrary, the pausing, the stopping and the keeping
still for Bare Attention will, through training, become
quite spontaneous themselves. They will grow into a
‘“selective mechanism’’ of the mind that, with an in-
creasing reliability and swiftness of response, will
prevent the upsurge of evil or unwise impulses which
may have been intellectually realised by us as un-
wholesome, but, by their own powerful spontaneity,
still continue to defeat our 'better knowledge and
nobler intention. The practice of mindful pausing
serves, therefore, to replace unwholesome spontaneity
or habits, by wholesome ones.

Just as certain reflex moments are an automatically
operating protection of the body, similarly a spontane-
ously working spiritual and moral self-protection will
be a vital function of the mind. A person of average
moral standard will instinctively shrink from theft or
murder, without any long reflection. With the help
of the method of Bare Attention, the range of such
spontaneously functioning moral brakes can be greatly
extended and ethical sensitivity heightened. Also false
thought-habits can be broken in the same way and
replaced by correct ones.

In an untrained mind, noble tendencies or right
thoughts often succumb to the spontaneous outbreak
of passions or prejudites, or they can assert them-
selves only with difficulty, after a struggle of motives.
But if the spontaneity of the Unwholesome is
checcked or greatly reduced, as described above, our
good impulses and wise reflections will have greater
scope and they will be able to express themselves
freely and spontaneously. Their spontaneous flow will
give greater confidence in the power of the good within
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us and will carry more conviction for others. Tbat
spontaneity of the good will not be of an erratic
nature, but will have deep and firm roots in previous
methodical training. Here appears a way by which
the ‘‘premeditated good” (sasankhirika-kusala) may be
transformed into ‘‘spontaneously arising good thought’’
(asankharika-kusala-citta) which, if combined with
knowledge, takes the first place in the scale of ethi-
cal values, according to the psychology of the Abhi-
dhamma. Hereby we shall get practical understanding
of a saying in The Secret of the Golden Fiower:* ‘If
one attains intentionally to an unintentional state one
has comprehension’. This saying just invites a para-
phrase in Pali terms: Sasankharena asankharikam

pattabbam. ‘By premeditated intentional effort spontaneity
can be won.’

If the numerous aids to mental growth and libe-
ration, found in the Buddha’s teachings, are wisely
utilized, there is actually nothing that can finally
withstand the Satipatthana Method; and this method
starts with the simple but in its effects far-reaching
practice of learning to pause and stop for Bare Attention.

Slowing-down

Against the impetuosity, rashness and heedlessness
of the untrained mind, practice of Pausing and Stopping
sets a deliberate slowing-down. The demands of
modern life, however, make it impracticable to intro-
duce such a slow-down of functions into the routine
of the average working-day. But as an antidote against
the harmful consequences of the hectic speed of

¢ A treatise of Chinese Mahiyiana, strongly influenced by Taoism.
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modern life, it is all the more important to cultivate
that practice in one’s leisure hours and especially in
periods of strict Satipagthana practice. It will also
give the worldly benefits of greater calm, efficiency
and skill in one’s daily round of work.

For the purposes of meditative development,
Slowing-down serves as an effective training in heed-
fulness, sense-control and concentration. But apart
from that, it has also more specific significance for
meditative practice. In the commentary to the Sati-
patthana Sutta, for instance, it is told how the
slowing-down of movements may help in regainingz
lost concentration on a chosen object. A monk, so we
read, had bent his arm quickly without remembering
his subject of meditation, as his rule of practice
demanded. On becoming aware of that omission, he
took his arm back to its previous position and re-
peated the movement mindfully. The subject of
meditation referred to was probably ‘clearly compre-
hending action’ (sampajina-kara), and especially the
one mentioned in the Satipatthana Sutta as follows:
‘In bending and stretching he acts with clear compre-
hension’ (Sammirijite pasarite sampajanakari hoti).

The slowing-down of certain bodily movements
during strict meditative training is also of great help
in gaining Insight-knowledge (Vipassana-fiana) by one’s
own experience, and especially the direct awareness
of change (anicca) and impersonality (anattad). It is,

to a great extent, the rapidity of movement that
strengthens the illusion of unity, identity and sub-

stantiality of what is actually a complex and evanescent
process. Therefore, in the strict practice of Satipatthana,
the slowing down of walking or bending and stretching
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and thereby discerning the several phases of each move-
ment, i1s an exercise very helpful for direct insight into
the three characteristics of all phenomena. It will make
an impression of increasing force and significance on
the meditator, to notice clearly how each partial phase
of the process observed arises and ceases by itself, and
nothing of it “gocs over” or ‘‘transmigrates’’ to the
next phase.

Also the average rhythm of our every-day actions,
specch and thoughts will become more quiet and peace-
ful under the influence of that practice. Slowing-down
the hurried rhythm of life means that thoughts, feelings
and perceptions will be able to complete the entire
length of their natural life-time. Full awareness will
extend up to their end-phase: to their last gentle vib-
rations and reverberations. Too often that end-phase is
cut off by an impatient grasping at new impressions,
or by hurrying on to the next stage of a line of thought
before the earlier one has been clearly comprehended.
This 1s one of the main reasons for the disorderly state
of average consciousness which 1s burdened by a vast
amount of indistinct or fragmentary perceptions, of
stunned emotions and unfinished or undigested ideas.
Slowing-down will prove an effective device of recovering
the fulness and clarity of consciousness. A fitting simile,
and at the same time an actual example of it, is the
procedure in the practice of Mindfulness on Breathing
(ané@panasati) where mindfulness has likewise to cover
the whole extent of the breath, its beginning, middle
and end. This 1s what is meant by the passage of the
Discourse, saying ‘“Experiencing the whole (breath-) body,
I shall breathe in and out’. Similarly, the entire ““breath’’,
or rhythm of our life will become deeper and fuller,
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if, through slowing-down, we get used to sustained
attention.

The habit of prematurely cutting off processes of
thought, or slurring over them, has assumed serious
proportions in the man of modern city -civilization.
His restlessness clamours for ever new stimuli, in an
ever increasing speed of succession, having its counter-
part in the increasing speed of our means of locomotion.
This rapid bombardment of impressions will gradually
blunt man’s sensitivity, and consequently the new stimuli
will bave to be still more loud, coarse and variegated—
a process which, if not checked, can only end in disaster.
This state of affairs also explains the decrease of finer
aesthetic susceptibility and the growing incapacity of
genuine natural joy. The place of both is taken by a
hectic, short-breathed excitement which does not leave
any true aesthetic or emotional satisfaction. ¢Shallow
mental breath’ is to a great extent responsible for the
growing superficiality and coarseness of ‘‘civilised man®’
and for the frightening spread of nervous disorders in
the West. It may well become the start of a general
deterioration of human consciousness in its qualitative
level, its range and its strength. This danger threateas
all those, in the East as well as in the West, whom
the impact of technical civilization finds without an
adequate spiritual protection. Satipatthana can make an
important contribution to remedying that situation, in
the way we have indicated here briefly. Thus, also from
the worldly point ot view, the method will prove beneficial.

Here, however, we are chiefly concerned with the
psychological aspects and their significance for medita-
tive development. Sustained attentiou, being helped by
Slowing-down, will affect the quality of consciousness
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mainly in three ways: (a) the intensity of consciousness,
(b) the clarity of the object’s characteristic features,
and (c) it will reveal the object’s “relatedness’.

(a) An object of sustained attention will exert a
particularly strong and long-lasting impact on the mind,
not only throughout the thought-series immediately
following the respective perception, but its influence
may also extend far into the future. It is that causal
efficacy which is the measure of the intensity of con-
Sciousness.

(b) The first impression conveyed by any new
sense-object or idea will be what is most striking 1n it,
subjectively or objectively, and it will dominate the
mind up to the culminating point of the impact. But
there are sure to be other aspects, characteristics or
functions of the respective object which may not be
obvious or are less interesting to the cognizing subject
but which are no less, or even more, important. There
will also be cases where the first impression is entirely
deceptive. Only if attention 1is sustained beyond that
first impact, will the respective object reveal itself more
fully. It is only at the downward course of the first
perceptual wave (its end-phase), when the prejudicing
force of the first impact lessens, that the object will
yield a wider selection of detail, an all-round picture
of itself. It is therefore, only by sustained attention
that a greater clarity of an object’s characteristic features
can be obtained.

(¢) Among the characteristic features of a physical
or mental object there is one class which is often over-
looked by hasty or superficial attention, and therefore
we list it here separately: it is the relatedness of the
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object, extending to its past (origin, causes, reasons,
logical precedents, etc.), and its present manifestation (en-
vironment, ‘‘background’®, presently active influences,
etc.). An event cannot be said to be fully understood,
if it is viewed In artificial isolation. It must be seen
as a part of a wider pattern, In its conditioned and
conditioning nature; and this can be done only with
the help of sustained attention.

The influence of slowing-down and sustained attention
on subsconsciousness, memory and intuitson

It need hardly be pointed out how important all
these three aforementioned points are for “‘seeing things
according to reality’’, in other words, for the develop-
ment of Insight (vipassana). Their direct jinfluence is
obvious, but there is also an indirect one which is no
less powerful and i1mportant. Those three results of
sustained attention, achieved with the help of Slowing-
down, are also instrumental in influencing the quality
and nature of subsconsciousness, memory and intuition
which, on their part, will again be aiding, nourishing
and consolidating the progress of ,liberating Insight.
Insight aided by them will be like the mountain lake
(of the canonical simile) that is fed not only from
without, by the rains, but also by springs welling up
within its own deptb. Similarly Insight will be nourished
not only through external experience but also from the
‘‘subterrancous’’, i. e. subliminal resources of the mind:
by memories, other subconscious material, and by the
strengthened faculty of intuition. Meditative results of
an Insight that has such deep roots will not be lost
easily, even with unliberated worldings (puthujjana) who
are subject to relapse,
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1. If perceptions or thoughts which have been objects
of sustained attention, sink into subconsciousness, they
will occupy there a special position by reason of their
stronger impact on the mind and the greater distinct-
ness of their characteristic features. As to the first
reason: it will certainly not remain without any effect
upon the structure of subconsciousness, if the end-phase
of a moment of consciousness or of a cognitive series,
being immediately followed by subconsciousness, is not
weak but of a strength equal to that of the preceding
phases. As for the second reason: if an impression or
idea, marked by numerous and distinct characteristics,
sinks into subconsciousness, it will not so easily be
absorbed into the vagueness of other subconscious con-
tents or dragged into false subconscious associations
with superficial similarities of passionate biases. And
also the last of the aforementioned three facts—the
correct comprehension of the object’s relatedness’ —
will have similar effects: there will be a greater resistance
against a merging with inadequate subconscious material.
If perceptions or thoughts of that level of intensity
and clarity sink into subconsciousness, they will be more
‘“articulate” and more “‘accessible’’ than contents of
subconsciousness originating from hazy or ‘stunned”
impressions; they will be more easily ‘‘convertible’’ into
full consciousness, and less unaccountable in their hidden
effects upon it. If, through an improvement in the
quality and range of mindfulness, the number of such
‘“matured’® impressions increases in the mind, it seems
quite possible that a subtle change in the structure of
subconsciousness can be achieved in that way.

2. 1t will be evident from our earlier remarks that
those impressions which we have called ‘“matured” or
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“more easily accessible and convertible”’, will lend them-
selves more easily and more correctly to recollection.
More easily: because of their greater intensity; more
correctly: because of their clearly marked features which
will give them a fair degree of protection against being
distorted by false associative images or 1ideas. If, in
addition, they are remembered in their ‘‘context’’ and
“‘relatednees’’, it will work both ways, for easier and
more correct recollection. In that way, Sati in its
meaning and function of Mindfulness, will help to
strengthen Sati in its meaning and function of Memory.

3. From that very infiuence on subconsciousness
and memory also a deepening and strengthening of the
faculty of intuition will naturally follow, and particularly
of intuitive insight which concerns us here chiefly. In-
tuition is not ‘““a gift from the unknown”, but, as any
other mental faculity, it arises out of specific conditions
which, in this case, are primarily the latent memories
of perceptions and thoughts ‘“stored’’ in the subconscious,
It is obvious that memories which have the aforemen-
tioned qualities of greater intensity, clarity and richness of
distinctive marks, and thereby of greater accessibility, will
provide the most fertile sotl for the growth of intuition.
Here too the preserved ‘‘relatedness” of the respective
impressions will contribute much. Recollections of that type
will have a more organic character than memories of bare
or vague, isolated facts, and they will easier fall into
new patterns of meanings and significance. These more
“articulate’’ memory-images will be a strong stimulation
and aid for the intuitive faculty. Silently and in the

hidden depths of the subliminal mental processes, the
work of collecting and organizing the subconscious material

of experience and knowledge goes on until it is ripe to
emerge as, what we call an intuition, The breaking-
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through of that intuition is sometimes occasioned by
quite ordinary happenings which, however, may have a
strong evocative power, if, in previous occurrence they
had been made objects of sustained attention. Slowing-
down and pausing for Bare Attention will discover the
depth-dimension of the simple things of evcry day, and
will thus provide potential stimuli for the intuitive
faculty, This applies also to the intuitive penetration
(pativedha) of the four Noble Truths that culmipates in
Holiness (arahatta). Many instances are recorded of
monks where the flash of intuitive penetration did not
strike them when they were engaged in the meditative
practice of insight proper, but on quite different occa-
sions: when stumbling, when seeing a forest fire, a
fata-morgana, a lump of froth in a river, etc.

We have met here another confirmation of that
seemingly paradoxical saying thet ‘intentionally’ an un-
intentional state may be won, or at least aided, by
deliberately turning the full light of mindfulness even
on the smallest events and actions of every-day life.

Sustained attention not only provides the nourishing
soil for the growth of intuition, it also makes possible
the fuller utilization and even repetition of the intuitive
moment. Men of inspiration in various fields of creative
activity have often related and deplored their common
experience that the flash of intuition strikes so suddenly
and vanishes so quickly that frequently the slow res-
ponse of the mind scarcely catches the last glimpse of
it. But if the mind has been trained Iin observant
Pausing, in Slowing-down and sustained attention, and
if — as indicated above—also the subconsciousness has
been influenced by it, then the intuitive moment, too,

47



might gain that fuller, slower and stronger rhythm. This
being the case, its impact will be strong and clear
enough for making full use of that flash of intuitive
insight. It might even be possible to lead its fading
vibrations upward again to a new culmination, similar
to the rhythmic repetition of a melody rising again, in
harmonious development, out of the last notes of its
first appearance.

The full utilization of a single moment of intuitive
insight might be of decisive importance for one’s pro-
gress toward full realization. If one’s mental grip is too
weak and those elusive moments of intuitive insight are
allowed to slip away without being utilized fully for
the work of liberation, then it might well happen that
they will not recur before many years have passed, or
perhaps not at all during the present life. Skill in
sustained attention, howecver, will allow the full use of
opportunities, and slowing-down and pausing during
meditative practice, is an 1mportant aid in acquiring
that skill.

Through our now concluded treatment of Pausing,
Stopping and Slowing-down, one of the traditional de-
finitions of Mindfulness found in the Pali Scriptures will
have become more Intelligible in its far-reaching im-
plications: that 1s its function of anapilapanata, meaning
literally, ‘not floating (or slipping) away’,—‘like pumpkin-
pots on the surface of water’, add the commentators:
and they continue: ‘Mindfulness enters deeplv into its
object’, instead of kurrying over its surface only. There-
fore ‘“mon-superficiality’’ will be an appropriate render-
ing of the above Pali term, and a befitting charac-
terization of Mindfulpess.
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4. Directness of Vision

¢] wish I could disaccustom myself from everything,
so that I might see anew, hear anew, feel anew.
Habit spoils our philosophy.’’

G. Chr. Lichtenberg (1742-1799)

In an earlier section; we spoke about the impulsive
spontaneity of the Unwholesome (akusala). We have
seen how the stopping for bare and sustained atten-
tion is able to counter, or reduce, the occurrence of
rash impulsive reactions, thus allowing us to face any
situation with a fresh mind, with a directness of vision,
unprejudiced by those first spontaneous responses.

By directness of vision we understand a direct view
of reality, without any colouring or distorting lenses,
without the intrusion of emotional or habitual pre-
judication and intellectual biases. It means: coming
face to face with the bare facts of actuality, seeing
them as vivid and fresh as if they had occurred for
the first time.

The Force of Habit

Spontaneous reactions which so often stand in
the way of dircct vision, do not derive only from
passionate 1mpulses, but are very frequently the product
of habit; and, in that form, they generally have an
even stronger and more tenacious hold on man, which
may work out either for the good and useful or for
the bad and harmful. The influence for the good,
exercised by habits is seen in the “’power of repeated
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practice”” by which man’s achievements and skills, of
a manual or mental, worldly or spiritual kind, are
protected against loss or forgetfulness, and are con-
converted from a casual short-lived and imperfect
acquisition into the more secure possession of a quality
thoroughly mastered. The detrimental effect of habitual,
spontaneous reactions is manifest in what 1s called,
in a derogative sense, the ‘‘force of habit’’: its deaden-
ing, stultifying and narrowing influence, productive of
compulsive behaviour of various kinds. In our pre-
sent context, we shall be concerned only with that
negative aspect of habit as impeding and obscuring
the directness of vision.

As remarked earlier, the influence of habitual re-
actions 1s generally stronger than that of impulsive
ones. Passionate impulses may disappear as suddenly
as they have arisen. Though their consequences may
well be very grave and extend far into the future,
it is mostly the influence of habit which is longer
lasting and deeper reaching. Habit spreads its vast
and closely meshed net over wide areas of our life
and thought, trying to drag in more and more of it.
Passionate impulses too, might be caught into that
net of habit and thus be transformed from passing  out-
bursts into traits of character. A momentary impulse,
an occasional indulgence, a passing whim may by
repetition become a habit difficult to uproot, a desire
hard to control, and finally an automatic function that
1s no longer questioned. By repecated gratification of
a desire, habit is formed, and habit grows into a
compulsion.

It may well be the case that some activity, be-
haviour or mental attitude to which one has become
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accustomed is, considered by itself, quite unimportant
to the individual concerned, and also morally quite
indifferent or inconsequential. At the start it might
have been quite easy to abandon it or even to ex-
change it for its very opposite, since neither one’s
emotions nor reason had any strong bias towards
either side of a possible choice. But by rapetition,
the continuance of the chosen way of acting, be-
having or thinking will gradually become equivalent
with “‘pleasant’, ¢‘desirable’’, ‘‘correct’” or even
‘““righteous”’; and it will be finally identified, more or
less consciously, with one’s so-called character or
personality. Consequently, any change in it—a break
in that routine—will be felt as ‘‘unpleasant’ or as
‘““wrong’’, and any interference with it from outside
will be greatly resented and even regarded as hostile
towards ‘‘one’s vital interests and principles’. In fact,
primitive minds, at all times, be they ‘‘civilised’’ or
not, have looked at a stranger with his “‘strange
customs’> as an enemy, and have felt his mere un-
aggressive existence as a challenge or threat to them-

selves.

In the cases aforementioned, when the specific
habit was originally not of great importance to the
individual, the -attachment which is gradually formed
i1s not so much to the object proper, as to the pleasant-
ness of undisturbed routine. The strength of that
attachment to routine derives partly from the force of
physical and mental inertia which is so powerful in
man. About another cause of it we shall speak pre-
sently. By force of habit, the respective concern (any
material object, activity, behaviour or way of thinking)
1s invested with such an increase of emotional em-
phasis that the attachment to quite unimportant or
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banal things may become as tenacious as that to the
fundamental passions in man. Thus, even the smallest
habits, if, by lack of conscious control, they become
uncontested masters of their respective realms, may
dangerously contribute to the rigidity and self-limitation
of character, narrowing its *‘freedom of movement”
(environmental, intellectual and spiritual). Thus, often
quite unnecessarily, new fetters are forged for the
individual, and nourishing soil 1s provided for the
growth of new attachments and aversions, prejudices
and predilections, that is to say, for new suffering,
Therefore. when considering the following words of
the Satipatthana Sutta, we should also think of the
important part played by habit in the formation of
fetters:

‘“ . .and what fetter arises dependent on both (i.e.
the sense-organs and sense-objects), that he
knows well. In what manner the arising of
the not arisen fetter comes to be, that he
knows well.”

In Buddhist parlance, it is pre-eminently the
Hindrance of Sloth and Torpor (thTna-middha-nTvarana)
which is strengthed by the <“‘force of habit”, and
mental faculties like agility and pliancy of mind
(kaya- and citta- lahuta, muduta, etc.)* are weakened.

The danger for spiritual development, involved in
the dominating influence of habit, is all the more
serious since its tendency towards expansion is parti-

» About these important ‘qualitative constituents’ of good, whole~
some (kusala) comsciousness, sece the author’s ‘‘Abhidhamma
Studies®, p. 61f.
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cularly noticeable in our present age of increasing
specialisation and standardization in various spheres
of life and thought.

The roots of that tendency of habits to
extend their range, are anchored in the very nature
of consciousness. Certain active types of consciousness,
if possessing a fair degree of intensity, tend to repeat
themselves, though that tendency is never quite un-
disputed, e.g., by new cognitions claiming man-attention.
This tendency towards repetition stems not only from
the aforementioned passive force of inertia, but in
many cases from an active “will to dominate and to
conquer’’. Even in quite peripheral or subordinate types
of consciousness, there seems to exist an urge to gain
ascendancy, to become by themselves ever so small
centres around which other, weaker mental and physical
states revolve, adapting themselves to that centre and
becoming subservient to it. This is a striking parallel
to the self-assertion and the domineering tendency
of an egocentric individual in his contact with society.
Among biological analogies, we may mention the
tendency towards expansion by cancer and other patho-
logical growths; and for the tendency towards repetition,
we may think of the freak mutations which loom as
a grave danger at the horizon of our atomic age.

Out of that ‘‘will to dominate’’, inherent in many
types of consciousness, a passing whim may grow
into a relatively constant trait of character, and, if
still not satisfied with its position, 1t may tend to
break away entirely from the present combination of
life forces till, finally, in the process of rebirths, it
becomes the very centre of a new so-called personality.
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There are within us countless seeds for new hves,
for innumerable potential ‘‘beings’’, all of which we
should vow to liberate from the wheel of Samsara,
as the Sixth Zen Patriarch expressed it.*

Detrimental physical or mental habits may grow
strong, not only if fostered deliberately, but also if
left unnoticed or unopposed. From minute seeds
planted in a long-forgotten past, has grown much of
what has now strong roots in our nature (see the Simile
of the creeper in Majjhima-Nik. 45). This growth of
morally bad or otherwise detrimental habits can he
effectively checked by gradually developing another
habit that will counter them: that of attending to
them mindfully. Doing deliberately what had become
a mechanical performance, and, perhaps, previous to
it, pausing for a while for bare attention and reflec-
tion—this will give a chance for scrutinizing the habit
in the light of Clear Comprehension of Purpose, and
of Suitability (satthake~, and sappaya-sampa jatifia). It
will allow a fresh assessment of the situation, a
direct vision of 1t, unobscured by the mental haze
surrounding a habitual activity, which conveys the
feeling: ““It is right because it was done before.”” Even
if a detrimental habit cannot be broken at once, or
soon, In that way; it will then lose a good deal of
its unquestioned spontaneity of occurrence; it will carry
the stamp of repeated scrutiny and resistence, and at
its reoccurrence it will be weaker and prove more

amenable to our attemps to change or abolish it.

A s

* This may we!l be a somewhat ironical reference by that great
sage to the fact that the well-known Mahiyianic Bodhisattva Vow of
liberating all beings of the universe, is often taken much too light-
heartedly by many of his fellow Mahayanists,
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It needs hardly to be mentioned: habit (which
was rightly called ¢‘the wet-nurse of man’’) cannot
and should not disappear from our life. Let us only
remember what a relief it is particularly in the crowded
day and complex life of a city-dweller, that he can ;do
a great number of things fairly mechanically, with,
as it were, only ‘“half-powered attention’. It means
a considerable simplification of his life. It would
be an unbearable strain, if all that had to be done
with deliberate effort and close attention. In fact,
many products of manual labour, much of the technique
in art, and even standard procedure in complex in-
tellectual work, will generally bring better and more
even results through skilled routine performance. Yet,
also that evenness of habitual performance will reach
its dead point where it declines. It will show symptoms
of fatigue, if it is not enlivened by the creation of new
interest in It.

There is, of course, no question of our advo-
cating here the abolishment of all our little habits
as far as they are innocuous or even useful. But we
should regularly convince ourselves whether we have
still control over them, that is, whether we can give
them up, or alter them, whenever wanted. We can
make sure of it, firstly, by attending to them mind-
fully for a certain period of time, and secondly, by
actually giving them up temporarily in cases where
this will not have any harmful or disturbing effects
upon ourselves or others. If we turn on them the
light of direct vision, looking at them or peforming
them, as if seen or done for the first time, these
little routine activities, and the habitual sights around
us, will assume a new glow of interest and stimulation.
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This holds good also for our professional occupation
and its environment, and for our close human rc-
lationships if they should have become stale by habit.
The relations to one’s marriage partner, to friends,
colleagues, etc., may thus receive a great rejuvenation.
A fresh and direct vision will also discover that one
can react to people, or do things, in a different and
more beneficial way, than done before habitually.

An acquired capacity to give up little habits will
prove its worth in the fight against more dangerous
proclivites, and also at times when we are faced with
serious changes in our life which by force deprive us
of very fundamental habits. Loosening the hardened
soill of our routine behaviour and thoughts, will have
an enlivening effect on our vital energy, our mental
vigour, our power of imagination, and, what is most
important, into that loosened soil we shall be able
to plant the seeds of vigorous spiritual progress.

Assocsative Thought

Mental habituation te standard reactions, to
seqences of activity, to judgments of people or things,
etc., proceeds by way of associative thinking. From
things or ideas, situations or people that we en-
counter, we select certain of their distinctive charac-
teristics or marks, and associate, i.e. connect these
marks with our own response to them. If these
encounters recur. they are associated first with
those marks selected earlier, and then with our original,
or strongest, response, So these marks became a
signal for releasing a standard reaction which may
consist of quite a long sequence of connected acts
or thoughts, well mastered or known through

26



repeated practice of experience. That way of functioning
relieves man of the necessity to apply ever-renewed effort and
painstaking scrutiny to ecach single step of such sequen-
ces of thought and action. This certainly means a great
simplification of life and a release of energy for other
tasks. In fact,in the evolution of the human mind, asso-
ciative thinking has been a progressive step of decisive
importance. It was indispensable for acquiring the capacity
to learn from experience, and led up to the discovery and
application of causal laws.

Yet, it is easy to see that, close to these benefits
of associative thinking, there lurk as many and grave
dangers in this, now basic, procedure of mental acti-
vity, if it is faultily applied or not carefully watched.

Let us draw up a list of these danger points (though
not an exhaustive one):

1. Imitial faulty or incomplete observations, errors
of judgment, emotional prejudices (love, hate, pride),
etc., may be easily perpetuated and strengthened by the
mechanism of associative thinking, through b:ing carried
over to re-occurrences of similar situations.

2. Incomplete observations and restricted view-points
in judgments, etc.,, which may have been sufficient
for meeting a particular situation, may, if mecha-
nically applied to changed circumstances, prove quite
inadequate and may entail grave consequences.

3. Not infrequent are cases where, by misdirected
associative thinking, a strong instinctive dislike is felt

for things, places or persons which, in some way, are
merely reminiscent of unpleasant experiences.
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These but briefly stated instances show how vital
it 1s to scrutinize from time to time these mental grooves
of our associative thoughts, and the various habits and
stereotype reactions deriving from them. In other words,
we must step out of the ruts for a while, regain a direct
vision of things and make a fresh appraisal of them in

the light of that vision.

If we look once again over the list of potential
dangers deriving from uncontrolled associative thinking,
we shall better understand the Buddhba’s insistence of
getting to the bedrock of experience. For instance, in
these profound and terse stanzas called ¢The Cave”’,
included in the Sutta Nipata, He says that the <full
penetration of sense-impression (phassa) will make one
free from greed’’ and that, | “by understanding percep-
tion (safiig) one will be able to cross the flood of
Samsara’’ (Stanza 778f).* By placing mindfulness, as
a guard, at the very first gate through which experience
enters, we shall be able to control the incomers much
more easily, and shut out unwanted intruders. Thus
the purity of “luminous consciousness’” can be maintained
against ‘‘adventitious defilements™ (see Anguttara-Nik., I).

The Satipatthana Sutta provides a systematic train-
ing for inducing direct, fresh and wundistorted vision,
covering the entire personality in its physical and mental
aspects, and including the entire world of experience.
The methodical application of the several exercises to
oneself (ajjhatta), to others (bahiddha) and alternatingly
to both, will be very helpful in discovering false

¢ Compare also the passago on the significance of sense impression
(or contact; phassa) in the concluding sections of Brahmajila Butta

(Digha Nikiya, Sutta, 1).
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conceptions due to misdirected associative thinking or
misapplied analogies.

The principal types of false associative thinking
are covered, in the terminology of the Dhamma, by
the four kinds of misapprehensions or perverted views
(vipallasa) which wrongly take (1) what is impermanent,
for permanent, (2) what is painful, or conducive to it,
for happiness, (3) what is not-self and unsubstantial, for
a self or an abiding substance, (4) what is impure, for
beautiful. These perverted views of reality arise through
a one-sided and incomplete selection, or entirely false
apprehension, of the characteristic marks of things or
ideas, and through “associating’ them closely with one’s
passions and false theories. By gradually “dissociating’
our perceptions and impressions from these misappre-
hensions, with the help of Bare Attention, we shall
make steady progress in the direct vision of ‘‘bare
processes’’ (suddha-dhamma).

The Sense of Urgency (samvaga)

He who is being stirred (sanmvijja) to a sense of
urgency (samvega) by things which are deeply moving
to one of clear and direct vision, will experience a
release of energy and courage that is able to break
through his timid hesitations and his rigid routine of
life and thought. If that sense of urgency is kept alive,
it will bestow the earnestness and persistence (appamada)
required for the work of liberation.

Thus said the teachers of old:

“ This very world here is our field of action.

It harbours the unfoldment of the Holy Path,
And many things to break complacency.
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Be stirred by things which may well move the
heart.

And being stirred strive wisely and fight on!”

Ayam kammabhiimi, idha maggabhavana,
thanani samvejaniya bahu idha,

Samvega samve janiyesu vaithiisu,
samvegajalo'va payufija yoniso.*

Our nearest neighbourhood is full of stirring things,
but generally we do not perceive them as such, because
habit has made our vision dull and our heart insen-
sitive. Even the Buddha’s teaching which, when we first
encountered it consciously, was a powerful intellectual
and emotional stimulation, will gradually lose for us
1ts original freshness and impelling force, unless we
constantly renew it by turning to the fullness of life
around us which illustrates the Four Noble Truths In
ever new variations. A direct vision will impart new
life-blood even to the commonest experiences of every-
day, so that their true nature appears through the dim haze
of habit, and speaks to us with a fresh voice. It may
well be just the long-accustomed sight of the beggar
at the street-corner, or a weeping child or the illness of
a friend, which startles us afresh,makes us think, and
stirs our sense of urgency in treading resolutely the Path
that leads to the Cessation of Suffering.

We know the beautiful old account of Prince
Siddhattha’s coming face to face with old-_age, illness
and death, when he drove in his chariot through the

inll—— S ————

¢ Quoted in the Commentary to the Bamyutta Nikiya,S8aliyatana-
Sanmyutta, Dovadaha-vaggo catuttho Butte No. 2.
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Visakha

This is the day on which the world’s great Sun
Of Light transcending every other light,

Rose on the darkness of a world foredone,
And broke the spell of black Avijja’s night.

This is the day on which that Sun rose high
To the last heights of Insight, Wisdom, Love,

And from the zenith "of pure Vijja’s sky
Poured his free rays on all that live and move.

This 1s the day when all his labour ended,
Sank to his rest our glorious Sun. Yet lo!

Behind he leaves a radiance matchless, splendid,
Even his Law that in our skies does glow,

And still shall glow till dawns another Light,
The Buddha of a new world’s opening day,
And raying Metta — Kindness infinite,
Flings ope once more the new old ancient Way.

To all the Buddhas of the times to come,
To all the Buddhas of the times before,
To Him, our Buddha, Teacher, Refuge, Home,
We bow our hearts this day and evermore.

Bhikkhu Silacara
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paternal city, after a long time of isolation in a make-
believe world. This ancient story may well be historical
fact, because we know that in the lives of many great ones
often events occur which gain a symbolic significance or
have great consequences far beyond their ordinary
appearances. Great minds find significance in the seemingly
common and invest with a far-reaching efficacy the fleeting
moment. But, without conflicting with the inner truth of
that old story, it may well have happened that the young
prince had actually seen before, with his fleshly eye, old
and sick people and those who had succumbed to death.
But, on all these earlier occasions, it may not have touched
him very deeply—as it is the case with most of us, most of
the time. That earlier lack of sensivity may bave been due
to the carefully protected, artificial seclusion of his petty
(though princely) happiness into which his father—the
hereditary routine of his life—had placed him. Only when
he broke through that golden cage of easy-going habits,
the facts of suffering struck him as forcibly as if he had
seen them for the first time. Then only was he stirred by
them to a sense of urgency that led him out of the home
life and set his feet firmly on the road to Enlightenment.

The more c¢learly and deeply our minds and hearts
respond to the Truth of Suffering as appearing in the very
common facts of our existence, the less often we shall need
a repetition of the lesson learned, the shorter will be our
migration through Samsara.* The clarity of perception

* Samsira: ‘Round of (Rebirth’ lit. ‘perpetual wandering’, is a
name for the sea of life ever restlessly heaving up down, the
symbol of this continuous process of ever again and again baing
born, growing eold, suffering and dying. More prscisely put:
Samsira is the unbroken chain of the five-fold Khandha-combina-
tions, which, constantly changing from mcment to moment, follow
continuously one upon the other through inconceivable periods of
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evoking our response, will come from an undeflected
directness of vision, bestowed by Bare Attention (sati); and
the depth of experience will come from wise reflection or
Clear Comprehension (sampajafifia).

The Road to Insight.

Directness of Vision is also a chief characteristic of the
methodical practice of insight-meditation (vipassana-
bhavana). There it is identified with the direct or experi-
ential knowledge ( paccakkha-#iana) bestowed by meditation,
as distinguished from the inferential knowledge (anumani-
nana) obtained by study and reflection. In the meditative
development of insight, one’s own physical and mental
processes are directly viewed, without the interference of
abstract concepts or the filtering screens of emotional
evaluation, which, in this context, will only obscure, or
camouflage, the naked facts, and detract from the immedi-
ate strong impact of reality. Conceptual generalisations
from experience (though very useful elsewhere), if they
interrupt the meditative practice of Bare Attention, tend to
‘““shove aside’, or dispose of, the respective particular fact,
by saying, as it were: ‘It is nothing else but..’. Gen-
eralizing thought inclines to become impatient with a
recurrent type, and finds it soon boring after having it
classified. Bare Attention, however, being the key instru-
ment of methodical insight, keeps to the particular. It
follows keenly the rise and fall of successive physical and
mental processes, and, though all phenomena of a given

time, Of this Samsira, a siogle lifetime oonstitutes only a tiny
fraction; hence to be able to comprehend the first Noble Truth of
universal suffering, one must let one’s gaze rest upon the Samsara,
upon this frightful chain of rebirths, and not merely upon one
single lifetime, whioh, of course, may be sometimes less painful,
“*Buddhist Dictionary’® Nyanatiloka*
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series may be “true to type’ (e.g. inhalations and exhala-
tions), Bare Atteation "regards each of them as a distinct
““individual’’, and conscientiously registers, as it were, its
separate birth and death. If mindfulness remains alert,
these repetitions of type will, by their multiplication, exert
not a reduced but an intensiGed impact on the mind. The
three signata or characteristics (change, misery and
voidness), inherent in the process observed, will stand
out more and more clearly, appearing in the light shed by
the phenomena themselves, and not in a borrowed light
(borrowed not even from the Buddha, though He is the
peerless and indispensable guide to these experiences).
These physical and mental phenomena, in their “self-
luminosity”’, will then convey a growing sense of urgency
to the meditator : revulsion, dissatisfaction, awareness of
danger will arise concerning them, followed by detachment
—though, certainly, joy, happiness and calm, too, will not
be absent throughout the practice. Then, if all other
conditions of inner maturity are fulfilled, the first direct
vision of final liberation will dawn, with the Stream-
winner’s (sot@ panna) indubitable knowledge: ‘Whatever
has the nature of arising, has the nature of vanishing.’

Thus, in the unfoldment of the four-fold power of
mindfulness, Satipatthana will prove itself as the true
embodiment of the Dhamma of which it was said:

‘““ Well proclaimed is the Dhamma by the Blessed
One, visible here end now, not delayed, inviting
of inspection, onward-leading, and directly ex-
periensable by the wise.”

&
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For further reading on

Satipatthana Meditation

The Way af Mindfulness. The Satipatthina Sutta and
Commentary. Transl. with Intro., by Soma Thera. 3rd
edition. 152 pages. (Buddhist Publication Society,
Kandy)

The Foundations of Mindfulness (Satipatthana Sutta).
Transl., with Intro. & Notes, by Nyanasatta Thera
(The Wheel No. 19)

The Satiptthana Sutta and its Application to Modern Li fe.
V. F. Gunaratna. (The Wheel No. 60)

Protection Through Satipatthana. Nyanaponika Tbhera.
(Bodhi Leaves No B. 3%)

The Progress of Insight through the Stages of Purifi-
cation. Mahasi Sayadaw. Pali text, with Engl. transl.
and Notes, by Nyanaponika Thera. (The Forest
Hermitage, Kandy). _

The Heart of DBuddhist Meditation. A Handbook of
Mental Training based on the Buddha’'s Way of
Mindfulness. Nyanaponika Thera. (Rider & Co.,
London)



LITERATURE ON BUDDHISM

The Buddhist Publication Society (Founded 1958)
publishes authentic literature on many aspects of
Buddhist Teaching and its practical application to
life. Many general, as well as specialized booklets
are available in the WHEEL Series, covering such
subjects as:

Buddhist Teaching, philosophy and meditation
Buddhist Culture,

Translations from Buddhist sacred literature.

Other specialized treatises bear on some particular
aspect of Buddhism when compared with beliefs and
attitudes common to the West or concepts of western
religions.

A small library of Buddhist literature has already
been published in the WHEEL series of booklets, 120
issues to date May 1968.

Smaller booklets dealing with many different
aspects of Buddhism are available in BODHI
LEAVES series, 53 issues to date May 1968.

Contributions to both are written by represen-
tative Buddhist scholars. These publications circulate
in seventy countries throughout the world. List of
all B. P. S, publications available on request.
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THE SIGNIFICANCE OF
THE FOUR NOBLE TRUTHS

I am happy to be able te speak to you this evening
on a subject which forms the very heart and core of
Buddhism. It is the realisation of the eternal verities
of life which the Buddha had gained by attainment

to Enlightenment beneath the spreading branches of
the Bodhi tree in Gaya, that he proclaimed over

2500 years ago to a suffering world, in just four
formulae or enunciations, which he himself called the
Four Noble Truths. These Truths were made known
by him in his very first sermon! delivered seven weeks
after his Enlightenment, and they constitute the essence

of the Dhamma pervading every aspect and every part
of it.

There is first the Noble Truth of Dukkha (suffering.)
Secondly there is the Noble Truth of the cause of
Dukkha. Thirdly there is the Noble Truth of the
cessation of Dukkha, and fourthly there i1s the Noble
Truth of the Path leading to the cessation of Dukkha.

In this lecture I propose first to dwell on the general
nature of these Four Noble Truths as distinguished from
their specific contents, and thereafter to proceed to
consider their contents and their significance.

i Dbamma Cakﬁa Pavattana Sutta, S. V. 420



GENERAL NATURE OF THE TRUTHS

At the outset, one may be tempted to ask why
these Truths are called Noble (The Pali word is Ariya),
and why they are only four in number, not less,
not more. The well-<known commentator the Ven.
Buddhaghosa in his Visuddhi Magga has answered
both these questions. They are called ‘‘Noble” Truths
for three reasons - because they have been discovered
by the Noble One - the Buddha, because they can be
fully realized only by the Noble Ones such as the
Buddhas, the Pacceka Buddhas and the Arahants,
and also because they are real and not unreal; they

deal with Reality.

As regards the reason why there are only Four
Truths, not less, not more, the e¢xplanation is that
no other Truth can harmoniously exist side by side
with these Four Truths, and not one of these Truths
can be eliminated without loss of meaning. If one
of these Truths is eliminated, the sequence suffers,
the chain of reasoning breaks and the meaning in
its fullness i1s lost. If one more Truth is added, that
Truth is bound to be of a different significance and
different type covering a different field, and will not
fit in with the existing Truths. Hence it is not possible
to conceive of either supplementing them or reducing
their number. Dukkha - Dukkha’s cause - Dukkha’s
cessation = and the path leading to this cessation ~so
constitute a certain totality, a definite unity of logical
considerations, that they must remain at four, not

less, not more.

Not only do these Four Truths form the heart
and core of Buddhism, these Truths are also so far-
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reaching - touching life at every point, so encompassing-
taking in every aspect of life, that no amount of
thinking on them can ever be deemed sufficient or
complete until such thinking reaches the level of a
definite spiritual experience, as distinguished from a
mere theoretical understanding of them. One has only
to glance through the pages of the 12th part of the
Samyutta Nikaya known as the Sacca Samyutta or
Kindred Sayings about the Truths, to realize the
importance of repeatedly pondering on these Truths.
Here, these Four Noble Truths are regarded as the
topic of all topics, the one topic which appertains
to Reality and leads to the awakening of the Highest
Wisdom, the one topic for the complete realization
of which ‘‘householders in the past have rightly gone
forth from home to the homeless life”'! This
1s the one line of thought worth cultivating, worth
meditating on. “ All other thoughts®’, says the Buddha,
‘‘are not concerned with real profit, they are not the
rudiments of the Holy life, they conduce not to
revulsion, to cessation, to tranquility, to full under-

standing, to perfect wisdom. They conduce not to
Nibbana’.2

How very vital these Four Truths are to man’s
spiritual development can be gauged from this signi-
ficant remark of the Buddha appearing in the Sacca
Samyutta,—

“O monks, 1f there are any for whom you have
any fellow feeling, if there are any who may deem
you worth listening to, your friends and colleagues,
your kinsmen and blood - relations, it is your duty

S

1. Kindred Sayings V. p. 352 2. Ibid p. 354, p. 355, p. 378
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to rouse them, admonish them, and establish them
in the comprehension of the Four Noble Truths’.!
Hence, every occasion for hearing these Truths should
be regarded as an additional aid, a further approach,

to the process of realizing the wisdom of these
inestimable Truths.

Those who have intently contemplated these Truths
will tell you that a wonderful feature about these
Truths is, that each time you ponder deeply on them,
some new aspect of these Truths, some new feature,
some new point of view will present itself before
you. In short you will know that you have learnt
something new. This is so, because it takes time to
comprehend fully these Truths; they are so vast, so
wide, so full and so profound, while man’s ability
to comprehend them and realize them 1s so weak
and so poor.

It is said that nothing is more interesting to man
than the study of man. Viewed in this light a study
of the Four Noble Truths should be of the deepest
interest to us since they are all about us, they concern
us, and are dependent on us. These Truths involve
a consideration, of not so much the external world,
as the internal world of mind. Actually, the external
is a reflection of the internal. There is no external
world to be viewed, if there 1is no internal
world which can view it. The physical isalways a
manifestation of the mental. Hence it 1s that the
Buddha in the Rohitassa Sutta said : “In this
one fathom long body along with its perceptions and
thoughts do I proclaim the world, the origin of the

i

1. Ibid p. 368
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world, the cessation of the world and the path leading
to the cessation of the world.! The word “‘world”
here means the world of Dukkha (suffering) and
Dukkha is an experience of the internal world of self.
It should therefore be our aim, meditating on these
Truths, to be able to see in ourselves, in the every-
day affairs of our lives in every event and circumstance
connected with ourselves, an exemplification of these
Four Noble Truths until they become a definite living
experience - a spiritual experience which is quite
different from a theoretical understanding of these
Truths.

Another feature about these Truths, which those
who contemplate them intently will tell you, is that
when the First Noble Truth is comprehended by
any one, the Second Noble Truth  suggests
itself to him, and when the Second Noble Truth 1is
comprehended, the Third Noble Truth suggests itself,
and similarly the Fourth. The Buddha is reported to
have mentioned this, as stated by the Monk Gavampati
in the Sacca Samyutta.2 These Truths thus constitute
a progressive series, each Truth leading up to the uext
and each throwing light on the next.

It is the failure to understand these Truths that
is responsible for the distresing position in which
man finds himself, tossed about as he is in 3 state
of conflicting emotions, passions and desires. In the
Kotigama Vagga of the Samyutta Nikaya the Buddha
has said: ‘O Monks, it is through not understanding,

1, Kindred Sayings I, p. 86 2. Kindred Sayings V. p. 369



not penetrating these Four Noble Truths that we have

run on, wandered on, this long, long road, both you
and I”.1

One feature about these Truths, which needs special
mention and which for practical purposes 1s perhaps
the most important, is the urgency of understanding
and realizing them. Many are the 1llustrations employed
by the Buddha to emphasize this urgency. I shall
content myself with mentioning just one. It is recorded
in the Sacca Samyutta that the Buddha on one occasion
asked this question: ““O Monks, when one’s turban
is ablaze or one’s head is ablaze what should be done?”
The monks answered ‘“Lord, when one’s turban Iis
ablaze or head is ablaze, for the extinguishing thereof,
one¢ must put forth extra desire, extra effort, extra
endeavour, extra 1mpulse, extra mindfulness, extra
attention.”” ‘““Monks,’ rejoined the Buddha, It is just
such an extra desire, effort, endeavour, impulse,
mindfulness and attention that one should put forth
for the comprehension of the Four Noble Truths.’’2
Can the urgency of realizing these Truths be brought
home more forcefully and more vividly?

THE FIRST NOBLE TRUTH

Now that we have considered from several angles
the Nature of the Four Noble Truths, let us proceed
to consider the contents of these Truths and their
significance.

1. Ibid 5 p. 365 2. Kindred Bayings V.p. 372
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The first Noble Truth deals with the indisputable
fact of Dukkha, that ever present feature of existence,
and rightly therefore, the starting point of the Dhamma.
I say 1t is rightly the starting point, because the one
aim of the Dhamma of the Buddha is to show a
way of escape from Dukkha. Hence has he said:-

“Dukkham c’eva panifapemi
Dukkhassaca nirodham’’!

““One thing only do I teach
Sorrow and its end to reach.”

Let us understand this Truth in the way enunciated
by the Buddha. “This, O Monks,”” said the Buddha,
‘“is the Noble Truth of Dukkha. Birth is Dukkha.
Decay is Dukkba. Death is Dukkha. Sorrow, Lamen-
tation, Pain, Grief and Despair are Dukkha. Asso-
ciation with the unloved, separation from the loved,
that is also Dukkha. Not to get what one desires,
that is also Dukkha. In a word, this five-fold mass
which is based on grasping-that is Dukkha.”?
Except the last example just mentioned, to which
reference will be made later, the others are examples
of the obvious manifestations of Dukkha.

Now what exactly 1s Dukkha? The word “Dukkha’’
is made up of two words “Du’ and “Kha”’, “Du”’ is
a prefix meaning bad, low, mean, base or vulgar.
‘“Kha’> means empty or hollow. The two words taken
together therefore refer to that which 1s bad because
it is empty, unsubstantial, unsatisfactory or illusory.
It refers to a state of unsatisfactoriness if one may

1. M. N. 1 No. 22 2, 8.V, 421




use the expression. The popular rendering of Dukkha
as ‘“‘suffering’ is not quite satisfactory since the word
‘““suffering’’ is likely to convey the idea of pain only
and does not introduce the 1dea of unsubstantiality
or illusoriness. The word ‘‘Dukkha’ must awaken
in our minds not only thoughts of pain and distress,
but also all those thoughts about the unsatisfactory and
illusory nature of the things of this world, their
unsubstantiality, their failure to satisfy completely, and
their inevitable ending in disappointment, sorrow and
disharmony. Dukkha consists of that state of un-
balance, that continued agitation and disturbance to
which all beiugs are subject by reason of the absence
of stability and permanence in this world by reason
of the never ending rise and fall of things leading
to a universal “‘unsatisfactoriness’> or disharmony.
Perhaps the word “Disbarmony” can be regarded as
the closest equivalent of Dukkha. If however we prefer
to use the word ‘‘suffering’’, we still may do so,
giving it however a wider connotation, so as to in-
clude the other shades of meaning to which I have
just referred.

However obvious the fact of universal Dukkha may
be, there are many among us who refuse to believe
that this world 1s a world of disharmony and suffering,
and are quick to condemn Buddhism as a doctrine
of pessimism. Nor is this to be wondered at. The
Buddha himself hesitated to preach these Truths to
an ignorant and doubting world, for he knew that
they cannot be easily grasped. There is present in
the human mind, a tendency to resent the intrusion
of a thought or idea which 1is likely to upset its own
comforting view of things to which it has been long
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accustomed. It is for a similar reason that one might
refuse to test one’s temperature with a thermometer,
or refuse to be medically checked up, for there is an
aversion to the discovery that something is wrong within
oneself. One likes to continue in the fond thought
that all is well, Thus, it so happens that many refuse
to accept the Truth of Dukkha, because they resent the
idea that they are suffering from the universal malady
of Dukkha. They close their eyes to these views which
are disturbing and distressing, and are quick to placate
themselves with the seemingly comforting thought that all
is well, or else that all will somehow end well. Where igno-
rance is bliss, they prefer not to be wise. When, however,
subsequent events and circumstances compel them to
realize, with what ease friends can turn enemies, with
what ease health can turn iInto sickness, with what
ease secure possessions can turn insecure, with what
ease youth inclines in one direction only - the direction
of old age, with what ease old age inclines in one
direction only - the direction of decay and death, are
they not then thoroughly disillusioned? Can they then
be heard to say “This earth-life really satisfies us?”
Then and then only, through sheer bitterness of experience,
do they develop a sane approach to the understanding
of the Truth of Dukkba, and, if they steadily persist
in this line of thinking and pursue it, they will find
little difficulty in some day appreciating the fact that
all things of this earth-life are involved in Dukkha,
wedded to Dukkha and are productive of Dukkha, and
that this earth-life itself, in the last resort, is empty,
illusory, and unsubstantial.

We have only to look around us with observant
eyes and thoughtful mind to be convinced of the Truth

9



of Dukkha, Which is the man whose course of life
from birth to death has run undisturbed, like the un-
ruffled waters of a placid stream, without even a single
upheaval of worry, fear or grief to disturb that gentle
drift? Which is the home that bas not mourned the loss
of a ncar and dear relative? Where in this world are
the lips from which the cry of pain has never becen
heard? Where 1s the heart that has not heaved a sigh,
and has not felt within itself the agony of sorrow at
some time or other? Just at this moment, even as I
am speaking and you are listening, can you visualize
how many hundred thousands - nay how many millions-
of sick men i this wide world are tossing about on
beds of rain, in bomes and in hospitals? How many
millions of patients are, even at this precise moment,
lying stretched on tables in operating theatres of hospitals,
hovering perilously betwecen life and death? How many
millions, having arrived at the end of life’s fitful journey,
arc this very moment gasping for the breath that is
deserting them, gasping their last gasp? And how
many millions of bereaved parents and bereaved children
are weeping, pining for them that will not, and cannot,
ever return? Not to secis not to kanow, except for the
thoughtful. Then, consider the extent of poverty and
unemployment in this world, and the terrible
suffering thev cause. Are not these anmistakable indi-
cations of universal Dukkha? As Jacob Boehme once
remarked — “If all the mountains were books and if
all the lakes were ink and if all the trees were pens,
still they would not suffice to depict all the misery in
this wor!d.”

But the critic will now interpose a question :-

10



“What Dukkha is there to the man blessed with
health and wealth and the other good things of life?”
Yes, he toois a victim of Dukkha. He is no favoured
exception to the rule of Dukkha. The maa blessed with
health and wealth and the other good things of life,
so long as he lives in this world, is part of this world,
and as such, he will have to live and move with the
rest of the world, for man is a gregarious animal.
This means that he will have to associate with those
who do not possess these good things of life. This
invariably leads to situations of unpleasantness, to situ-
ations of jealousy and enmity, to situations of conflict-
conflict between the haves and the have nots, to the
innumerable conflicts between the interests of labour and
capital. Are not all these Dukkha to the man who is
said to be enjoying the good things of life?

Then what of the endless care and anxiety necessary
to maintain oneself in health, to preserve unimpaired
one’s wealth and the other good things of life? Is not
this an agony? - the agony of maintenance? and is not
this agony another form of Dukkha? Thea what of the
agony of apprehension? - the apprehension that all his
good things of life may not stay long? ¢ What safe-
guards shall T adopt to protect my properites from the
onslaughts of robbers and enemies, and also to protect
them from the inroads of decay? How loag shall I be
fortunate enough to enjoy my possessions?”’ These are
the headaches, not of the ¢‘have nots’’ but of the ‘““haves.”
Are not all these indicative of Dukkha? And when the
protective methods adopted fail to answer their purpose,
what of the agony of disappointment and the agony
of loss? Where does not Dukkha reign supreme ?
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I am now gradually leading you, from cases of
obvi.ous Dukkha kpnown as Dukkha dukkhata, to cases
of Dukkha not so obvious, which occur as a result
of the operation of the law of change. These latter
are called “Viparinama Dukkhata.” <Viparinama‘ means
change. The Buddha once used an expression of just
four words which meant very much:- “Yadaniccarmm tam
dukkham’’! <“Where there is change, there is Dukkha’’
Just consider, when everything is changing and nothing
18 stable, what is the logical outcome but disharmony?
The very incidence of change bespeaks Dukkha or
heralds the approach of Dukkha. Therefore change
itself is Dukkha because there is the potentiality of
disharmony and sufferlng. Is there any one who has
given us a guarantee that fortune will not turn into
misfortune, that satisfactory conditions will continue to
be satisfactory? There will always remain the possibility
and potentiality of change. As long as this bare possibility
exists, so long will there be fear and anxiety about the
continuance of satisfactory conditions. This 1s one
aspect of Viparinama Dukkhata. The very insecurity
of the good things of life has from the earliest dawn
of human history bespoken Dukkha. The monarch fears
for the security of his kingdom. Despite all his Royal
splendour he has his painful problems. We have heard
it said ‘“Uneasy lies the head that wears a Crown.”
The subject fears for the security of his life. The
capitalist fears for the security of his wealth. The
labourer fears for the security of his employment. If
everything is changing and nothing is at rest, there
can be no peace, no security in this world. If there
is no peace, no security in this world, what will there
be in their stead? There will be fear and insecurity.
This again is Dukkba. The fear of economic upheavals,
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the fear of unemployment, the fear of epidemics, the
fear of wars, the fear of revolutions and the fear of
many a world crisis bespeak Dukkha. Most of them
result from world conditions of insecurity. Is not Dukkha
then a necessary evil in this world? - a cosmological
necessity? In this sense Dukkha may be said to have
an exisience apart from man’s awareness of it. Can we
forget that two of the three great characteristics of all
world-phenomena as declared by the Buddha are Anicca
(impermanence) and Dukkha (disharmony)?

We can now appreciate the extent to which this
element of change or Viparinama can undermine all
worldly happiness. When conditions change, as change
they must, the very sweetness of the pleasure of sense-
gratification turns into the bitterness of Dukkha. It is
the same with every other form of worldly happiness.
The joys of family life may be comforting, the joys
of friendship may be exhilarating but, conditions changing,
the break up of the ties of family life, the tearing
asunder of the bonds of friendship, through so many
possible causes as misunderstanding, ill-feeling, acts of
third parties and lastly through death, are bound
to produce as great a sorrow as was the original joy.
In short, great as was the joy of attachment, so great
will be the sorrow of loss or even greater. The
greater the height from which you fall, the greater 1s
the pain you will experience. The axe of impermanence
is always there to fell the tree of joy. It hangs over
all worldly joys like Damocles’ sword. Mark you-it
is not for nothing that the all-knowing Buddha has
proclaimed - “Nandipi dukkha’’, <Joy itself is sorrow.”

Not only are the things enjoyed constantly changing,
but what is more-the person enjoying them is also
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constantly changing. He too is subject to the inexorable
law of change We thus witness the amusing spectacle
of a changing being pursuing a changing object. This
brings us to the third aspect of Dukkha known as
Sankhara Dukkhata., !We have already dealt with
Dukkha Dukkhata the obvious aspect of Dukkha. Then
we dealt with Viparinama Dukkha that aspect of Dukkha
which results from change or the possibility of change.
Now we shall deal with the Sankhara aspect of change.
Sankhara, a word which has many secondary meanings,
in 1its original sense refers to that which is formed by
many things joining together, a composition, a group
or aggregate or mass. In the present context it refers
to the human being regarded not as an entity but as
a mass or Collection of Five Groups or Aggregates.
These constitute the being called man. Of these Five
Groups or Aggregates (‘‘Panchakkhanda’ is the Pali word)
which constitute the composite man, one is the physical
factor of Ripa - the body, and the other four are the
mental factors of Vedana - the sensations, Safna - the
perceptions, Sankhara - the volitions and Viinana - the
states of consciousness. They are called Groups or
Aggregates because each 1s again a combination of several
other factors. None of these Aggregates or component
factors 1s self - existing. They arise out of a cause.
They are conditioned, That is to say, their existence
depends on certain conditions and when these conditions
and causes cease to exist, they too ccase to exist. Thus
the human body 1is constantly wundergoing a kind of
metabolic change. Old cells are continually taking their
place. Physiology concedes this. Often owing to the
imperceptibly slow pace of this change, it is not per-

—— N ———

1. For this three fold classification of Dukkha vide D 111. I, 217
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ceived as change but nevertheless there is change. Hence
the human body is not an entity but a process. In-
fancy, boyhood, youth, old age, are but stakes in this
process. The human mind - Nama - is also not an entity.
It is also constantly changing. It is just a flow or
succession of never ending sensations, perceptions, Voli-
tions and states of conciousness all of which mental
factors are collectively called Nama or Mind. In this
flow of mental factors, each follows the other with such
a rapidity of successton, that what 1is In reality a
plurality assumes the semblance of an entity or unity,
even as the fire in a lighted stick, made to turn round
and round, assumes thc semblance of a circle or ring
of fire, whercas in reality there was only a succession
of positions taken up by the fire of the lighted stick.
So there only seems ta be a static thing called, mind
whereas, what cxists Is just a process or flow of mental
factors. The mind is correctly said to be ‘“Nadi soto
viva” i.e. like the flow of a river, and is never the
same for two consecutive moments. The river one crosses
in the morning 1S not the river ke recrosses In the
evening. FEach time, each moment, it is a different set
of waters that flow. Similarly where the mind is con-
cerned, each time it is a different sensation or perception
or volition or consciousness that exists, only to pass away
giving rise to another. Psychology concedes this. So
we arrive at the all-important conception that the Nama-
Rupa or Mind-Body combination which constitutes the
composite being called man, i1s not a permanent sclf-
existing unity but a process. It is a conditioned process,
i. e. it comes into existence on account of certain causes
and conditions. When these causes and conditions

cease to exist, the process also ceases to exist.; As
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has been aptly said in the Samyutta Nikaya,! <“hetu
paticca sambhiitan’ - by reason of a cause they came
to be, ‘“hetu bhanga nirujjhati’’ - by rupture of a cause
they die away. Being a process, it is something that
is changing and is not permanent. For that very reason,
it is Dukkba, So we see that Dukkba is inherent ir the
very formation of the human being. This is Sankhara
Dukkhata. This is that last example of Dukkha that was
referred to by the Buddha when in his enunciation of the
First Noble Truth he said ‘““This five-fold mass which is
based on grasping - that is Dukkha > It is in the very
nature of this mass of Groups or Aggregates to suffer
Dukkha. The being itself is Dukkha. In its very formation
it is Dukkha. In this sense, one may say that Dukkha is
a biological and psychological necessity.

THE SECOND NOBLE TRUTH

Now that we have understood the First Noble Truth
and its significance, let us proceed to the Second Noble
Truth which points out the cause of Dukkha. The First
Noble Truth is like the diagnosis of a disease by a
physician. The Second Noble Truth is like physician’s
discovery of the cause of the disease. The Third Noble
Truth is like the assurance of the physician that there does
exist a cure for the disecase, and the Fourth Noble Truth
is like the physician’s prescription for the cure of the
d sease.

Let us understand this Second Truth in the way it
has been enunciated by the Buddhu-~*“What now O, Monks,
is the Noble Truth of the cause of suffering? It is this

Sl

1. S. 1. 134
16



Tanha or Craving which leads from birth to birth, which
accompanied by pleasure and greed, finds ever fresh
delight now here, now there.”’! Craving is here shown
as the great motivating factor back and behind all
actions of deluded man, driving him now in one
direction, now in another.

All Dukkha is rooted in this selfish craving for the
things of the world, in this inordinate attachment, this
passionate clinging which is known as Tanha. The
word *‘Tanha’ 1is often inadequately rendered as
‘“/desire,’’ but the word ““desire’’ hardly conveysall that is
connoted by the Pali word “Tanha.”” The word ‘‘desire”
can sometimes refer to some very laudable human in-
clination such as the yearning to be good or to serve
mankind. But in the Pali word ¢‘Tanha’ (Sanskrit
Trushna) there i1s always present the element of selfish-
ness. The word “Craving’’, therefore, is the best
rendering of ““Tanha’,

It is this element of selfishness in ¢Tanha” that
creates all the havoc for man. Craving can never be
completely satisfied. Craving gratified begets further
craving, even as the attempt to quench one’s thirst with
salt water only re-doubles the thirst. Craving is a
powerful urge. It is a dangerous urge. It is responsible
for nearly all the ills of this world. The political
upheavals of the various countries of this world,
their social and economic problems can almost all be
traced to the nefarious influence of this powerful Tanha.
This selfish craving is the mainspring of almost all
human activity - the prime causative factor of nearly
all the struggles and efforts of deluded man. What

1. S. V. 421
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is it that makes the murderer raise his hands against
his victim? What is it that makes the thief remove
another’s goods? What i1s it that makes one man
jealous of another’s success? Clearly it is selfish
craving - one’s love of self, manifesting itself in some
form or other, and looking at things only from the
point of view of self and not from the point of
view of others. Sometimes the manifestation of selfish-
ness 1s obvious, sometimes it is subtle.

Now the love of a lover to his beloved is often
a good example of selfiishness manifesting itself in a
subtle form. A lover’s love 1s seldom a selfless love.
It is a love which craves for recognition and claims
a return. In short, it emanates from a love of self.
In the generality of cases, a man loves another
because he loves himself better, and craves to give
himself the pleasure of loving and being loved. In-
trinsically therefore, he is out to please himself, and
his love for another is but self-love disguised. Otherwise,
love cannot so easily and suddenly turn into hatred as it
sometimes does when the love offered is rejected. Have
we not heard of instances where the lover is the murderer
of his beloved? These incidents can happen only
when love springs from selfishness. When it was
reported to the Buddha that Queen Mallika wife of
King Pasenadi of Kosala had in answer to the King
said that she loves herself more than any one else, in
the world and that King Pasenadi also being similarly
questioned by the Queen had said that he loves him-
self more than any one else in the world, the Buddha
was not surprised. He replied as follows:— “You
may traverse the whole wide world in all directions
with your thought but you will nowhere find any
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one more dear to man than his own self.”’! So man’s
craving or Tanha in whatever way you may look at
it, and in whatever form it appears, is man’s attempt
to gratify himself.

Now - one may be tempted to ask - “Why does this
Tanha orcraving bring Dukkha in its wake”? It 1is
because Tanha is a hankering after that which 1is itself
changing, a hankering after the unreal. When man
pursues a goal which is elusive, a goal which conti-
nually recedes and retreats as often as he attempts to
approach it, what else can he expect but the disharmony
of Dukkha?

It may now he asked - “Why do we hanker gfter
the unreal?”’ Our ignorance (Avijja) makes us mistake
the unreal for the real, the shadow for the substance,
and makes us pursue the shadow. The Dhammapada
says :—

““In the unreal they see the real. In the real they
see the unreal. Those who abide in the pasture-
ground of wrong thoughts never arrive at the real.”’2

As long as we fail to develop that intuitive Highest
Wisdom (Panna) which is latent in us and which if
developed would enable us to see things as they really
are and in their correct perspective, so long shall we
continue to mistake the unreal for the real. Thus do we
pursue the gratification of the senses, little knowing that
we are pursuing a phantom and hoping that this will
give a lasting satisfaction. Our eyes crave for pleasant
sights. Our ears crave for pleasant sounds. Our tongues
crave for pleasant tastes. Our noses crave for pleasant

1. S. I, Udana V. 1. 75 2. Dhammapada Verse 11
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smells. Our bodies crave for pleasant contacts. Our
minds crave for pleasant thought - impressions. But
these various objects of sense are constantly changing,
and to cling to that which is changing is as foolish and
painful as to cling to a perpetually moving wheel. Thus
craving misleads us. Craving confuses. Craving mis-
represents. Craving also consumes us as if 1t were a fire.
““Natthi raga samo aggi’!, said the Buddha once. This
means-““There 1s no fire like lust.”’ It 1s so consuming.

Self-evident facts are often apt to be overlooked.
Hence the Buddha employed so many different similies
to portray the transitoriness, the illusiveness, the un-
worthiness and the dangers of craving. It is not only to
a consuming fire that craving has been compared by the
Buddha. He has compared it to a net that ensnares and
clings to one,? to the onrushing current of a river which
carries away everything that comes before it® ond to a
seamstress who brings two ends together and binds
them.4 Each one of these similies reveals some particular
aspect of Tanha.

So far we have considered the reaction of man’s
craving on himself., Let us now consider the reaction
of craving on others - on the outside world. Nowhere
has this been so vividly described by the Buddha as in
the Majjhima Nikaya. ‘Verily, O Monks.”” said the
Buddha, ‘‘due to sensuous craving, kings fight with
kings, princes with princes, priests with priests, citizens
with citizens; the mother quarrels with the son, the son
quarrels with the mother; father quarrels with the son, the
son quarrels with the father, brother with brother, brother
with sister, sister with brother, friend with friend.”’3

T —
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Craving thus is a malignant growth. It spreads its
roots far and deep. Its career is ‘“to have and to hold”’-
as the notarial expression goes. Hear then the voice of
the Buddha who cried halt to this mad careering when he
exclaimed ‘‘Tanhaya mulam kanatha”.¢ Dig up the very
roots of Tanha’’- not otherwise are we safe.

One may venture to say that it was the Buddha, who
for the first time in the history of religious thought,
expounded the cause of Dukkha without reference to any
external or supernatural agency. My sufferings are due
to my actions, and my actions are due to my craving or
Tanha. In the Second Truth are therefore involved two
doctrines - the doctrine of Kamma and the doctrine of
Rebirth. The former deals with the law of action and
reaction. The latter deals with the law of reproductive
thought.

THE THIRD NOBLE TRUTH

We will now proceed to dwell on the Third Noble
Truth, which declares that with the cessation of Tanha or
Craving, Dukkha ceases to exist. You can see for your-
self that the Third Noble Truth is a corollary to the
Second Noble Truth. If Craving is the cause of Dukkha,
then surely the cessation of craving must mean the
cessation of Dukkha. Kill the germ and the disease is

killed. Remove the cause and the effect is removed.
This is the import of the Third Noble Truth. If there

was no Third Noble Truth, well might Buddhism have
been called a doctrine of pessimism and gloom but with

the Third Noble Truth followed by the Fourth, itis a
doctrine radiating with hope and joy.

r Dhamxﬁapnda Verse 337
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Let us understand the Third Noble Truth in the way
it has been enunciated by the Buddha. ‘“What now O
Bhikkhus, is the Noble Truth of the Cessation of Suffer-
ing? ““Yo tassa yewa tanhaya asesa viraga nirodho”- it is
the Cessation of Craving without a trace of it left behind,
cago - the abandonment of it, patinissaggo - the renuncia-
tion of it, mutti - the liberation from it, analayo - the
detachment from it. ‘‘Idan vuccati Bhikkhave Dukkha
Nirodhan Ariya Saccan’’. This, O Monks, is the Noble
Truth of the Cessation of Suffering.”’!

As a result of this string of words employed in this
enunciation to emphasize more or less the same idea
from different aspects, a few conclusions emerge. The
first is that the renunciation of craving can be complete.
The next is that, judging from the words used - cessation,
abandonment, renunciation, liberation, detachment -
what is contemplated is not a forcible control or sup-
pression of craving but a voluntary abandon, a letting
go. The thought also emerges that craving is a dangerous
burden to carry with us in the journey of life, a hurtful
appendage which must be abandoned and dropped
without the slightest delay in order to ensure a comfort-
able journey. It is this Third Truth which affirms that
Craving 1s not an inseparable appendage but that it can
be abandoned and dropped. The very expression
‘““Dukkha Nirodha’ - cessation of suffering - implies
this.

Let us consider the effects on the mind of this

complete abandon of Craving, this complete renunciation.
A person who has completely ceased to crave is none
other than an Arahant and therefore in considering the

'
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effects on the mind of the cessation of craving, we aré
considering the nature of the Arahant- mind. Itisa
psychological marvel.

The Arahant cannot create Kamma, i. . moral or
immoral actions which produce a reaction, in as much as
with the complete cessation of craving there is no
‘“cetana’’ or worldly intention which could motivate
his actions. The mind is completely freed from all
that is temporal, earthly or gross. Of him it is said:-
‘“‘Papanca punnanca ubho sangam upaccaga.””! That is
to say - he has transcended the attachments of both good
and evil. It is not only evil that has th be transcended

but even good. Further reference to this view will be
made later.

Another result of the complete cessation of craving
is the beautiful and perfect tranquility of mind that the
Arahant enjoys. Says the Dhammapada:-2

““Calm is the mind, calm is the speech, calm 1is
the deed of him who, rightly understanding and perfectly
placid, has gained liberation.”

Complete freedom from grief and fear is another
result of the cessation of craving. Grief and fear are
states of mind which can arise only when there is
craving. Says the Dhammapada:-3

“From craving springs grief. From craving springs
fear. For him who is freed from craving, there is
no grief. Whence fear?”’

1 Dbammapada Verese 412 2. Versie 96 3. Verse 216
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The Arahant is also supremely happy. An expression
used to describe them is “‘piti bhakka’ i.e. feeders on
joy, How the Arahants refer to their own happiness 1is
expressed in the Dhammapada:-!

“Ah! Happily do we live without craving among
those who crave. Among the men who crave we
live without craving.”

The Arahant’s freedom from craving and his con-
sequent domination of his senses is so complete, that
he can look at all beings, all things, all conditions
unaffected and unmoved. He is not attached by any-
thing. He 1s not repelled by anything. Perfect equa-
nimity reigns supreme in his mind.

Not only is he unmoved by all contacts and
sensations, he has also within him - paradoxical though
it may seem - the ability to consider pleasant sensations
as unpleasant, and unpleasant sensations as pleasant,
or view them all with complete indifference. This
is because he has transcended the sense-level. In
the Samyutta Nikaya the Buddha makes pointed
reference to this two-fold ability by using the following
two expressions:-

‘““Appatikule patikula sanne’’ seeing the pleasant
in the unpleasant and ‘‘Patikule appatikula sanne”
seeing the unpleasant in the pleasant.?

This ability to control the sense — data comes
only to those who have completely renounced craving.

When the Buddha meditating under the Bodbi tree
at Gaya in the last watch of that memorable night
reached this glorious and blessed state of the cessation

i
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of all Craving, and realized that it was Craving that
motivated Life, in triumphant joy he uttered a beautiful
stanza containing a very exquisite and vivid allegory. It
is one of the best allegories in all the world’s literature.
It is in the form of an imaginary address to craving
whom he regards as a house - builder, - the builder of
the House of Existence.

*‘Anekajati sansaram, sandhavisam anibbisam
Through many a birth in Sansara have I, without
success, wandered

Gahakarakan gavesanto

Searching for the builder of this House.
Dukkha jati punappunam

Painful indeed is repeated birth.

Gahakaraka ditthosi

Now, O House builder, thou art discovered.
Punageham nakahasi

Never shalt thou build again for me.
Sabbate phasuka bhagga

broken are all thy rafters.

Gahakatan visankhitan

Thy ridge pole is shattered,

Visankhara gatam cittan

My mind has attained to the unconditioned.
Tanhanam khayamajjhaga

Achieved 1s the cessation of craving,’l

How exactly the cessation of craving brings about
the cessation of Dukkha, and how exactly existence
can come to an end, can only be understood by a close
study of the doctrine of Dependent Origination known
as the Paticca Samuppada. Suffice it for the present to

L
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follow a s'mile used by the Buddha in the Majjhima
Nikaya2 - “Suppose, ye monks, the light of an oil lamp
is burning, generated by oil and wick, but no one from
time to time pours oil or attends to the wick, then,
ye monks, according as the fuel is used up and no
new fuel is added, the]lamp for want of nourishment
will become extinct. Even so, ye monks, in him who
contemplates the transitoriness of eXistence, Craving
ceases. Through the cessation of Craving, Grasping
ceases. Through the cessation of Grasping, Becoming
ceases. Through the cessation of Becoming, Rcbirth
ceases. Through the cessation of Rebirth, Old age,
Sickness, Death, Pain, Lamentation, Suffering, Sorrow
and Despair cease. Such i1s the cessation of the whole

chain of Dukkha.

We can appreciate this phenomenon if we picture
the sight of a creeper that is entwined round a tree, a
creeper that is just uprooted. The creeper has been spread-
ing from branch to branch. The tender tendrils of this
creceper will no more reach out to contact any further
branch so as to cling to it and grasp it and help it
to continue its existence. The process of clinging and
grasping having ceased, the creeper will just cease to grow,
will gradually wither away and perish never to regain
life any more. The roots of the creeper have dried up
because they now lack the nutriment of the soil, which
is necessary to sustain the creeper.

So it is with human life, which is also a process of
living by clinging and grasping and willing to live. A
thought tends to reproduce itself. It i1s by reason of this
reproductive power of thought, that the will to live makes
man re-live, or as Dalbke put it “we live eternally through

1. M III No, 140 Dhatuvibhange S8utta
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our lust to live”. Clinging to life makes life cling
to us. The Pali word to express this clinging and grasping
is “Upadana’’. Like the physical creeper, the creeper
of human life needs nutriment to sustain it., Craving is
this nutriment. Craving is that which causes Upadana or
Grasping and thus helps to maintain the onward
movement of the creeper of human life. By Grasping is
meant not grasping by the hand only., The Pali word
“Upadana’’ refers to six kinds of Grasping which
correspond to the six senses. Thus there is Grasping
by the eye of sights, there is Grasping by the ear of
sounds, there is Grasping by the nose of smells, there
is Grasping by the tongue of tastes. There is Grasping
by the body of tangible things. In Buddhist psychology
there are six senses, not five. Therefore, sixthly, there is
Grasping by the mind of thought-impressions and 1deas.
These acts of grasping are mental energies or forces set in
motion. Energy is indestructible. No energy therefore is
ever lost. So the mental energies released by these grasp-
ings combined with the residual Kammic energy at the
moment of death, make for the continuity of life in any
appropriate sphere or plane, when it ends here Along
with the parental sperm and ovum they condition the
foundations for the arising of another life. Contact of
seed with soil is not sufficient to engender plant life. There
must be a third element — the ouiside element of light and
air. Similarly, the outside element where the engendering
of human life is concerned are these energies released by
craving, and distance i1s no bar to the operation of these
energies. In the degree therefore in which you reduce
Craving, fewer and fewer things will be grasped by you,
fewer and fewer sense objects will attract y ou. As craving
continues to decrease, Grasping becomes weaker and
weaker and like the tendrils of the uprooted creeper, will
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gradually lose their strength and power to grasp, until
finally the whole creeper fades away. When craving com-
pletely ceases, the power to grasp also completely ceases;
the creeper of human existence then will lie dried up at
its root. Indeed, at the moment of death, it is only such
a one as Arahant, who has completely shed every trace
of craving and grasping, who can triumphantly exclaim:,

Oh Life! to thee I no more cling
““Oh Death! where is thy sting?"’

The question is always asked ““What happens after
death to the Arahant who has destroyed all craving? Does
he exist or does he not exist? If he does exist, where does
he exist? If he does not exist, how can you speak of the
bliss of Nibbana which he is said to be enjoying after
death?’’ All these questions appertain to the nature and
condition of Nibbana. In the questioner’s question lies
an assumption that he is capable of understanding Nibbana.
But, Nibbana is said to be ‘‘atakka vacara’® which means
‘“‘cannot be reached by logic and reason‘’. Reason is not
the highest faculty of man. Reason has its limitations.
Nibbana and like matters are realized not through a higher
faculty called Panna lying dormant in us but which we all
can arouse and develop by means of meditation. With the
arising of this intuitive or supernormal or supramundane
knowledge, this highest wisdom, one is able to sense the
Truth as naturally and easily as one would sense cold or
heat. It is so different from that arduous process of
reasoning at the end of which also, one is still in doubt
whether one has realized the whole Truth or not. Where
this higher faculty is concerned, there is no effort to com-
prehend. The understanding just dawns on one. Some
prefer to call it revelation, others call it intution yet others
call it a latent sixth sense,% but whatever name is given to
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it, whatever label is appended to it, it is a source of under-
standing that works independently of the senses and the
reasoning faculty. It is a transcendental faculty lying
dormant in us. The finite can never grasp the Infinite, but
by meditation we can transcend the finite, Nibbana is
Reality itself. It is the Infinite. It is the Absolute. and
the Absolute cannot be explained in terms of the relative.
As some one has aptly remarked, reason cannot be more
reasonable than ceasing to reason on things beyond reason.

This very question as to what happens to an Arabhant
after his death was put to the Buddha by one Upasiva as
mentioned in the Sutta Nipata! and the Buddba’s answer
was as follows:-

“Of one who’s passed away there is no measure
Of him, there is naught, whereby one may say aught.
When once all things have wholly been removed,
All ways of saying too have been removed.”’

And elswhere he has said, ‘“Akaseva sakuntanan padan
tassa durannayan’2 The path of the Arahant after death
cannot be traced, it is like the path of birds in air.”

All that which the limited faculty of reason can
suggest, is that the existence of Nibbana appears to be
logically sound and that it appears to be a cosmic
necessity. Everything is seen to exist in pairs of opposites.
If there is hot, there is cold. If there 1is small,
there i1s large. Hence if there is the finite, there
must be the infinite. If there 1is the relative, there
must be the absolute. If there is that which is born, that

1. SN V. VL. 8 No. 1076 2, Dhammapada verse 93
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which is become, that which is made, that which is com-
pounded, there must also be the opposite of it. And it is
to this opposite that the Buddha referred when speaking
of Nibbana. In the Udana he has said :-

“There is, O Monks, a not - born,
A not-become, a not-made, a not-compounded.’!

Beyond such considerations, logic and reason cannot
carry us any further in our attempt to urderstand Nibbana,
precisely because it is something beyond the scope of logic
and reason. It must be left to the intutitive or supramund-
ane faculty of Panna to help us to understard Nibbana.
This faculty is latent in us but it has to be aroused and
developed by meditation. We can then understand
Nibbana not as a theoretical exposition but with the
flavour of immediate experience.

As Radakrishnan has said.

“Then great truths of philosophy are not proved
but seen........ In moving from intellect to intuition,
we are not moving in the direction of unreason but are
getting into the deepest rationality of which human
nature is capable. Init.......... we see more truly and
not simply measure things by the fragmentary
standards of intellect.’’2

1. Verses of plift p 98
2, “An idealist view of life’’ by Radakrishnan p 120
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THE FOURTH NOBLE TRUTH

We now come to the Fourth and last Truth, the Noble
Truth of the Path leading to the cessation of Dukkha.
This is the prescription of the All - knowing Buddha for
the 1lls of life. By this Truth the Buddha prescribes a way
of life which is calculated to bring about a complete
cessation of that powerful urge of Tanha ever present In
man. This way of life is the Noble Eightfold Path.

It is only if we are thoroughly convinced that all life is
ill, that all life is Dukkha, that we will welcome any
suggestion of a way of escape from Dukkha -not otherwise.
Hence 1t is that to some the noble Eight-fold Path has
no attraction at all, to some the attraction is mild,
often only of an academic nature, while to just a handful
1t is something absorbingly vital, something wonderfully
energizing and uplifting, something very dear and personal.
To this handful the treading of the Path even in its
initial stages brings with it inspiration and joy which later
lead to a profound spiritual experience.

At the outset of this aspect of the subject, it i1s
important to appreciate why this remedy for Dukkha
is referred to as a Path (in Pali, Magga). It might have
been called the Eight-fold Remedy or the Eight-fold Cure,
but why Eight-fold Path? A remedy or a cure may or may
not have been used by any one before it is offered to us.
There is nothing in the word ‘‘Remedy’ or in the word
“cure’’ to suggest that it has been tried and tested earlier,
but not so when the word -“Path” is used. A path must
have been treaded by some one before it can be called a
Path. There is inherent in the connotation of the word
‘“Path’’ or “Magga’® the idea that some one had treaded
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it before. A Path cannot come into existence all of a
sudden. Some one must have first cut through a jungle,
cleared a way and walked along it. Similarly the Noble
Eight-fold Path has been treaded before by many a Buddha
in the past. It has also been treaded before by many a
Pacceka Buddha and many an Arahant. The Buddha only
discovered the Path but did not create it, since 1t existed
from the ancient past. Indeed it is an Ancient Path (Purana
Magga) as was described by the Buddha himself in the
Samyutta Nikaya. Here he has said:- “Just as if, O
Monks, a man faring through the forest sees an ancient
Path, an ancient road traversed by men of former days and
he were to go along it and going along it should see an
ancient City ....ocevvervnen.. . even so I, O Monks, have seen
an ancient Path, an ancient road traversed by the rightly
Enlightened Oaes of former times. And what, O Monks,
is that ancient Path, that ancient road traversed by the
rightly Enlightened ones of former times? It is just this
Noble Eight-fold Path ............... I bave gone along that
Path, and going along that Path, I fully came to know
Activities, the uprising of Activities, the cessation of
Activitices and the way leading to the cessation of Activi-
ties.’”’ You will thus appreciate the psychological
importance of using the world “Path’ which is calculated
to inspire the highest confidence (Saddha) in the remedy
that has been prescribed.

This Path is also called the Middle Path (Majjhima
Patipada) because it steers clear of two extremes. It avoids
on the one hand, the debasing indulgence of the sensualist
and the laxity of the pleasure - seeking Epicurean, and on
the other hand, it avoids the absurd austerities and

1. IKindred Sayings 11 p 74
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meaningless self-mortification of religious fanatics. The
Middle Path proclaimed by the Buddha, however, isa
Path of reason and prudence.

This Fourth Noble Truth 1s not a mere enunciation
of a fact, It is a Path and so it must be trodden. It is
something essentially practical. To know this Truth
properly one must trcad the Path. This Truth contains
a careful and wise collection of all the important ingredi-
ents necessary for the spiritual development of man
These ingredients are well known to every Buddhist, viz.
Samma Ditthi - Right understanding. Samma Sankappa -
Right Thought, Samma Vaca - Right Speech, Samma
Kammanta - Right Action, Samma Ajiva - Right Liveli-
hood, Samma Vayama - Right Effort, Samma Sati - Right
Mindfulness and Samma Samadhi - Right Concentration.

These eight factors constitute the very essence of the
ideal Buddhist life. It is a carefully considered
programme of purification of thought. word and deed
ultimately resulting in the complete cessation of Craving
and the consequent dawning of the Highest Wisdom.

An important feature to be noted in regard to this
Path i1s that these eight factors are interrelated and
interdependent Hence they are not to be cultivated one
by one¢ in the order in which they are listed, as if they
were a series of successive steps that have to be taken
one after another. They are not mutually exclus.l,ve
They are mutually support ng factors. Development of
one factor therefore helps in the development of other
fgctors and what is more, the perfection of one factor
coincides with the perfection of all the other factors
Thus, ultimately, at the highest level all these factors will
be seen to function simultaneously. Hence one is free to
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develop these factors in whatever degree he likes. It is
useful to keep in mind the Ven. Bhikkhu Silacara’s most
instructive comparison! of these eight factors to eight
different strands that are closely intertwined i1n one rope
which a man is attempting to climb. Each time the
climber grasps the rope, his fingers will come into closer
contact with one particular strand than with any other.
At the next moment the contact will be with another
strand. Yet all the while he is climbing. Similarly in
the treading of the Eightfold Path, sometimes one may
concentrate on one factor, at other times on another,
with however no loss of progress at any time.

Another feature in regard to these eight factors is
that they fall into three different groups or catego-
ries of Stla, Samadhi and Panfia 1. e. virtue, Concentra-
tion and Wisdom. This is known as the threefold
division of the Eightfold Path. This three-fold
division is very important for practical purposes. It
represents the three stages of spiritual progress. In the
Majjhima Nikaya?2 it 1s said that the three divisions are
not arranged in accordance with the Eightfold Path but
that the Eightfold Path is arranged according to the three
divisions.

Stla (virtue) refers to normal discipline or purity of
conduct and under this category appear three of the eight
factors, viz. Right Speech, Right Action and Right
Livelihood. Sila 1s the sine qua non for spiritual
development. It s the first step. It is the foundation
for further progress along the Path. Right Speech is
essential for Stla. Man possesses the power of speech,
unlike animals. This is man’s channel of

1. The Noble Eightfold Path by Bhikkhu Bilacara p. 21
2. MN No. 44
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expression of thought and he should not abuse it but use
it in a manner so as to cause good thoughts to arise
in others and not bad thoughts. He should speak in a
manner so as not to cause harm or hurt or loss to others.
The factor of Right Speech thus conduces to Stla or
purity of conduct by ensuring abstention from falsehood,
tale - bearing, harsh speech and idle gossip. Similarly
man’s ability to act should not be abused. He can act in so
many more and more effective ways than could animals. He
should not make use of this ability to cause harm or hurt
o1 loss to others. So the factor of Right Action conduces
to purity of conduct by ensuring abstention from killing,
from stealing and from wrongful sex indulgence. The
factor of Right Livelihood is also important. Man’s
struggle for existence, his pressing necessity to procure
the material needs of life to maintain himself and his
family, compel him to regard the business of earning a
livelihood as his most important task in life and there-
fore there is the great urge to go to any length in order
to achive this end. Considerations of fairplay and justice
are all thrown to the winds, and considerations of
resultant loss or harm to others are apt to be lightly
overlooked. This is a temptation to be guarded against
if purity of conduct is to be maintained at all costs.
Hence the factor of Right Livelihood conduces to purity
of conduct by ensuring abstention from trading in arms,
from trading in animals for slaughter, from trading in
human beings, from trading in intoxicating drinks and
from trading in poisons. There is a popular belief that
these are the only forms of wrong livelihood. It is not
so. In the Majjhima Nikaya,! practising “‘trickery,
cajolery, insinuation, dissembling, rapacity for gain

1 Middle Length SBayings III 118
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upon gain> are considered as wrong livelihood. In
general terme, as mentioned in the Digha Nikaya,? Right
livelihood means the avoidance of a wrong way of living
and the obtaining of a livelihood by a right way of living-
Micchajtvena pahaya samma jivitam kappeti. Thus by
the development of these three factors of Right Speech,
Right Action and Right Livelihood, purity of conduct
(Sila) is ensured. Cne knows of no other religion where
there is a code of ethical conduct so comprehensive in its
details, and so exacting in its requirements. All this is
necessary in order to ensure perfect purity of conduct.

But in -Buddhism purity of conduct i< not an end
ith--itself. It is a means to an end. Perfect conduct
divorced from a purpose, not directed to a desirable
and, has but little meaning from the Buddhist point of
view-a very lofty point of view, not easy to comprehend.,
Not only evil but also good must be transcended. They
are both of this world (lokiya) and do not appertain to
things that transcend this world (lokuttara). Even the
Dhamma has to be transcended. The Buddha has com-
pared Dhamma to a raft to be used by us nissaranatthaya
i. e. for the purpose of crossing over in safety, and—
nagahanatthaya -1 e. not for the purpose of retention.
Cnce we have reached the other shore, we do not have to
carry the raft with us. It has to be put aside.? So, the
1ext two categories after Sila, namely Samadhi and
Panna, show the direction in which lies the purpose
of Stla. The purpose of Sila then is to help in the
development of mental concentration and the realization
of the Highest Wisdom. The purer one’s conduct is,
the purer is one’s mind, and the purer one’s mind is, the

I DN11 312 2 Middle Length Savings I p. 175
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greater is his ability to concentrate. Then purity of
conduct and purity of mind help in the realization of
Wisdom. An impure mind can never be a fitting
receptacle for the highest Truths of life.

Into the second category of Samadhi fall three
factors namely Right Effort (Samma Vayama), Right
Mindfulness (Samma Sati) and Right Concentration
(Samma Samadhi).

Right Effort here has a very special meaning, since it
is concerned with the development of the mind. Right
Effort then is the effort to prevent the arising of evil
states of mind that have not arisen, the effort to over-
come evil states of mind that have already arisen, the
effort to produce good states of mind that have not
arisen, and the effort to develop further the good states
.of mind that have already arisen. -This classification
will show you how vast, how penetrating and how
stupendous is the mental .effort that is needed for
progress in Samadhi. Can there be any doubt then, that
this will some day lead to mind-mastery and wisdom?

The next factor in this category of Samadhi is
Samma Sati or Right Mindfulness. Right Mindfulness .is
the quality of awareness. It ensures complete awareness
of all the activities of the body as they occur (Kayanu-
‘passana), complete awareness of all sensations and
feelings as they occur (Vedananupassana), complete
awareness of all activities of the mind as they og¢cur
(Cittanupassana) and complete awareness of all mental
objects when the appropriate situations arise (Dhamma-
nupassana). This attitude of complete awareness brings
about powerful results. It sharpens to the finest degree
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man’s powers of observation, induces the deepest calm
and ensures that nothing is said or done or thought
unguardedly or hastily. mechanically or without delibera-
tion. He who develops this factor is able to take count
of every single and minute activity of the mind. even such
activities as are generally considered to occur when the
mind is passive and receptive; so penetrating and power-
ful is his sense of awareness.

The last factor in this category of Samadhi is Right
Concentration which ensure one-pointedness of mind
(ekaggata). It i< the ability to focus steadily one’s mind
on any one object and one only, to the exclusion of all
others. There are many exercises in mind-concentration
which space does not permit me to mention, much less to
describe. Long continued practice of mental concentra-
tion makes the mind highly penetrative. It becomes like
a high-powered light which can thoroughly illuminate
any object on which it is focussed. Hence any object
of thought which presents itself to such a mind is
thoroughly penetrated and comprehended through and
through. Now this concentration of the mind, like Stla,
is . not an end in itself. The purpose of developing this
Samadhi or Concentration is to make use of its penetra-
tive power to understand existence and thereby to realize
the Highest Wisdom (Paiina.)

- We now come to the third category namely, Pafna or
Wisdom. When this highly concentrated mind, abiding in
Samadhi, is made to focus its attention on the three great
characteristics of existence namely Anicca (imperma-
nence). Dukkha (Disharmony) and Anatta (Egolessness
or Soullessness,) the mind is able to see things as they
actually are (Yathabhiitaiana). The result is the dawning
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of that Highest Understanding - Samma Ditthi. One sees
Reality. This coincides with the cessation of Craving
and the attainment of Nibbana. So Samma Ditthi is
one of the factors in the category of Pafida. This is
Samma Ditthi at its highest level. Samma Ditthi at its
lower levels is a general understanding of the nature of
existence and the understanding of Right and Wrong.
This modicum of Samma Ditthi is helpful at the start to
begin the practice of Sila. Without this modicum of
Samma Ditthi there will be no proper incentive to the
practice of Stla. It will thus be seen that Right Under-

standing becomes the beginning as well as the end of the
Eightfold Path.

The other factor that falls within the category of
Paiifia is Samma Sankappa or Right Thought. Thoughts
are all important. Words and deeds are nothing but
expressions of thought. Thought rules the world. The
power to think is greatest in man - not so in the lower
animals. It should therefore be man’s endeavour to
make the best use of this power of thought which he is
privileged to possess and to think none but the best of
thoughts. From the point of view of Buddhism the best
of thoughts are threefold, - thoughts of renunciation
(i. e. thoughts free from craving), thoughts of benevol-
ence, and thoughts of compassion. The practice of
Samma Sankappa therefore ensures freedom from lust,
freedom from hatred and freedom from cruelty or harm.
Even this factor is developed for a purpose to make it

possiblc for the mind when purified to see Reality, to
gain the Highest Wisdom.

The description of the Eightfold Path is now over.
It will be seen that this is a Path of progressive

39



self-culture leading from purity of conduct to concentras
tion of mind and from concentration of mind to wisdom.
But it does not mean that complete Sila must first be
achieved before Samadhi is begun or that Samadhi must
be completed before Pan@ia 1s begun. There are different
levels of these qualities and the practice of one helps the
other and the level of each rises. This 1s what was meant
when it was earlier stated that these factors are inter-
dependent and mutually supporting. This view is of
great practical importance and cannot be over emphasized.
The Buddha has expressed this view forcefully and
vividly in regard to the inter dependence of Sila and
Pafna. In the Sonadanda Suita of the Digha Nikayal
He has said ‘“As one might wash hand with hand and
foot with foot, even so, wisdom 1s purified by virtuous
conduct and virtuous conduct 1s purified by wisdom.
(Stlan paridhoto paniia paridhoto silan). Further, the
Buddha continues:-

“Yattha silan, tattha panna.
Yattha paibfia tattha stlan’’?

“Where virtue is, there Wisdom lies
Where Wisdom 1is, there virtue lies.”

CONCLUSION

T have reached the end of my discourse. I have
endeavoured to give some understanding of the Four
Noble Truths, not to satisfy any intellectual curiosity,
nét to provoke argument but with the sole purpose of
giving an incentive to the treading of the Path. Once
you do so, you can then see for yourselves the result, as

'1. D 1 No. 4 2. 1bid
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you proceed. Idle speculation and hair-splitting argu-
ments are to no purpose. The Buddha has strongly
condemned the study of the Dhamma for the sake of
criticism or vain talk.! What is needed 1s not talking
about the Path, but walking it. ‘“Ehi passiko’ 1s an
epithet of the Dhamma. It means:- ‘“Come and see for
yourselves.”” The proof of the pudding is in the eating
of it, not in any learned chemical analysis of its compo-
nent parts.

Some may fear that the mental training involved in
the treading of the Path is too severe and is doomed to
failure. But, it must be remembered that the more the
mind is exercised the more it gains in strength and the
more it becomes controllable. The Buddha has said in
the Anguttara Nikaya2 - ““Monks, I know not of any
other single thing so tractable as the cultivated mind.”’
Hence it is that the number of brain cells that can arise
in a man is unlimited.

Finally, I would wish to say that if all the wisdom
of the Four Noble Truths ean for practical purposes boil
down to one single instruction, to one single admonition,
to one single dictate, that instruction, admonition and
dictate is contained in the words once uttered by the
Buddha viz. ‘‘Tanhaya mualath khanatha - dig up the
very roots of Tanha. Without the elimination of this
pernicious element craving no true happiness can ever
come to man. It has been amply shown how potently
this law of change is operating at all times, in all places,
in all ways, in this world and how everything in this
world without a single exception is subject to its inexor-
able rule. It is this phenomenon of change that strikes

1. M,, No. 22, 2. AN. L 4.
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at the root of all worldly bappiness. Viewed against this
background of shifting situations and shifting scenes,
worldly happiness is justa passing show. The entire
world is in a state of perpetual change and unrest, and so
is 1ts inhabitant-man. It is tension everywhere. Hence
man’s search for worldly happiness is nothing but an
empty race, a futile rush, a maddening thirst that is never
quenched.

Man’s search for happiness has gone on from age to
age but it can never be found in the way it is sought - in
merely adjusting the conditions of the external world,
ignoring the internal world of mind. The history of the
world proves this. Social reforms, economic reforms,
legal reforms, and political reforms, however well-inten-
tioned and well-calculated they may have been, never
brought complete and genuine bappiness to man. Why?
When one set of unsatisfactory conditions that have
appeared have been eliminated, another rears its head,
and when that is eliminated yet another appears. This
appearance and re-appearance, this rise and fall 1s of the
essence of all mundane things and conditions. There can
never be any mass production of true happiness. It is
something personal and individual. It comes from with-
in and not without. It is not so much the external world
that one has to explore in the search for happiness as the
internal world of mind.

The modern scientific age with its brilliant scientists
and its wonderful inventions, has no doubt economized
labour, shattered distance and captured time. But, I ask
you, has science invented one single machine, one single
instrument or other contrivance to shatter Dukkha? The
modern scientific age is transplating hearts and trans-
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porting or attempting to transport men to the moon.
But, T ask you, i1s not the moon but another earth subject
to the same infirmities, the same limitations and the
same lamentations as are prevailing on earth? What is
the great gain to man, I ask you, by adding one or more
of these revolving planets to man’s possession of this
Dukkha--laden earth? Why should he saddle himself
with the problems of the moon, when he has not as yet,
solved the problems of this earth. What is needed is not
an extension or furtherance of the sphere of human
existence but a deliverance from existence itself. And as
for the change of heart, I ask you is not the best change
of heart the change that results. not from the surgical
removal of the physical heart, but the psychic removal
of Tanha or Craving.? The change of heart that thereby
results is a glorious achievement. We are our own
surgeons to effect that change of heart. In those surgical
removals, the operation will succeed but the patient may
succumb. In these psychic removals, if the operation
succeeds there is greater success and glory to the patient.

Sisters and brothers, I thank you for the attention
you have given me. May you - one and all - some happy
day 1n your lives get the urge to contemplate seriously
these Four Noble Truths and may that contemplation
bring you pure joy ending finally in the attainment to
that Reality, that Highest Wisdnm, that Ever-lasting

Peace and Security and Happiness which is called
Nibbana.

To that Nibbina may you all attain.
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PREFACE

The Word of the Buddha, published originally
in the German language, was the first strictly systematic
exposition of all the main tenets of the Buddha's

Teachings presented in the Master’s own words as found
in the Sutta-Pitaka of the Buddhist Pali Canon.

While it may well serve as a first introduction for
the beginner, its aim is, however, to give the reader who
is already more or less acquainted with the fundamental
ideas of Buddhism, a clear, concise and authentic
summary of its various doctrines, within the framework
of the all-embracing ‘ Four Noble Truths’, i.e. the Truth
about Suffering (inherent in all existence), its Origin, its
Extinction, and the Way leading toits extinction. From
the book itself it will be seen how the teachings of the
Buddha all ultimately converge upon the one final goal :
Deliverance from Suffering. It was for this reason that
on the title page of the first German edition there was
printed the passage from the Anguttara-Nikaya which
says :

‘ Not only the fact of Suffering do I teach,
but also the deliverance from it °.

The texts, translated from the original Pali, have
been selected from the five great collections of discourses
which form the Sutta-Pitaka. They have been
grouped and explained in such a manner as to form omne
connected whole. Thus the collection, which was
originally compiled for the author’s own guidance and
orientation in the many voluminous books of the Swufia-
P:tika, will ever prove a reliable guide for the student
of Buddhism. It should relieve him from the necessity
of working his way through all these manifold Pali
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scriptures, in order to acquire a comprehensive and clear
view of the whole ; and it should help him to relate to
the main body of the doctrine the many details he will
encounter in subsequent studies.

As the book contains many definitions and expla-
nations of important doctrinal terms together with their
Pali equivalents, it can, with help of the Pali Index
provided here, serve as a book of reference and a helpful
companion throughout a study of the Buddha’s doctrine.

After the first German edition had appeared in 1906,
forty-six years ago, the first English version was
published in 1907, and this has since run to ten editions,
including an abridged students’ edition (Colombo, 1948,
Y.M.B.A.) and an American edition (Santa Barbara,
Cal., 1050, J. FF. Rowny Press). It has also been included
in Dwight Goddard’s Buddhist Bible, published in the
United States of America.

Besides subsequent German editions, translations
have been published in French, Czech, Finnish, Japanese,
Hindi and Bengali. The original Pali of the translated
passages was published in Sinhalese characters (edited
by the author, under the title Sacca-Sangaha, Colombo,
1914) and in Devanagari script in India.

The present 11th edition has been revised through-
out. Additions were made to the Introduction, and to

the explanatory notes, and also some texts have been
added.

This new, revised edition has been sponsored by the
¢ Sdasanadhara-Kintha-Samitiya’, Colombo (‘ Ladies’
Association for Promoting Buddhism ’). This oppor-
tunity is taken to express appreciation to all those, by
whose work and generous assistance the present publi-
cation, in a large issue, has been rendered possible.
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In conclusion, I have also to thank my pupil,
Nyanaponika Thera, for the great help he has rendered
me in thoroughly revising and, here and there, enlarging
the work, and carefully preparing the text for this new

edition.

NYANATILOKA

‘ Island Hermitage °,
Dodanduwa, Ceylon,
1st April, 1952,
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Dhp.—Dhammapada (number refers to the verse).

Ud.—Udana (the Roman number refers to the Chapter,
the second to the Sutta).

Shp.——-Sutta-Nipz’i,ta (number refers to the verse).
VisM.—Visuddhi-Magga (* The Path of Purity’).

B. Dict.—Buddhist Dictionary, by Nyanatiloka
Mahathera.

Fund.—Fundamentals of Buddhism, by Nvyanatiloka
Mahathera.
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THE PRONUNCIATION OF PALI

Adapted from the American edition

el sl S —

THE VOWELS

a 1s pronounced as u in the English word shut;
never as a in cat, and never as in take.

& as in father ;: never as in take.

e is pronounced long as a in stake; but, before
doubled consonants, short as e in met.

¢ as in pin.
7 as in machine ; never as in fine.

0 1s long as in hope ; but short, as in off, before
doubled consonants.

% as in put or 0o in foot.

# as 00 1n boot ; never as in refuse.

THE CONSONANTS

¢ as ch in chair ; never as k, never as s, nor as ¢ in
center, city.

g as In get ; never as in general.

% is always pronounced, even in positions imme-
diately following consonants or doubled con-
sonants ; e.g. bk as in cab-horse; ck as chh
in ranch-house ; d4 as in handhold ; gk as in
bag-handle ; s% as dgh in sledge-hammer, etc.

4 as in joy.
mi the so-called ‘nasalizer’ is in Ceylon usually
pronounced as ng in sung, sing, etc.

s always as in this ; never as in these.
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fi as ny in canyon (Spanish cafién), or as gn in
Mignon.

ph as in haphazard ; never as in photograph.
tl as in hot-house ;: never as in thin nor as in than.
¥ as in yes.

t, th, d, dt are lingual sounds ; in pronouncing, the
tongue is to be pressed against the palate.

Doubled consonants : each of them is to be pro-
nounced ; e.g. bb as in scrub-board; i as In
cat-tail.



INTRODUCTION

I. BUDDHA or Enlightened One—Ilit. Knower or
Awakened One—is the honorific name, given to the
Indian Sage, Gotama, who discovered, and proclaimed
to the world the Law of Deliverance, known to the West
by the name of Buddhism.

He was born in the 6th century B.c., at Kapila-
vatthu, as the son of the king who ruled the Sakya
country, a principality situated in the border area of
modern Nepal. His personal name was Siddhattha, and
his clan name Gotama (Sanskrit: Gautama). Inhiszgth
year he renounced the splendour of his princely life and
his royal career, and became a homeless ascetic in order
to find a way out of what he had early recognised as a
world cf suffering. After a six year’s quest, spent under
various religious teachers, and in a period of fruitless
self-mortification, he finally attained to Perfect Enligh-
tenment (samma-sambodhi), under the Bodhi tree at
Gaya (today: Buddh-Gaya). Four and forty years
of tireless preaching and teaching followed and at last,
in his 84th year, there passed away at Kusinara that
‘undeluded being that appeared for the blessing and
happiness of the world ’.

The Buddha is neither a god nor a god’s prophet
or incarnation, but a supreme human being that, through
his own effort, attained to Final Deliverance and Perfect
Wisdom, and became ‘ the peerless teacher of gods and
men’. He becomes a ‘Saviour’ only to those who
actually follow to the end the Path trodden and shown
by him. In the consummate harmony of Wisdom and
Compassion attained by the Buddha, he embodies the

universal and timeless ideal of Man Perfected.

X1



xil

II. The DHAMMA is the Teaching of Deliverance
in its entirety, as discovered, realized and proclaimed
by the Buddha. It has been handed down in the
ancient Pali language, and preserved in the three great
collections of books, called Tt-Pitaka, 1.e. the Three
Baskets, namely : (I) the Vinaya-Pitaka, or Collection
of Discipline, containing the rules of the monastic order ;
(II) the Sutta-Pitaka, or Collection of Discourses, con-
sisting of various books of discourses, dialogues, verses,
stories, etc., and dealing with the doctrine proper as
summarized in the Four Noble Truths ; (III) the Abhi-
dhamma-Pitaka, or Philosophical Collection, presenting
the teachings of the Suffa-Pitaka in strictly systematic
and philosophical form.

The Dhamma i1s not a doctrine of revelation, but
the teaching of Enlightenment, based on the clear
comprehension of actuality. It i1s the teaching of the
Fourfold Truth dealing with the fundamental facts of
life and with liberation attainable through man’s own
effort towards purification and insight. The Dhamma
offers a lofty, but realistic system of ethics, a penetrative
analysis of life, a profound philosophy, practical methods
of mind training—in brief, an. all-comprehensive and
perfect guidance on the Path to Deliverance. By
answering the claims of both heart and reason, and by
pointing out the liberating Middle Path that leads beyond
all futile and destructive extremes in thought and
conduct, the Dhamma has, and will have, a timeless
and universal appeal wherever there are hearts and
minds mature enough to appreciate its message.

ITI. The SANGHA—Ilit. the Assembly, or Comm-
unity—is the Order of Bhikkhus, or Mendicant
Monks, founded by the Buddha and, still existing in
its original form in Burma, Siam, Ceylon, Cambodia,
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and Chittagong (Bengal). It is along with the Order
of the Jain monks, the oldest monastic order in the
world. Amongst the most famous disciples in the time
of the Buddha were : Sariputta who, after the Master
himself, possessed the profoundest insight into the
Dhamma ; Moggallana, who had the greatest super-
natural powers; Ananda, the devoted disciple and
constant companion of the Buddha; Maha-Kassapa,
the President of the Council held at Rajagaha immedi-
ately after the Buddha’s death ; Anuruddha, of divine
vision, and master of Right Mindfulness ; Rahula, the
Buddha’s own son.

The Sangha provides the outer framework and the
favourable conditions for all those who earnestly desire
to devote their life entirely to the realisation of the
highest goal of Deliverance, unhindered by worldly
distractions. Thus the Sangha, t00, 1s of universal and
timeless significance wherever religious development
reaches maturity.

THE THREEFOLD REFUGE

The Buddha, the Dhamma, and the Sangha, are
called ‘The Three Jewels’ (fi-ratana) on account of their
matchless purity, and as being to the Buddhist the
most precious objects in the world. These  Three
Jewels’ form also the ‘ Threefold Refuge’ (fi-sarana)
of the Buddhist, by which he professes, or re-affirms,
his acceptance of them as the guides of his life and
thought.

The Pali formula of Refuge 1s still the same as in
the Buddha’s time :

Buddham saranam gaccham:

- Dhammam saranam gacchami
Sangham saranam gacchama.
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I go for refuge to the Buddha
I go for refuge to the Dhamma
I go for refuge to the Sangha.

It is through the simple act of reciting this formula
three times* that one declares himself a Buddhist.

THE FIVE PRECEPTS

After the formula of the Threefold Refuge follows
usually the acceptance of the Five Moral Precepts
(pasica-sila). Their observance is the minimum standard
needed to form the basis of decent life and of further
progress towards Deliverance.

I. Pandtipaia verameni-sikRkapadem samadiyama.

I undertake to observe the precept to abstain
from killing living beings.

2.  Adinnddandveramani-sikkkapadam samadryami,

I undertake to observe the precept to abstain
from taking things not given.

3. Kamesumicchacdra veramani-sikkkapadam sama-
diydma.

I undertake to observe the precept to abstain
from sexual misconduct.

4. Mu:a add veramani-sikkl dpadam san.diliyd@ns.
I undertake to observe the precept to abstain
from false speech.

5. Sur@meraya-majja-pamdiattrard veramani-sik-
kl.dpadam san.dliya:m.

I undertake to observe the precept to abstai