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INTRODUCTORY

TaE author of these essays was a combination
of two faculties which, in any high degree, are
rarely found in one and the same mind. Early
in life he had obtained a training in Chemistry
and Physids, and soon found that he had a
strong bent to those sciences, which, with
opportunity in proportion to his ability, he
would certainly have pursued with eagerness.
Yet he was also a true poet. Not that he
wrote much in metre, though his beautiful
verses entitled The Word of the Buddha make
one wonder that he did not write more. One

can hardly turn a page of his prose essays
without coming across some passage which is

instinct with the imaginative expression that 1s
the very essence of poetry. Like other poets,
however, he had his growth, his culmination,
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and his decline, his power being at its maximum .
from 1902 till 1912.

Rightly indeed have the Buddhists of the
East decided that these inspiring writings shall
not be consigned to the oblivion which over-
takes back-numbers of journals, but made
accessible to the world in the form of a volume.
For the whole of the powers of this remarkable
man were devoted to one single object : to the
exposition of the Dhamma in such a manner
that 1t could be assimilated by the peoples of
the West. Not, indeed, that we could ever
forget that the powers of the great Rhys
Davids were devoted, with no less singleness
of aim, to that same purpose ; nor forget that 1t
was the work of Rhys Davids that made
possible the work of Ananda Metteyya. But
Rhys Davids was a scholar, and the scholar 1s
not properly the advocate: indeed, if he be,
his scholarship comes under suspicion, possibly
even into peril.
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Ananda Metteyya is frankly the advocate,
and what an advocate! Ages have passed since
the Dhamma has been set forth with such
power, and who can tell when 1t will be so set
forth again ?

When this volume reaches the western
world, there will, of course, be criticism, two
points of which it may be well to anticipate.
One is on a matter of style; for it may be
admitted that our author’s sentences are often
involved and hyperparenthetic, his metaphors
occasionally somewhat redundant.

The other 1s a little more serious, for it
involves a question of scholarship. Has he, like
so many western expositors, introduced 1nto his
expositions modern 1deas of his own? That
indeed, in itself, 1s a perfectly legitimate
proceeding. Any man 18 free to construct
what seems to him an 1deal system, by
combining ancient 1deas with modern ones,
What 1is illegitimate 1s to call the combination
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by a single, usually an ancient, name. Now it
cannot be denied that our author thus applies
the term ¢ Buddhism,” and scholarship may
here and there find him guilty. Indeed, it is
difficult to avoid a suspicion that some of the
compilers of the -Pitakas would be mghtily
astonished, could they see the towering
structures which he, with a chemistry and
physics whereof they never dreamed, with
a literary power which they rarely wielded,
and a poetic imagination to which they seldom
1f ever rose, has built up around their phrases!

And if so, what are we to say P Dismiss it
all as unscholarly and unreliable? Hardly.
We may 1indeed, in the name of sound scholar-
ship, refuse to call the whole content of these
essays by the name of “ Buddhism ”. We may
say that they are a compound of certain ideas
of ancient Pali Buddhism with certain ideas of
modern origin. But what if the need of the

West to-day be just such a compound ? Then,
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if it bring a fresh light into our lives, let us be
grateful to the genius of Ananda Metteyya.
Whether it be adequate to the whole of our
needs—that is another question. Finality,
surely, i1s incredible. Are there not, moreover,
deep-seated needs, yearnings unspeakable,
which no system ever yet devised by man 1s
adequate to meet? This 1s not the place for a
discussion of them, but to commend to readers,

both i1n Hast and West, the contents of this
remarkable volume.

A BuppHIsT
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THE RELIGION OF BURMA

[

THE ORIGINS OF BUDDHISM

THE hational, and 1n former times the state-
supported, religion of Burma is Buddhism of an
exceptionally pure type. This religion, at the
time of the census of 1901, was accepted by
9,184,121 persons, amounting to 88'6 per cent
of the total population, inclusive of a large
proportion of alien races, as well as the savage
or semi-civilised tribes (Chins, Kachins, Karens,
etc.) 1nhabiting the remoter parts of the
country. Buddhism of the national type may,
in fact, claim the adhesion of practically the
whole of the two chief civilised races inhabiting
the country—the true Burmese, constituting
the bulk of the civilised population of Upper
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Burma, and the Mon or Talaing race, for the
most part resident in Lower Burma. It is
further predominant in the Shan States, and
has of late years made considerable pro-
ogress amongst the semi-civilised Karens.
Buddhism of the type prevalent in China
(which differs widely from the local type, as
will shortly appear) is followed by the large
and important Cbinese community, including
both immigrants direct from China and the
offspring of their marriages with Burmese wives.

The religion of Burma is commonly classified
by occidental scholars as belonging to the
“ Southern ”’ school of Buddhism. In fact, how-
ever, the terms ‘ Northern” and  Southern,”
as applied to the different types of Buddhism,
are misleading, historically—since all schools
of Buddhist thought alike took their rise
in India, and even in China and Japan have
undergone later but minor modifications—
and also as a matter of fact. For whilst, in
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speaking of the so-called ““ Southern * school—
predominant in Burma, Ceylon, and Siam—we
have to deal with a single and definite body of
doctrine and ethics, we find no such unanimity
in the * Northern” Buddhist countries—China,
Japan, Tibet, Corea, and a large area in north-
ern and eastern Asia in general. There is, in
fact, no one ¢ Northern” Buddhism, but a
great number of widely differing sects, bodies
agreeing only in the absolute fundamentals of the
Buddhist doctrine, and 1n claiming The Buddha
as the Founder of their respective creeds.
Another classification which has been put
forward by western scholars in the attempt to
define the Buddhist schools now prevalent
is that of the Vehicles, Northern Buddhism
being defined as Mahayana or the Greater
Vehicle, and Southern Buddhism as Hinayana
or the Lesser Vehicle. These terms are, indeed,
of Buddhist (and, as might be deduced, of
Northern) origin, but, whatever distinction may
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have been originally involved 1n these terms, 1t
certainly 1s not the same difference as that now
prevalent between the Southern and the
Northern schools, so far as we can tell by com-
paring the works of Ashvaghosha with those 1n
Pali and their commentaries; or judging from
the accounts the Chinese pilgrims to India have
bequeathed to us, concerning the doctrines
and the distribution of followers of either sect.

The native, and the correct, designation of
the pure form of Buddhism now prevalent in
Burma, Ceylon, and Siam is Theravada, “ The
Tradition of the Elders” or, as we might
justly render 1t, the Traditional, Original, or
Orthodox School. It unfortunately happened
that European scholarship, during the last
most remarkable century characterised by so
general a widening of the mental horizon, came
first into contact, not with the pure and simple
Buddhism of the Theravada School, but with the
divers teachings and Scriptures of the various
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Northern sectaries; and the earlier work of
occidental scholars in the field of Buddhism was
directed for the most part to the study and
translation of the multitudinous Scriptures
—in Samskrt, Chinese, Tibetan, and so forth
—of the various sections of the Northern
Church. The effect was much the same
as 1if a body of non-Christian scholars, setting
out to investigate the nature and origins of
Christianity, had first encountered, not the
genuine sources of that religion, the Canonical
Scriptures of the New Testament, but the
later, garbled, and miracle-teeming writings
of medizeval monks. Buddhism came thus to
be first presented to the western mind as an
oriental mysticism of the most extravagant
type; its Founder no historical personage, but
an 1maginary divinity evolved from solar
myths. So tenacilous i1s the human mind
to first impressions, that later, when the Pali
Scriptures of the Theravada School, with
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thelr commentaries, came to the knowledge
of western scholars, there were many who
still maintained the earlier and 1naccurate
views, supporting these, in face of the new
additions to their knowledge of Buddhism,
by the astounding supposition that the Pah
literature was the production of Buddha-
ghosha and other Buddhist divines who lived
some thousand years after the date ascribed
to the Founder of the Religion.

Happily, however, further evidence was
brought to light by the discovery in India of
the celebrated Inscriptions of Asoka—inscrip-
tions written in a character that no Singhalese
monk of the tenth century of the Buddhist
era could have read, even had he been aware
of thewr existence; the contents of these
HEdicts, written 1n a language practically the
same as the Pali used in the Scriptures of
Theravada Buddhism, demonstrated beyond all
doubt the authenticity of the Pali Canon and its
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commentaries, and of the Singhalese Chronicles.
Later archazological discoveries 1n India
brought further startling confirmations, even
as to the very names of Buddhist missionary
monks who, the Chronicles and Commentaries
stated, had gone forth from the third Great
Council of the Religion, together with details
as to the actual districts in which their mission-
ary labors had been pursued. The great
mass of evidence from these discoveries, and
from other non-Buddhist sources, as well as
the strong internal evidence of the unique Pali
literature itself, enable us now to assert that be-
yond all reasonable doubting in the Theravada
Buddhism now prevalent 1n Burma we
have, practically unchanged atter twenty-five
centuries, the pure and original Religion pro-
pounded by The Buddha; and that in the
Pali Pitakas—the Canonical Scriptures of that
Religion—we have the veritable Teaching of
The Master, preserved in the language He
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spoke, and for the most part couched in the
actual words He employed in the course of His
religious mission.

In order that the reader may understand
the intense devotion of such a people as the
Burmese—a people young in racial develop-
ment, eager, active, impatient of all restraint
—to this Buddhist religion, whose key-note
1s self-restraint and ‘¢ Selflessness” 1n life;
and that the significance to modern civilisation
of the preservation amongst a Mongolian
people of this greatest product of Aryan
thought may be rendered clear, it i1s necessary
that we should first consider the circum-
stances and the environment 1n which 1t arose.
Wherever, 1n actual fact, the original home and
cradle of the great Aryan race was situate, we can
have but little doubt that, at some very remote
period 1in 1its history, that race divided into
two great streams of emigration, each prob-
ably consisting of many a successive tidal
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wave. Of these two streams, one spread north
and westwards, populating Europe ; the other
south and perhaps eastwards into Persia and the
modern Afghanistan, ultimately penetrating
the great barrier-wall of the Himalayas, and
passing through the valleys of Kashmir mto
India proper, taking up its final resting-place
in the vast and fertile Gangetic plain. As it
progressed 1n its conquest of India, everywhere
displacing more or less completely the indigen-
ous inhabitants by dint of its superior civilisa-
tion and 1ts higher mental growth, the Indian
branch of that race found itself in an environ-
ment very different from that of the north-and-
westward-tending stream. Brought earlier
to maturity under the warm Indian skies;
finding, i1n that genial and productive climate,
opportunities for leisure and reflection such as
were denied in the severer conditions of life in
the temperate zone, the Indian Aryans had
reached, before the era of The Buddha, to
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a state of intellectual progress such as even
now their northward-wending kinsfolk of the
European stream are but approaching. The
chimatic conditions of the Gangetic valley,
indeed, tended to the promotion of such
mental, rather than material, growth; and so
it was that the Indian Aryans, though falling
far short of the material prosperity of Greek
and Roman civilisations, yet indefinitely tran-
scended these in philosophy, in religion, In
comprehension of those deeper lessons of hfe
which can only be approached when civilisation
has attained to a more or less complete eman-
cipation from the primary necessities of life.
Food, warmth, and clothing all came easier or
were less needed 1n India than in Hurope ;
whilst leisure which 1s the first essential of
deep and earnest thinking was the privilege
even of the poorest. Thus came about the
high degree of mental progress mentioned ;
and whilst, even to the instructed western
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reader, acquainted for the most part only with
the smaller realm of Latin, Hellemec, and
Hebraic culture, the statement may appear
doubtful or impossible, in Pali literature
which we are considering we find ample dem-
onstration that such high mental progress
was a fact. In the Pali Pitakas are lists,
for instance, of the divers schools of thought
and systems of philosophy which were extant
in India in The Buddha’s time; lists the
most significant and interesting to the Kuro-
pean reader, who may find amongst them
the equivalent of every latest development
of modern thought, the very replica of all
our most ‘“advanced”™ philosophies, from
the crudest of materialisms to the most
transcendental, purely idealistic views of life.
The chief difference between the civilisa-
tions of eastern and western Aryans, due to
their differing environment, reached of neces-
sity into every department of human polity ;
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the same typical divergence manifesting in
every realm of life. For the western, of hard
necessity, material progress, material science,
material development, came first and foremost.
It was only when the application of science
came, during the past century, to add immense-
ly to the material welfare of the West, that even
the worldly sciences found manifold adher-
ents and made speedy progress. 'Theretofore
the man who gave his life to science was either
a wizard, an anathema, or an idle dreamer 1n
the. popular estimation; the great man of the
West was he who owned the most, who exercised
the most authority over the goods and persons
of his fellow-men. In Aryan India all was
different ; spuritual progress, spiritual science
—these held the foremost place, even in popu-
lar estimation; the chief concern of life was
with the things that lay beyond it; and the
truly great man 1n the popular imagination
was not he who held the most in this world,
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but he who knew the most of the other
world.

And if the clear and lucid Aryan mind—
perhaps the greatest, and without a doubt
the most active and most earnest mental
instrument humanity has yet evolved upon
our earth—if that keen engine of research
has lately, 1n the western world, made
strides so marvellous 1n the conquest of the
material world, 1t had not done less 1in India In
The Buddha’s days in conquest of the wider
realm of spiritual knowledge, the Kingdom
of Truth, the Empire of the deeper things
of life. Our western world has only within
the last decade produced 1ts first attempt to
study and to classify those deeper realms of
life to which the mind, 1n special states of
exaltation, can gain access. In India, not the

! The reference is to The Varieties of Religions Exzperience, by
Prof. William James, The Author, however, was unfortunately
admittedly unacquainted with the Buddhist aspect of his subject ;
and, consequently his work for the most part is concerned with
C hristian religious experience, and its classification, alone.
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mere three earlier stages of spiritual experience
dealt with in Professor James’s work but
etght such stages had been so thoroughly
investigated, had so far become the common
knowledge of all who studied these matters,
that their nature 1s dismissed with a mere
stereotyped collection of phrases most. tan-
talising to the modern student, as premising a
knowledge of their details which he does not
possess. 'To these Hight Realms of Thought—
each 1n succession transcending the last one, as
the clear lucid realm of waking life transcends
in vivid sequent consclousness the world of
~dreams—The Buddha added yet another : that
‘“ State beyond All Life,” which now we call
Nibbana. -

The reason for the intense devotion of the
Burmese to their religion, on the one hand,
and on the other the significance and value of
that religion 1in 1tself, will now be clear to the
reader. That devotion and that significance and
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value arise from the fact that in the religion of
Burma, preserved albeit in the minds of a Mon-
golian race, till recently secluded by the natural
barriers of sea and hill, we have the final and
the greatest product of Aryan religious thought,
the ultimate outcome of centuries of religious
training and experience, the result achieved
by generations immemorial of Aryan thinkers
under circumstances as favorable for success 1n
this direction as the conditions of western hfe
have been favorable to the development of
modern science. The parallel, indeed, hbetween
the two extends much further than mere
similarity of conditions—extends to the very
fundamental principles of the two great bodies
of knowledge. In both, the whole grand
edifice of thought rests upon the discovery of
the Principle of Causation ; in both, the natural
concept of the immature mind—the thought
arising from the earlier reign of Animism, that
all phenomena are the outcome of the activity



16 THE RELIGION OF BURMA

of Some living, if spiritual, being or beings—is
set aside, and we enter the ordered kingdom of
the Reign of Law; and we may truly say that
what Newton did for modern science in his
stupendous discovery of the Law of Gravitation,
that, twenty-five centuries ago, The Buddha
accomplished for the science of the deeper
things of life—the science, rather, of lafe
1tself—in His discovery and enunciation of the
unmiversal Law of Karma. A religion without
a (God, denying the animistic conception of a
subtle and 1mmortal spirit tenanting the body
of man, which yet can give, not faith, but
reasoned hope for future progress and ultimate
supreme attalnment; empty of prayer, yet
giving to 1ts followers the solace prayer so
surely brings; void ot all dogma, yet offering
to the fullest extent the sense of surety which
dogma brings to those who can acceptit; a
religion founded on observation and attainment,
whose results are always open to any who may
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duly carry out the requisite preliminaries;
asking of its followers not Faith, but Under-
standing—such i3 the astonishing spectacle
afforded the student by the religion of Burma,
a spectacle not, perhaps, without keen signifi-
cance for that other western stream of Aryan
life, now, by dint of mental growth, come
well-nigh to parting with all its earlier
beliefs.

- The religion of Burma thus appeals to its
adherents in each of the great departments of
human mental activity; 1n the domain of
intellect by the clarity and reasoned logic of
its doctrines; i1n the realm of emotional life
by the heart-moving story of its Founder’s
search after Truth, His compassion for all that
suffer, and His Attainment; and, not less
even than these high influences, by the exalted
altruism of 1ts deeper teachings. I[f you were
to ask of a Burman the reason for his passionate

devotion to his religion, the reply that he
2
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would give would be ‘ because it 1s so beautiful
and true”; and this reply gives us the key-
note of the whole teaching of the Buddhist
Sacred Books. For, in these, in the ancient
language which The Master spoke and which
has come to hold in Burma much the same
position that Latin held in Europe in the
Middle Ages, we find no word equivalent to
our ‘“ Buddhism ” at all. The native word 1s
Dhamma (Skt. Dharma), meaning, 1in this
connection, both ¢ Truth’ and “ Law,” and
the common phrase used in Pali to cover
the entire body of the religion, may be trans-
lated ¢ This Truth and Discipline,” a phrase
which at least more nearly approximates to
the nature of the religion than does our modern
“ Buddhism .  Whatever is true—the truth
concerning the deeper things of life—that, for
the “ Buddhist,” 1s part of his religion ; and in
fact, whilst indeed He gave a new and a special
significance to many a technical term then
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prevalent amongst His fellow-countrymen, The
Buddha handed on, 1n His ¢ Truth and Disci-
pline,” many a thought and many a detail of
spiritual practice and attainment which had
been won by Indian saints and sages long
before the era of His work and life.

From the synopsis already given of the
general character of Buddhism, the reader
will well understand that i1n this religion
there is nothing to correspond to the definite
creeds and sacraments famihar to western
minds, But there is a formula which—always
understanding that in itself there lies no special
saving power—has come to be regarded as
marking the formal entry of a person into the
numbers of the lay-disciples of The Buddha;
the recitation of which thus, 1n a sense, may be
regarded as the equivalent of the Chmstian
baptism, or to the public enunciation of one of
the various Christian creeds. This formula is

known in Pali as the Ti-sarana or Threefold
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Refuge-formula ; it runs: “ Buddham saranat
gacchaml, Dhammam saranam gacchami, San-
gham saranam gacchami”—“1 go to the
Buddha as my Retuge (or, as my Guide), I go
to the Truth as my Refuge, I go to the Order
as my Refuge”—the whole formulary being
thrice recited. This recitation marks the
beginning of every religious function in Burma,
from the offering of a few flowers by a child
at the local sanctuary to the public acceptation,
at the hands of a Chapter of the Order of the
higher degree of Ordination into the Monastic
Brotherhood, on the part of an adult novice.
Having now given, in these introductory pages,
a general 1dea of the nature, significance, and
origin of the religion, we may most conveniently
classify its details under the three headings
of the Members of that Ti-ratana, that Three-
fold Precious Treasure, wherein the Buddhist
seeks, as we have seen, his Refuge and his
Guide 1n life—the Treasure of the Enlightened



One, the Exalted Lord,)\ the
Treasure of the Most Ry _~
Truth or Dhamina; the @ -
Holy Brotherhood, the Com¥yindl
y A

Sangha. One might briefly sum up-tre=t

Three—The Teacher, The Teaching, and The
Taught.

11

Ter BuppHa

The word Buddha, from the Indo-Aryan
root-word Fnddh, to be awake, aware, and
hence to know, signifies the Awakened, or
the Illuminated, or Enlightened One; 1t
is thus not a name, but a title, the desig-
nation of an office or state of attainment.
Clorrectly speaking, it 1s to the office, rather
than to the holder of it, that reference 1s made
in the above-cited Formula of the Threefold

15 € &0
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Refuge; but, in just the same way as a
British subject, speaking at the present time,
might use the term “The King,” meaning
George V, so the Buddhist, in common usage,
speaks of “The Buddha” as meaning the
particular Indian Sage who founded the
present Buddhist Religion. Buddhist escha-
tology Informs wus that alike in this world
as 1n others (for Buddhism teaches the exist-
ence of 1nnumerable 1nhabited worlds besides
our own), there arises, from time to time, a
man who, by dint of long search after Truth,
sought for the sake of the salvation of suffering
beings, attaing by his own effort to Supreme
Enlightenment, to Sammasambodhi or Very
Buddhahood ; and, having so attained, He
announces to all mankind “The Way,” by
following which they likewise may attain to
this same Goal of Perfected Wisdom and
Compassion. Those who, following the ¢ Truth
and Discipline” set forth by a Very Buddha,
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reach In this life to the same ultimate Goal
of Perfected Being are termed, not Buddhas,
but Arahans, meaning the Exalted or Honored
Ones; whilst yet a third class, who win again
by their own effort, protracted through many
lives, to the Goal of Perfection, finding the
Way for themselves, instead of following the
Way taught by a Very Buddha—are termed
Pacceka-Buddhas  (Skt. Pratyeka-Buddha,
meaning, enlightened by self-effort). These
differ from a Very Buddha in this that not having
sought the Truth for the sake of others, but
only for their own deliverance, they lack the
special “ Iddhi of the Dhamma ”—the Power
of the Truth which enables a Very Buddha
so to frame words as will best move the hearts
of His fellow-beings and bring them also to
seek out the “ Way of Peace”. Buddhism
teaches, in a specially modified sense which we
shall presently consider, the Doctrine of Trans-
migration—teaches, that 1s, that every living
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being both has lived before this present birth,
and will continue in existence hereafter; and, 1n
accordance with its root-conception of Causation,
it makes the state of each birth causally depend-
ent on the acts of those which preceded 1it.
The qualifications, therefore, for the subsequent
attainment of the status of a Very Buddha
are, first, an 1mmense and all-dominating
compassion for the suffering 1nvolved 1n
Iife, and the desire to find some Truth so
great that by its application beings may
achieve eternal relief from the suffering of
repeated transmigration ; secondly, the practice,
with this end 1n view, of certain Ten High
Virtues' (Dasa Paramita, in Pali) perfecting
himself in these through the devotion and

seli-sacrifice of many following lives ; thirdly,
the self-destined Buddha, thus suffused

'The ten are: Dana, Charity; Sila, Morality ; Nekkhamma,
Renunciation ; Pahna, Wisdom ; Viriya, Strenuousness; Khanti,
Patience; Sacca, Truthfulness; Adhitthana, Resolution; Metta,
Loving-kindness ; and Upekha, Resignation, or aloofness from the
world’s desires. |
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with Pity past all measuring, aspiring to
attainment of the Supreme Enlightenment tor
that suftering’s relief, must solemnly devote
himself to this stupendous task in the presence
of « Very Buddha, and must thereafter practise
the Ten High Virtues through mamfold
successive lives, until the necessary ‘‘ Power
of the Truth” is won.

One who possesses these qualifications and
has so definitely decided that, instead of seek-
img ont the Truth for himself, so reaching
Nibbana and passing ‘ Beyond ” all hfe, he
will continue suffering rebirth after rebirth,
in order that he may become a Very Buddha,
13 termed a Bodhsatta, or Buddha-To-Be,
from the era of his self-devotion to this task
until his attainment of Very Buddhahood.
He, who for thiz our own world 18 now known
as The Buddha, thus perfected Himself in the
Ten High Virtues for five hundred and fifty
successive lives, in any one of which He might
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—s0 high already was the nature and degree
of His spiritual attainment in even the first
of them—have won to Arahanship, have
attained Nibbana and so secured His own
immediate and everlasting Peace, had He not
thus devoted Himself, at the expense of His
own spiritual progress and attainment, to life
after life of self-renunciation, of arduous
practice of the High Perfections, so that He
might in the end throw wide the Way of Peace
to all.’

! All these details as to the previous existence of the Buddha,
His renunciation, as Bodhisatta, of His own immediate spiritual
welfare for the sake of others, and so forth, are, it may appear, of
the nature of dogmas—of ez-cathedra statements of facts beyond the
possibility of demonstration. This, however, is not the case ; they
are, primarily, facts ascertained by the insight of The Buddha, and
placed on record by His disciples; accepted, indeed, ** on faith,” by
His present followers, though it is a reasoned behef rather than
mere blind falth—reasoned that is, from the circumstance that
wherever we can test the truth of a statement of The Buddha (as
in the case of the two first of the Four Noble Truths) we find His
statements absolutely true. But the point is, first, that belief in
these details is not necessary to the Buddhist; a man might be
truly a Buddhist in our sense without accepting them at all ; and,
secondly, the chief fact to which our attention is directed in con-
nection with them is the nature of the sdeal they portray. That ideal
—Selflessness, renunciation of self- mterest for others’ sake—is
Buddhism, and s essential.
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Passing from these traditional details as to
the previous lives of the Bodhisatta to the
historical facts concerning His last existence,
we find that He, who was presently to receive
the adoration of more followers than any other
of the great teachers of humanity, was born in
Northern India in the earlier half of the sixth
century before Christ, as son of Suddhodana,
the King or Chief of an anstocratic and proud
Aryan clan known as the Siakyas, “the Capable
Ones ”. The limitations of the present essay
as to space, and the wide extent of the ground
that must yet be covered if we are to give even
a mere outline of what the religion of Burma
teaches and 1mplies, make it impossible that
we should give more than the barest outline of
the story of this Life which has changed the
history of Asia, and may yet change the desti-
nies of all the world. Those who seek further
acqualntance with that story—and much indeed
of the wonderful hold of Buddhism on its
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followers’ minds is due directly to its inspiring
and heart-moving circumstances, so that clear
1nsight into the Burmese character can scarce
be had without this knowledge—may find 1t 1n
T'he Inght of Asia by Sir Edwin Arnold ; in T'he
Soul of a People by Fielding Hall ; Bigandet’s
Life and Teaching of Gaudama the Buddha ; and
i several other current works. Here we
confine ourselves to the briefest possible outline.

Born the son of King Suddhodana and
Queen Mayadevi, the birth-name of Sid-
dhattha, “ The All-Prospering,” was given to
the 1llustrious subject of this sketch. Marked
out from His very nativity as of world-changing
destiny—for the Brahmanas of His father’s court
had announced that either He would become a
Cakkavattin, a world-ruling Emperor, or else,
renouncing earthly conquest, home and king-
dom, He would attain to the Supreme Enlighten-
ment, to Universal HEmpire in the far more
glorious Kingdom of Truth—the young
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Prince, commonly known in after-life by His
clan-name of Gotama, was trom His cradle
surrounded with all the pomp and luxury and
circumstance that an oriental court of those
days could bestow. The worldly heart of His
royal father, moved by that selfsame spirit of
contempt for the realities of life which makes a
changing of their native rehgion, at dictate
of “high interests of State,” possible even for
modern royalties, desired for his Son no spirit-
ual empire, but only the worldly kingship won
at the cost of the suffering of thousands; and
dreamed of the Prince as adding kingdom unto
kingdom, till all the earth should own His
sway. Remembering the prophecy of the
greatest among the sages who had prophesied
the Prince’s future glory, that of the two paths
of life but one—the path of spiritual achieve-
ment—lay {ruly open for the Prince to tread ;
remembering, also, how that sage had told
him further that his Son would be inspired



30 THE RELIGION OF BURMA

to leave the world when He should learn how
sickness, suffering, and death were common
heritage of all that live, the King ordained
that the young Prince should be brought up in a
palace from which all sight and mention of these
evils should be banished ; thinking thus to hide
from Him all motive to compassion, until He
should have entered past all doubting into the
course of earthly conquest and of human rule.
So, shielded from all knowledge of the wide
world’s suffering, surrounded by young and
lovely playfellows, all eager to secure that
never a careless word should whisper, in
His heart, of misery without those guarded
palace-walls; girt by a never-ending stream of
pleasure and 1nstruction 1n the sports and
duties of His royal caste, the little Prince grew
up from youth to manhood, nor ever dreamed
of pain, sickness, and sorrow, of old age or
drear decay or death. Yet even so begirt by
all that {fair conspiracy of silence and of
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worldly love, those round Him noted signs that
filled the King’s too worldly heart with fear.
Often, he learned, the Prince would fall, de-
spite all effort of His young companions, into
deep reverie and silent hours of thought. So
when, grown presently to manhood’s age, he
loved and wedded the daughter of a neighboring
monarch, the Princess Yasodhara, Suddhodana
rejoiced, thinking that here, 1n earthly love,
a fetter stronger than all s palace-guards
could forge was found. Wedded at nineteen,
for ten long years no offspring came to Him,
and the King greatly grieved thereat, lacking
this second chain of worldly love wherewith to
bind his Son.

But vain at last were all the King’s pre-
cautions, as vain at last are all the plans and
schemes of worldly policy and compromise,
seeing that all things change, that Death is
Lord and guerdon of all ife. What the present
might not tell Him, all His selfless past lay
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ready to reveal ; and the story tells us, with all
the pomp and circumstance of oriental
imagery, how, Truth at last came homeward
to the Prince’s heart. KEven there amidst that
guarded palace-garden, in the sunlight scented
with the fairest flowers of life, the Love that
would not be denied, the Truth that would not
be concealed, practised and sought through all
those previous lives of self-renunciation for the
world, told Him how all that lives 1s subject to
Sorrow : to Despair, to Sickness, to Old Age
and Death. For Him the Veil that hides from
us the memory of the bygone life and garnered
wisdom was for a moment lifted ; for Him a
Vision, seeniiby no other eyes, appeared; a
Voice that none else might hear spoke from
the immemorial past; and, even as He rode in
His chariot with His chief comrade, Truth—
the bitter truth about the world—came home.
Men of those days in India had realised how
no one could follow in the path of worldly
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compromise, and at the same time win the
inner hidden Kingdom of Spiritual Truth and
ILife. So it had become the custom, when a
man had heard the call of the religious life,
that he should leave all—home and friends
and every circumstance of worldly welfare—
and, clad in the orange robe of the religious,
wander about the earth, even as he was
wandering through the deeper reaches of the
mind’s wide kingdom, begging his daily food
from the charity of the poorest of his fellow-
men. Sickness, Old Age, and Death, each in
His vision appeared, personified before the
Prince’s wondering, pitying gaze; and last of
all there stood before Him the simulacrum
of one of these ascetic Wanderers: whereat
the bygone sleeping memory stirred within
His heart, and He saw and understood
what 1t behoved Him then to do. Could
Truth hve 1n a palace, or the anodyne for all

this mass of Suffering be found amidst that
3
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acme of the worldly life He then was living ?
Nay, surely ; and then and there the Prince
resolved that even that night He would go
forth, a homeless Wanderer, to seek the Way
of Liberation for the heahng of the sorrow

of the world.
And then, just when the King’s Ilast

hope had really crumbled into dust, then,
as He returned, silent and thoughtful from
that last chariot-drive, they  brought Him
the news Suddhodana so long had look-
ed for, news that there was born to Him
a child, a son. Hanging upon His words,
the attendants, httle comprehending, heard
him murmur : * This 1s, indeed, another Fetter 1
- must brealk ”—and so, thereafter, they named His
son as Rahula, T'he Fetter ; and later, when he had
become one of his exalted Father’s followers, he
bore that name, even i1n the Brotherhood itself.

That night, when all lay sleeping, the Prince,
summoning His faithful charioteer, rode forth
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from home and kingdom, from wife and child,
from luxury and love; and, at the boundary of
His father’s little kingdom, cast aside His
royal dress and went away, clad 1n the
Wanderer’'s Yellow Robe, never again to see
the faces IHe had loved until Supreme En-
lichtenment had widened for His heart the
boundaries ot Love’s Empire, till they included
the infinitude of every being that has life. He,
bred upon the lap of luxury, henceforth was to
live on such poor food as charity might offer ;
brought up 1n a palace, henceforth the earth
must be iz couch; no longer Prince, He
dwelt among earth’s humblest, but carth’s
holiest ; for le had done what was truly areat,
He had set aside the path of compromise with
worldly wisdom and the estimation of His royal
kinsfolk ; had cast aside that shadow of pos-
session which worldly men deem real, for the
Heart’s Laght within, the true kingdom of
spiritual possession.
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And yet, so far, it was but for a dream, a
hope, that He had made this Great Renuncia-
tion. In His heart there lay no store of inner
knowledge such as might seem to offer rec-
ompense for all He cast aside; it was but a
hope that shone before Him, and not unseldom,
we may be sure, a hope that seemed well-nigh
despairing. Surely somewhere, somehow, a
sovereign remedy for all life’s pain must hide !

For six long years He sought it—that hope
so near us all, and yet so hard to find. Men
then believed that Wisdom might be won only
by starving, torturing the body ; they thought,
like the ascetics of all climes and ages, that
Insight might be gained only by treating as an
enemy, the body of this life. As has been said,

11t 18 to this event of °‘ The Going-torth from Home ”’—His
Pabbajja—that the Buddhist world in general gives the title of
“ The Great Renunciation’’. But more truly, perhaps, may that
term be applied to some still greater episode of the interior, the
spiritual life of the KExalted Lord, perhaps to His decision, after
the Supreme Attainment, to declare the Liberating Truth for the
Healing of All Life instead of entering the Peace at once, or,
perhaps, to some event even beyond our possibilities of thinking.
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the religious of India 1n that time won to
depths of spiritual attainment far beyond
aught that the West-Aryan yet has learned;
they knew the way, by intense inward contem-
plation, to wake up from this our waking state
as a man wakes out of dreams; to enter realm
after realm of spiritual attainment, depth after
depth of being’s mystery, so that whilst the
earthly body lay entranced, the mind wandered
free through heights and depths of ecstasy, of
being so intense that our thought can never com-
pass it, Just as in dreams we cannot grasp the
clearer vivid consciousness of waking life.
What the wise then knew, quickly the erst-
while Prince now gathered, passing from sage
to sage, learning their methods, and practising
alike their modes of inward ecstasy and their
austerities, until at last there lived no sage, no
Holy One amongst them all, who had won
further into Being’s depths than He; or any
Wanderer 30 famed, even there 1n India, where
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asceticism long had reached to the very ultimate
of human endurance, for the awful rigor of
His penances, the strictness of His vigils and
His fasts.

To the very heights of Being He attained—
to that supreme, that ultimate of conscious
Being, known 1in India as the Brahman or the
Paramatman; the uttermost of Selfthood, the
Liaght of Life whereto all this Universe is as 1t
were but a shadow; this living, breathing,
manifold existence but the wavering darkness
of Its multiscient Light. To that Supremest
Cosmic Consciousness He won, and yet turned
back to earth in what approached despair.
As indeed all others who thus had reached
that Higher Self of all the Universe, had also.
seen, in the light of the wide-reaching under-
standing that that attainment of itself involves,
so He saw that even here was no Finality, no
Endless Peace such as He had sought for the
Liberation of All Life. There too, howsoever



THE RELIGION OF BURMA 39

exalted, howsoever subtle and supreme that
Ultimate of Life might be—there too reigned
Selfhood ; and there, thence, Desire; even as
one of India’s ancient sages sang: “In the
heginning Desire arose wn That, which was the
(ferm, the Origin of Mind.”” Subtle and high as
It might be, [t still lay under the fell bondage
of Desire; and, as the Ryhis taught, that
Brahman, desiring, had emanated all this
Universe In Its creative thought, and when at
last, after the * Age of Brahma” all living
things had once again, through paths of
suffering life innumerable, won back to that
Supreme of Being, even then, after the vast
period of rest in the * Night of Brahwng,”
once more the undestroyed Desire must
spring ; once more a new, another torture-
teeming Universe come forth—and so on to
eternity.

But it was just from this same awful Cycle
of Unending Life inalienably involved in Pain,
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that He, now grown so wise, sought refuge
and a Way of Liberation—a final Peace, a (zoal
secure, not destined to be lost again, was the
one remedy for all this pain-filled self-repeat-
ing life. Finding that in these spiritual
attainments of the Rshis, and 1n the dread
austerities they practised, lay not that sure
Peace He hoped to win, He turned away alike
from system and from practices; and then it
was that the little body of disciples, five in
number, who had so far followed Him—hoping
to win guerdon of their service when le should
gain the Ultimate Enlightenment—deserted
Him 1n that bour of disappointment and despair.
He, who had so starved His body as never
another saint in India, once more took food
sufficient for proper nourishment of His frame ;
and so these five, daring, as ever the lttle-
minded dare, to judge their Master’s conduct,
left Him, thinking that now He never
would attain,
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But ever the darkest hour precedes the dawn,
and so 1t was with the Bodhisatta, We may
well see how, at that self-righteous judgment
and desertion, His thoughts must have well-
nigh a moment wavered, must have turned back
to all that real-seeming life that He had cast
away—for this., When His disciples left
Him 1in petty scorn, because He not only
perceived that the ascetic practice of six long
torturing years was all an error, a mistake—
that no Way of Liberation ever could open up
that way—but also had the moral courage then
and thers to leave a practice He had seen was
useless; weakened by long fast- and wigil,
wearied as even the greatest must weary of
the littleness of life, the futility of all our
utmost striving ; then, we may well conceive
how even that compassionate Heart must once
agaln have turned to the thought of all the
worldly welfare He had left behind. Father
and wife and child, old faces and beloved
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-companions of His youth ; the throne that waited
still and prayed for Him ; the visible reality of
kingship He had left behind ; how these things
must all have called to Him now, deserted,
discredited, abandoned, because even in defeat
He would not for a moment follow on a path
that once He saw could not lead to the Goal
He sought! Not for Himself, but for helping
mankind, the suffering, pain-filled world,
had He abandoned all these things: and yet,
at fancied rumor of a temporary defeat, those
who to Him represented the world for which
He had so arduously striven, left Him
discredited, alone! The Books relate, once
more In oriental trope and imagery, how this
last terrible temptation came to Him; how
Mara the Tempter of men’s hearts, the Spirit
of Worldiness that lives in each of us,
marshalled his hosts for conflict—the last great
battle for the mastery between the good and
evll of that incomparable mind. There in the
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sohitary jungle came the conflict, as, seated
beneath the Tree thereafter sacred to His
memory, He passed in review the painful
struggle of those six arduous years.
Had he not tried it «ll, proved every
path by personal effort, won to the very
highest State of Being of which the ancient
saints had sung ? He was profoundly acquaint-
ed with states of being so high and wonderful
that men might spend whole lives in seeking
them, and yet could not attain; the ancient
saints  said this was all; that beyond That
Brahman was no further progress—It, the
[Tltimate of Life—~and yet, even in That was
still a bondage, even that Heart of Being still
was subject to the Law of Change, subject,
since Desire still reigned 1in It. Desire ! From
height to depth of life Desire was King; and
the root of this Desire lay hidden and protected
in the very citadel of Self, of Life! [f from
that all-dominant Desire, even 1n the Ultimate
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of Life, the Self Supreme—a Selfhood widened
till 1ts boundaries embraced even the whole ot
ife—was no escape, how should there be ever
a deliverance out of suffering; seeing that
Sorrow’s Cause lies in Desire, in Self-desire
alone? What use, indeed, to give up all the
goods of life, to cast aside the world 1n search
of Liberation for All Life, if so one but
exchanged the lower bondage for the higher ;
the gross desires of worldly life, the petty
kingdom of the lower selfhood, for that all-
immanent and all-including Selfhood of the
Brahman—it so one but exchanged the suffer-
ing of years for that of aons ; if even Brahman
still was Selfhood, subject still to that grim
Law whereby pain follows every thought for
self?

S0, to the Bodhisatta seated solitary beneath
the Tree, now termed the Bodhi-tree or Tree
of Wisdom, came home the Great Tempta-
tion, the conflict with Mara the Wicked
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and his host, the powers of evil dramatised
to vivid Selfhood in His mind: the final
struggle in that great mind-empire for the
mastery betwixt the powers of evil and of
good. In the end (as always in the end)
the nobler triumphed ; the evil perished never
to rise within that Heart again. Kven as
He seated Himself beneath the Tree of
Wisdom, the Bodhisatta made the Great Re-
solve: ““ Never will I arise from this place,
though this My frame shall perish of starvation—
not thouygh the blood within these veins shall
cease to flow, tll T have won Fnlightenment
Supreme.”  When at last the final dire
temptation—the image of the weeping wife
calling Him back to glory and to love—was
vanquished and had fled, then, before that
searching mental Vision sprang open the sealed
doorways of a new, another Pathway, a Path,
the very name of which had died out of the
memory of earth’s hohiest; the Path which
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leads to Liberation from ail thraldom; the
Way of Selflessness which reaches to Life’s
Further Shore. Through the long sequent
line of many a bygone and forgotten life He
looked back to that time wherein, meeting
Dipankara, the Very Buddha of an age well-
nigh unthinkably remote, He, then named
Sumedha, an ascetic Wanderer already come
near to the fulfilment of all holiness, had
turned back from the Path that Dipankara, the
Blessed One, had opened to His followers;
and then, before that holy Exalted One, had
taken the Great Resolve Himself to become
a Very Buddha for the salvation of the worlds.
Through it all He now, in the light of the
new great Dawn that was upon Him, traced
the clear causal line of this high Path of Peace.
Not through the well-known Way of Indian
saints and sages, mounting from height to
heigcht of being, yet ever bound by chains
of subtler-growing Selfhood, stretched this
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high Path, so new and yet so old ; not through
the successive planes of consciousness; but
through the Way of Selflessness that Path
extended, outcome of acts innumerable of
self-renunciation, its motive power Compassion
—pity for suffering life grown great and
strong, till it embraced all things that hive.
As one whose mind had opened to perception
of a fourth spatial dimension might under-
stand, the way to it lay ecqually from high
or low, from up or down, in three-dimen-
sional space, so now He saw how this new Path
led equally from highest as from lowest realms
of conscious life. Wherever in the All of
conscious life there reigns no thought of self,
theire lies that Path of Peace; so hard to win,
and vet so mieh to all. T.ooking deeper yet 1n
that profoundest meditation, He saw behind
the causal sequences of all those lives the
power that moved them all—the twelve-linked
Cycle of Causation—Nescience, Ignorance,
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Not-Understanding, giving birth through an
inevitable sequence to conscious Life, to
Change, to Death, and so to Life once more ;
and here again His growing Insight showed
Him how Self the Enemy lay at the root of
all this cycle of self-repeating change; how,
when the thought and hope of self died,
with it, too, died the power of Life’s Law,
the power which brings about birth and death.

And so, finishing the Path, He came to
where 1ts end 18, In a State beyond All Life,
wherein the triple fires of Nescience—Craving,
and Hatred, and the Delusion of the Self—no
more can burn: to That which 1s the Goal
and Hope of Life, the State of Peace that
reigns where self 1s dead. Fruition of all life,
and yet Beyond and Other than all life, it
grows but from the ashes of the self outburnt;
as from the seed’s decay and utter dissolution,
from the mire and darkness of the earth,
springs forth the flower to sunlight and the
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wide-extending air. Freed from all mental
bondages, Conqueror of Self, DMaster of the
Hidden Mysteries of Pain and Birth and Death :
a Very Buddha, Utterly Enlightened, with the
great Knowledge in His Heart whereby whoso
should follow it should likewise win Nibbana’s
Peace : so He attained His Aim, His Hope,
His Goal: so won the Healing Truth that
galves the fever of this life enselfed : saw,
yvet beyond all life, a new, another, and a
final Light.

So, with the dawning sun that saw the end
of that great night’s Temptation and Attain-
ment ; so, with the vaster, ultra-cosmic dawn
of Utter Wisdom in His Heart, once more the
Way of Peace stood open to the world. Millions
unnumbered since that day have followed in
the Way He showed; and even now, when
half five thousand years have well-nigh sped,
millions still seek 1it, still turn to 1t as Hope,
and Light of Life, and Goal. Over this land of

4
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Burma, where these words are written, it still
reigns supreme; its message written over
all the land in shrine and monastery and
temple ; written still deeper in the hearts and
lives of women and of men. Forty long years
after that supreme Illumination, The Master
hhived and taught His growing band of follow-
ers ; passing at last Himself from life for ever,
into the Silence, the Utter Peace whereunto
He had shown the Way. |

All that long ministry of Love and Wisdom
we must needs pass over; and 1if it shall
appear that too much space has even now been
given to these earlier, striving, searching years
rather than to the longer period when their
fruits were garnering, the answer 1s that in
these earlier years the secret of The Master’s
power over Burmese hearts lies hid. Become
a Very Buddha, won to Full Enlightenment,
freed from the Chains of Selfhood, Master and
Teacher of the Gods and men, His personality
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submerged in His all-dominating Office, men’s
hearts refuse to think of Him—so Holy and so
High. But when, like all of us, He knew not ;
when, for pity of the pain of all that lives,
He gave up all that men hold dear to follow
what the worldly deem a shadow; when He
made mistakes, as 1n those six long years of
vain self-torture, and learning their vanity,
was forsaken by His disciples in that He could
no longer follow what He saw to be untrue:
then, there, the hearts of men can echo in
response to Him, then the thought of Him can
thrill our lives to greater nobleness; stirring
our life’s depths until we long—yet ah! how
vainly long—to grow a httle nearer to His
likeness, to live a little nearer to the life He
hived !

Only one thing more can here be told of
that great life: a fact which cannot be omitted
here, for without its deep significance the
whole incomparable history of Buddhism could
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not be understood. It 1s the fact that, when
He passed away, His near disciples, looking
back on all those years of constant teaching
and example, could say of Him: ¢ So passed
away the Great, the Loving Teacher, who never
spake an angry or a eruel word.” Only that,
and yet what blessing for humanity has not
been hidden in that brief pregnant summary
of a life—greater than any life amongst the
myriads of the sons of men! A Teacher of
Religion, the Founder of a great religion,
who lived amongst His fellows, these holding
views and following creeds the most divers;
who lived and taught for forty years the
new 'Truth He had found, the Truth where-
with He burned to help His fellow-men ;
and yet, who never spoke an angry or
a cruel word! Think, you that read, what
potency of truth lies hidden in that little
sentence. Forty years’ ministry of teaching,
and never an angry word—no word of blame
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or harsh denunciation of the worldly of His
time; no threatenings of hell for those who
would not follow i1n the way He taught! It
18 because His followers could truly say that
of His life, that, 1n such contrast to all other
of the world’s great faiths, Buddhists this day
can boast that on their Creed’s behalf has never
one drop of blood been shed, never a persecution
waged, never a ‘“ Holy War ” been prosecuted ;
although to-day five hundred milhon human
beings have taken refuge in His Name, His
Truth. To the Buddhist, that fact, did 1t
stand alone, were proof beyond traversing
of His religion’s truth. For men who know,
no longer fight or angrily denounce each other;
where Wisdom 1s, there 1s perfect tolerance.
The things for which men war are false by that
same proof that where hatred and denunciation
reign, there Truth is not. Think of the bitter
wordy warfare of the logomachic pseudo-science
of the Middle Ages 1n Europe, of the
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interminable controversies which raged between
the different bodies of scholastics then ; contrast
this with the relative peace of modern science—
at least where fundamental matters are
concerned—and at once this attitude is obvious.
Over acknowledged facts—such as the Law of
Gravitation nowadays appears—no vainest or
most foolish man ever has lifted hand in wrath
against his fellows; it is the fancies that men
figcht for; 1n defence of vain and {false
1maginations that they hate, oppose, and fight.

After even this brief account of that first
of the ¢ Three Jewels” or Refuges, The
Buddha, the nature of the Second Member of
the Buddhist Triad will in part already seem
clear. In His last message to the world,
The Master said to His disciples: “ Do not
think, after I am gone—* Our Teacher 1s mno
longer with ws.” The Truth that I have taught
you, that shall be your Teacher ; and so it has
“been to this day. The Master’s life and The
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Master’s Teaching, these are but parts
reciprocal of one great Truth; that life was
the Truth 1n terms of human action; that
Truth 1s but the Way whereby we seek to
follow Him. Therefore it is that in this article
so much space has been given to the story of
The Buddha; with that His Teaching at once
grows clear and luminous; without it much
must needs be little understood.

III
THE DHAMMA

The Dhamma (Skt. Dharma), the second of
the Three Great Refuges, 1s then the Teaching
which The Master left us in His stead.
Derived from a root-word meaning ‘‘ to mani-
festly exist,” “to palpably appear,” we may
transcribe 1t as The Truth, as has been done 1n
these pages; or as The Law, the causal
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sequence of the deeper things of life. As
a Law carries out a series of phenomena, or
as clear Truth alone can carry us over the
trackless waters of life’s ocean to the Goal
Unseen beyond, so also has the root Dhar the
secondary meaning ot “that which bears, or
carries, or conveys

All Buddhist Tvr uth was summed up by a
great disciple of The Master 1n a -single
stanza : To abstain from all ewil ; To fulfil all
Good ; And to purify the Heart—This is the
Teaching of the Buddhas. The first term, To
abstatn from all evil, sums up the whole
body of Buddhist practical ethics on its negative
side; 1t is summarised in the word Sila,
meaning Harmony or Virtue; and 1t includes
all the ordinances of The: Master as to
those things His followers should avoid. 1In
practice i1t becomes the Hive Great Precepts—
five commandments binding on every Buddhist,
which commonly are recited in the ancient
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language of the Sacred Texts, the Magadh,
after the Refuge-formula detailed above. The
Five are: Not to take life; Not to take
property; Not to commit impurity; Not to
lie or slander or use harsh speech ; and Not to
use intoxicating liquors. These Five Precepts
are absolutely binding on every humblest
follower of The Master; they constitute the
essential minimum of Buddhist ethics, and he
who constantly violates any one of them 1s no
Buddhist, however loud his proclamation of his
faith may be. Buddhism 18 Understanding
Truth, and hence—since what we really under-
stand, we do (as we understand *‘ fire burns,”
and so abstain from touching burning coals)—
it 18 fo act accordingly. It 18 understood
that men are human, fallible—that a man may
break any or even all of these Five Precepts
now and then; but 1if, consaidering (as the
Buddhist 1s taught constantly to do) his
conduct, he finds he has so erred, he still can
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set things right by actual repentance, by using-
his every effort to abstain from a like mistake
1n future. ..

To this irreducible minimum of the Five
Precepts, the pious Buddhist layman frequently
of his own accord sets himself to observe three
more : Not to take food after noon (as such
is held to conduce to sloth and to impurity);
Not to use high or broad seats or couches
(which in the KEast, where the floor 1s the
common sitting-place; betokens pride and
luxury) ; Not to use personal adornments, scents,
and unguents, and to abstain from witnessing
dancing, shows, and plays. These Eight
Precepts—regarded, as to the three last of
them, as binding only for the day on which
they are assumed—are commonly taken on the
Buddhist ¢ Sabbath,”” a movable fast-day or
feast-day, dependent on the changes of the moon,
and so following roughly at intervals of a
week.
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On these Uposatha days, especially during the
period of the * Buddhist Lent ’ (three months,
roughly July, August, September, the time
of the rains in the birthplace of Buddhism, the
Gangetic valley), men, wowmen, and children,
and especially the elders, leave off work, and
repair to the neighborhood of the local
Monastery, where there 1s nearly always a
separate rest-house for their accommodation.
Here, during the morning, the women
prepare the day’s one meal for Monks and
Novices, as well as for themselves and families,
walt on the Monks before meal-time, and
‘“take the Refuges and the Precepts,” Five
or Eight according to their wish. [n general
it is the elders of both sexes who elect to
take the extra three Precepts, whilst the
younger generation take but the usual Five,
and - so can have their ordinary evening meal.
After the chief meal of the day—which for
Monks and Novices and those among the laity
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who have taken the KEight Precepts must be
finished before midday—all generally repair
to the Monastery itself, and lhsten to-an ex-
position of the Dhamma by some senior Member
of the Order; thereafter returnming to the
rest-house, they spend the remainder of the
day’ in meditation and the practice of their
various devotions. Not uncommonly—since
the psychology of Buddhism is a favorite study
I Burma, even with the laity—they pass a
part of the time in discussion ot the preaching
they have heard, or of some special point in
the protound Abhidhamma, the portion of the
Scriptures devoted to the consideration of the
processes of Thought and of Life; or, as we
might translate the term, the Psychology of
Buddhism. |

Of the further extensions of Sila, Virtue, this
first caption of the Law—the ten Precepts of
the Novice and the 227 Rules which regulate
the conduct of the Monk--~further mention will
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be made in the discussion of the Third Great
Treasure, the Sangha-Ratana, or Treasure of the
Brotherhood. Here we need only call attention
to the underlying principle of all these various
commandments : they all involve the beginnings
of self-restraint; they are all imposed and have
their rationale in that the commission of the
actions forbidden involves the infliction of pain,
of loss and suffering of some sort on others.
Thus, from the very beginnings of his teaching,
from the very commencement of his life, the
Buddhist-born 18 trained up to self-restraint,
to the giving up of acts that would 1nflict loss
or suffering on other lives. Thus early 1n the
Law appears that Doctrine of Selflessness in
practice, which, as we shall later see, crowns
the whole edifice of Buddhist Teaching.

The second term of our threefold Dhamma-
text, To fulfil all Good, sums up the next great
chapter of Buddhist practice. This 1s termed
Dana, Charity in every sense of the word, and
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it 1ncludes the whole of what we may term the
active side of morality, just as Sila covers and
includes the negative aspects. It 1s as though
the religion begins with the very lowest type
of man—that base and ignorant type which is
accessible to fear alone—by telling him : “This
Iife 1s not all ; nothing that 1s, but must in some
form be again; out of this present life you
must surely die, and just as surely take rebirth.
See how unevenly are apportioned the lots of
living things; some bound into low and loath-
some forms of insects and of animals ; and, even
amongst mankind, some great and prosperous
and noble, -others poor and wretched and
debased. None can escape from death, and
death is but the portal of another life. Just
as the thistle-seed gives rise to thistles only and
the good rice to rice alone, so is it with the lives
of men and animals, for through all life
Causation reigns supreme. If then, you would
avold these low, base, wretched, and ignoble
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lives—or others yet the sages wot of, lives
filled with horror and remorse and pain for
evil deeds wrought in the past—then you must
practise Sila, Virtue, true morality ; that 1s the
one method of escape from all that threaten-
ing mass of pain.”

But to the man who—albeit from the basest
of all motives, fear—practises even the mere
Five Precepts, there comes an inward growth
which makes of him a nobler, hence happier
man. For all that, Sila is really self-renuncia-
tion; and when, growing thus wiser, the
humblest follower of The Master comes to the
second stage of growth, then the Law speaks a
new, a greater message: the message of Danu,
Charity and Love. It is not enough,” 1t says,
‘““only to secure your freedom trom the lower,
pain-filled lives; there 1s a greater hope than
this. [f, in addition to mere abstention from
the evil, you will fulfil and practise Good ; if
you will feed the holy poor—those who are
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sick and weak and old; if you will give of
your substance to the world about you, taking
thought for others’ sorrows, helping to relieve
what suffering can be relieved by generous gitt
of wealth and food and care ; then again will the
Great Law act in its inevitable sequences. By
avording evil, you escape from base and evil
lives ; by practising Charity you further ensure
to yourself lives full of happiness and joy;
lives full of earthly bliss, or, higher yet than
you can think of, lives of the bright, the
Heaven-dwelling-Ones—the denizens of holier,
happier spheres than this our world.” And so
that man, still for no high, exalted motive,
but yet for one not all so base as fear—so that
man, out of self-inferest, thinking : * Thus will
I, giving now a little of my wealth, secure
unbounded riches in the lives to come,” sets out
in practice of this second task ; he gives of his
goods, his wealth, his help, his care to those
less fortunate 1n life than he; he relieves the
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destitute, 1s father to the fatherless, gives
shelter to the homeless and unhappy ; using his
worldly wealth no more for self’s sole sake,
but for the aiding of the weak and poor.

And here again the Law of Life acts and
reacts upon the heart of him who gives—for
such 18 the essence of lL.ove, which, hke a
magnet, grows but the stronger the more it 1s
employed in 1mparting its magnetism to other
bars of steel. Starting to give for love of
self, of self alone, the very contact with the
lives and needs of others widen the erstwhile
petty limits of man’s self-hood. Giving to the
poor, the weak, the desolate; giving to the
holy —those who have renounced all that the
worid holds dear for the sake of Trnth and love
of all—giving to these, the confines of his own
heart’s life grow wider to include their hopes,
their sorrows; so that the kingdom of his
mind, the inner purpose of his being, extends,
enlarges, and grows nobler each succeeding

J
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day. This is the second, deeper Truth the
Dhamma has to teach us; how, like a flame of
fire, Love kindles Love, grows by mere act of
loving ; and nowhere in the world 1s that great
T'ruth more understood—and so more followed—
than in this Golden Chersonese. Never was
there a people more generous, more full of
charity than.this; it has been the wonder of
every author who has truly galned an insight
into the hearts and lives of this most fascinating
race. All the land 1s covered with tokens of
their charity, from the golden glory of the vast
fabric of the Shwé Dagdn Pagoda at Rangoon—
gilded all over at intervals of a few years, at a
cost of lakhs of rupees, by voluntary offerings
of the people —to the village well, or Monastery,
or rest-house for chance travellers: down to
the little stand containing a. few vessels of
clear cool water, which even the poorest can
set up by the roadside and keep daily plem%hed
for the benefit of thirsty passers-by.
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In a land where Charity holds so high a
place, not in the talk, but in the conduct of its
daughters and its sons, such poverty as India
and all western countries experience, is utterly
unknown. True, in a sense, the vast majority
of the peasantry are poor—poor, that is, as
judged by the European standard of living,
with 1its manifold and unceasing ‘ wants .
But of the poverty that is cruel, harsh, base,
and sordid ; the poverty of an Indian village
or a London slum, there 18 naught at all. The
poverty that shames and curses western
nations, that breeds crime and cruelty, that
starves even little children to death, such is
unknown in Burma ; and it will remain unknown
for just so long as they shall hold fast to their
Love-teaching religion. There 1s always food
to be obtained, if not in the layman’s house,
then in the Monastery; and the doors of the
Monastery travellers’ rest-house stand ever
open to the poorest wanderer, be he a layman
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or a Monk. True it is that in much of the
ceaseless tide of Burmese charity i1s somewhat
of wastefulness; pagoda added to pagoda,
shrine built by the very side of shrine, great
meals prepared, too great by far for their
recipients, the Monks and Monastery-boys and
wandering lay-devotees, to eat, so that when
all have fed, the very dogs can scarce finish
the remains; but the Burman would justly
answer criticism on this point by saying that
one cannot have too much of what 1s truly
good ; and he does not merely falk of charity,
he lives it in the smallest detail of his daily
life. With growing national wisdom —for the
Burmese as ‘yet are but a youthtful race, filled
with youth’s joy 1n life, having the failings as
well as the virtues and enthusiasm of youth—
with greater experience, with their quick
assimilation of the new conditions of life and
the resultant wider understanding, the Burmese
will grow, not less, but more wisely charitable.
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As 1t 18, this second Teaching of their Law,
their Truth, i1s so lived up to by them as to
have become the common marvel of all who
have seen 1t, all who have realised what
1t means. |

Thirdly, and lastly, in our Text we read:
T'o purify the Mind ; and here we enter into that
domain which differentiates Buddhism from all
other religions; the realm of its Teaching as
to the nature, content, and the Goal of Life ;
the viewpoi