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Introduction

THE Greater Discourse on the Elephant-footprint Simile
(Maha-hatthi padopama Sutta* is the 28th Sutta of the
Majjhima-Nikaya (Middle Collection).** This Discourse
was spoken by the great chief disciple of the Buddha,
the Venerable Sariputta, whose wisdom, it 1s said, was
surpassed only by that of the Buddha Himself.

It may well have been intended as a formal recognition
of that fact when the Master chose the Venerable Sariputta
to repeat to the monks the gist of His first discourse,
the Sermon of Benares, in which the Four Noble Truths
were for the first time proclaimed to humanity,
Sariputta’s version of it is recorded in the Discourse
called ‘Analysis of the Truths’ (Sacca-vibhanga Sutta;
Majjh, 141).

How profoundly the Great Elder had understood the
vast range of these Four Noble Truths*** is illustrated
by the Discourse translated in the following pages. To
impress upon his hearers the all-comprehensive scope
of the Four Noble Truths, the Venerable Sariputta begins
by comparing these Truths with the great footprint of
the elephant, which can encompass the foot mark of

L

The ‘Lesser Discourse’ was spoken by the Buddha. A translation

of it has been published in the series ‘Bodhi Leaves’ No. B

(Buddhist Publication Society, Kandy).

On this Discourse see also *The Life of Sariputta’, by Nyana-
" ponika Thera (The Wheel No. 90/92), p. 40f.

**? See ‘The Four Noble Truths’, by Francis Story (The Wheel
No. 34]35).
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any smaller being. Similarly, the Four Noble Truths
comprise, as the Elder says, all that is beneficial; 1.e., all
that is truly worth knowing and following atter. This
he illustrates by making explicit some of the insights
contained in the Truths and the praciical conduct deriving
from those insights.

The way in which the two great strands of the
Teaching, Knowledge (vijja) and Conduct (carana), are
<ubtly interwoven in the development of the theme 1s
characteristic of this Discourse, and of the Great Elder’s
mastery of exposition. It is shown how, from a detailed
meditative analysis of thc four elements of matter can
issue the challenge and :he strength to stand firm in
rersonal afllictions, and hcw such afflictions can be made
:1¢ starting-point of liberating Insight (vipassana).

In a wide sweep, the impermanence of the physical
elements is shown in this tiny body of c.rs as well
as in the cataclysmic destruction of our planet caused
by these very elements. If the significance of that universal
impermanence is fully comprehended, any concern with
anger, fear or self-assertion will be seen as quite
incongruous. It will vanish; and the mind thus become
unperturbed will be able to view all factors of any given
situation in their true light - as conditioned and transient
phenomena. (§ 11).

Situations of adversity are then taken as a reminder
of the Three Gems, the Buddha, His Teaching and the
Community; and the recollection of them serves to
arouse a sense of urgency to maintain or to recover the
cquanimity of mind required for the development of
insight (§ 13).

All that scquence of thought and practice is repeated
with each of thc four elements.

The Truth of the Origin of Suffering is derived from



the sixfold process of perception (§ 37) and the Five
Aggregates (§ 38) involved in it and forming the First
Truth (see § 4). It is the desire for these which constitutes
Craving (tanha), and this, according to the Second Truth,
13 the originator of suffering.

The removal of that desire for the six fields of
perception (internal and external) is the Cessation of
Suffering, the Third Noble Truth. And with that the
Discourse ends.

This development of the Second and Third Truth
out of the sixfold sense activity was also stated, in
a different way, by the Master Himself in the Maha-
Satipatthana Susta, in the section on the Truths:

‘But where does this craving arise and take root?
Wherever in the world there are delightful and
pleasurable things, there this craving arises and takes
root. Eye, ear....visual forms, sounds....eye-
consciousness, ear-consciousness . . . these are delight-
ful and pleasurable; there this craving arises and takes
root. This, monks, is the Noble Truth of the Origin

of Suffering.

‘But where may this craving be abandoned, where
may it be extinguished? Wherever there are in the
world delightful and pleasurable things, there this
craving may be abandoned, there it may be extin-
guished. Eye, ear . ... are delightful and pleasurable;
there this craving may be abandoned, there it may be
extinguished. This, monks, is the Noble Truth of
the Cessation of Suffering.’

In bnth texts — the above utterance of the Master
and the Venerable Sariputta’s Discourse - the intention
1S to skow how the Four Noble Truths may be applied
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to our constant encounter with the world of bodily
and mental experience. And such, or similar, application
may be made by the earnest disciple whenever he feels
that the Four Noble Truths are in danger of becoming
for him an all to familiar and lifeless formula.”

To those who wish to explore the wide reaches of
the Four Truths or to contemplate their depth dimension,
this Discourse of the Great Disciple is recommended
for close and repeated study.

For the present version of the Discourse, the late
Venerable Nanamoli Thera's trinslation of the Majjhima
Nikaya (in unpublished manuscript) has been used 1n
parts. For some sections and termas, however, the Editor’s
own rendering has beeir used, and the notes are also
supplied by him. The Venerabl: Nanamoli’s translation,
as he left 11, was obviously in an experimental stage, as
:ndicated by pencilled alternatives in the ink-written
manuscript. He had, for instance, experimented with
rewly-coined renderings of doctrinal terms to be used
consistently, which in the progress of translation, how-

cver, did not seem to be appticable throughout. Hence
it was not feasible to use his version in full.

Nyanaponika Thera.

* In the commentary to the Satipati{hina Sutta, the Four Noble

Tezuths are applied to all meditation exercises given in the Sutta,

Seo The Way of Mind fulness, by Soma Thera, pp. 62, 57 eto.
4 )



The Greater Discourse

on the
Elephant = footprint Simile

1. Thus I heard.

On one occasion the Blessed One was living at
Savattht in Jeta’s Grove, Anathapindika’s Pack. There
the Venerable Sariputta addressed the bhikkhus thus,
““Friends, bhikkhus,” — *‘‘Friend,” they replied. The
Venerable Sariputta now said this:

2.* *‘Friends, just as the footprint of any breathing thing
that walks can be placed within an elephant’s footprint, and
so the elephant’s footprint is declared the chief of them
because of its great size, so too, whatever beneficial
ideas there are can all be included in the four Noble
Truths. What four?

3. In the Noble Truth of suffering, in the Noble Truth
of the origin of suffering, in the Noble Truth of the
cessation of suffering, and in the Noble Truth of the
way leading to the cessation of suffering.

4.* And what i1s the Noble Truth of suffering? Birth
18 suffering, aging is suffering, death is suffering, sorrow
and lamentation, pain, grief, and despair are suffering;

* An asterisk (®) after the paragraph number refers to the Notes
at the end cf the Discour:e. -*



not to get what one wants is suffering; in short the
five aggregates affected by clinging are suffering.

5% And what are the five aggregates affected by clinging?
They are the form aggregate affected by clinging, the
feeling aggregate affected by clinging, the perception
aggregate affected by clinging, the mental-formations
aggregate affected by clinging, and the consciousness
aggregate affected by clinging.

6. And what is the form aggregate affected by clinging?
It is the four great primaries and any form derived
from the four primaries.

7. What are the four greas primaries? They are the
earth element, the water element, the fire element, and
the air element.

EARTH

8.* And what is the earth element? The earth element
i1s both 1n oneself and external.

What 1s the earth element in oneself? Whatever in
oneself, belonging to oneself, is solid, solidified and
clung-to, that is to say, head-hair, body-hair, nails,
tecth, skin, flesh, sinews, bones, bone-marrow, kidneys,
heart, liver, diaphragm, spleen, lungs, bowels, entrails,
gorge, excrements, or whatever else in oneself, belonging

to oneself, 1s solid, solidified and clung-to: this is
called earth element in oneself.

Now earth element in oneself and external earth
element are simply earth element. That should be seen
as 1y actually is with right understanding thus, ‘This is
not mine, this is not I, this is not myself’., When a man
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sees 1t thus with right understanding as 1t actually is,
he becomes dispassionate towards the earth element, he
makes lust for the earth element fade out of his mind.

0. There is a time when the external water element is
disturbed and then the external earth element vanishes.

10.* For even this external earth clement, great as it is,
can be seen as i1mpermanent, can be seen as liable to
destruction, liable to fall, liable to change; so what of
this body, which is clung-to by craving and lasts but
a while? There can be no (considering) that as ‘I’ or
‘mine’ or ‘I am’.

11.* So then, (thus having seean this element as it
actually 1is,) if others abuse and scold and curse and
threaten a bhikkhu, he understands thus, ‘This painful
feeling born of ear-contact has arisen in me. That is
dependent, not independent. Dependent on what?
Dependent on contact’. Then he sees that contact 1S
impermanent, that feeling is impermanent, that percep-
tion 1s impermanent, that mental formations are im-
permanent, and that consciousness is impermanent.
And his mind enters into that very object (taking it
just as an ijmpersonal) element, and acquires confidence,
steadiness and decision (herein).

12.* Now if others attack that bhikkhu with the un-
desirable, unpleasant and disagreeable contact of fists,
clods, sticks or knives, he understands thus, ‘This body
is of such a nature that contact of fists, clods, sticks
or knives can occur to it. But this has been said by the
Blessed One in his Discourse on the Simile of the Saw:
‘““Even if bandits brutally severed limb from limb with
a two-handled saw, he who entertained hate in his
heart on that account, would not be one who carried out
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my teaching”. So tireless encrgy shall be aroused In
me, unremitting mindfulness established, my body shall

be tranquil and unexcited, my mind shall be concentrated
and unifierd. And now let contact with fists, clods,
sticks or knives occur to this body; for this, indeed,
(is an occasion when) the Enllghtened One’s tcaching
must be put into effect!”

13.* If when he thus recollects the Enlightened Oaue,
the Teaching (Dhamma), and the Community (Sangha),
equanimity with the beneficial as i1ts support, does not
persist in him, then he arouses a sense of urgency thus,
‘It is a loss for me, it is no gain for me, it is bad
for me, it is no good for me, that when I recollect
the Enlightened One, the Teaching and the Community
thus, equanimity with the beneficial as its support, does
not persist in me’. Just as when a daunghter-in-law sees
her farther-in-law, she has a sense of urgeancy (to please
him), so, too, if a bhikkhu recollects the Enlightened

One . ...and equanimity does not persist in him, then
he arouses a sense of urgency....

14, But if, when a bhikkhu recollects the Enlightened
One, the Teaching and the Community, equanimity with
the beneficial as its support, becomes established in him,
then he 1s satisfied, And at that poins, friends, much
has been done by the bhikkhu.

WATER

15, What is the water element? The water element is
both i1n oneself and external.

What is the water element in oneself? Whatever
In oneself, belonging to oneself, is water, watery, and
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clung-to, that is to say, bile, phlegm, pus, blood, sweat,
fat, tears, grease, spittle, snot, oil-of-the-joints, urine,
or whatever else in oneself, belonging to oneself, is

water, watery and clung-to: this is called water element
In ones.lf.

Now water element in oneself and external water
clement are simply water element. That should be seen as it
actually 1s with right understanding thus, ‘This is not
mine, this is not I, this is not myself’. When a man sees
1t thus with right understanding as it actually is, he
becomes dispassionate towards the water element, he
makes lust for the water element fade out of his mind.

16. There is a time when the external water element is
disturbed. It carries away village, town, city, district, and
country. There is a time when the waters in the great
ocean sink down a hundred leagues, two hundred
leagues . . . . five hundred leagues, six hundred leagues,
seven hundred leagues. There is a time when the waters in
the great ocean stand seven palm trees deep, six palm trees
deep, five...., four...., three...., two palm trees
deep, only a palm tree deep. There is a time when the
waters in the great ocean stand seven fathoms deep, six
fathoms deep, five...., four...., three...., two
fathoms deep, only a fathom deep. There is a time when
the waters in the great ocean stand half a fathom deep,
only waist deep, only knee deep, only ankle deep. There is
a time when the waters in the great ocean are not enough to
wet even the joint of a finger.

17. For even this external water element, great as it is,
can be seen as impermanent, can be seen as liable to destruc-
tion, liable to fall, liable to change; so what of this body,
which 1s clung-to by craving and lasts but a while? There
can be no (considering) thas as *1°, or ‘mine’ or ‘I am’,



18-21. So then (thus havicg seen this element as it actually
is), if others abuse....(repeat§§ II-14).... much bas
been done by that bhikkhu.

FIRE

72. What is the fire element? The fire element 1s both
in oneself and external.

What is the fire element in oneself? Whatever 1n
oneself, belonging to oneself, is fire, fiery, and clung-to,
that is to say, that whereby one is warmed, ages, and
is consumed, and whereby what is eaten, drunk, chewed
and tasted gets completely digested, or whatever else 1n
oneself, belonging to oneself, is fire, fiery, and clung-to:
this is called fire element in oneself.

Now fire element in oneself and external fire element
are simply fire element. That should be seen as 1t actually
is with right understanding thus, ‘This is not mine, this
is not I, this is not myself’. When a man sees i1t thus
with right understanding as 1t actually 1s, he becomes
dispassionate towards the fire element, he makes lust for
the fire element fade out of his mind.

23. There 1s a time when the external fire element is
disturbed. It burns up village, town, city, district, and
country. It only goes out when it comes to green
grass, or to a road or to a rock or to water or toa
fair open space, for want of fuel. (But) there are also
times when people have to try making a fire even
with fowls’ claws or hide-parings.

24. For even this external fire element, great as it is,
ean be seen as impermanent, can be secn as liable to
destruction, liable to fall, liable to change; so what of
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this body, which is clung-to by craving and lasts but
a while? There can be no (considering) that as ‘I’ or
‘mine’ or ‘I am’.

25-28. So then (thus having seen this element as it actually
is), if others abuse . ... (repeat §§ 11-14) ... . much has
been done by that bhikkhu.

AIR

29.* What is the air element? The air element is both
in oneself and external.

What is the air element in oneself? Whatever in
oneself, belonging to oneself, is air, airy, and clung-to,
that is to say, up-going air, down-going air, air in the
belly, air in the bowels, air that pervades all the limbs,
in-breath and out-breath, or whatever else in oneself,
belonging 10 oneself, is air, airy, and clung-to: this is
called air element in oneself.

Now air element in oneself and external air element
are simply air element. That should be seen as it actually is
with right understanding thus, *‘This is not mine, this is not
I, this is not myself’. When a man sees it thus with right
understanding as it actually is, he becomes dispassionate
towards the air element, he makes lust for the air element
fade out of his mind.

30. There is a time when the external air element is dis-
turbed. It sweeps away village, town, city, district and
country. (But) there are also times when in the last month
of the hot season people seek to produce wind by means of
a fan or bellows, and even straws in the drip-fringe of the
thatch do not stir.

31. For even this external air element, great as it is, can be
scen as impermanent, can be seen as liable to destruction,
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liable to fall, liable to change; so what of this body, which
is clung-to by craving and lasts but a while? Therc can be

no (considering) that as ‘I’ or ‘mine’ or ‘I am’.

32. So then, (thus having seen this elemens as it actually
is), if others abuse and scold and curse and threatea a
bhikkbu, he understands thus, ‘This painful feeling born of
ear-contact has arisen in me. That is dependent, not inde-
pendent. Dependent on what? Dependent on contact.” Then
he sees that contact is impermanent that feeling 1s imperma-
nent, that percepiion is impermanent, that mental formations
are impermanent, and that consciousness is impermanent.
And his mind enters into that very object (taking it just as
an impersonal) element, and acqnires confidence, steadiness
and decision (herein).

33. Now if others attack that bhikkbhu with the undesirable,
unpleasant and disagreeable contact of fists, clods, sticks or
knives, he understands thus, *This body is of such a
nature that contact of fists, clods, sticks and knives
can occur to i1t. But this has been said by the Blessed
One in the Discourse on the Simile of the Saw: “‘Even
1If bandits brutally severed limb from limb with'a two-
handled saw, he who entertaind hate in his heart on that
account, would not be one who carried out my teaching™’.
So tireless energy shall be aroused in me, unremitting
mindfulness established, my body shall be tranquil and
unexcited, my mind shall be concentrated and unified.
And now let contact with fists, clods, sticks or knives
occur to this body; for this, indeed, (is an occasion

when) the Enlightened One’s teaching must be put into
effect!’

34. If when he thus recollects the Ealightened One, the
Teaching and the Community, equanimity, with the

beneficial as its support, does not persist in him, then
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he arouses a sense of urgency thus, ‘It is a loss for
me, it is no gain for me, it is bad for me, it is no
good for me, tshat when I recollect the Ealightened One,
the Teaching, and the Community thus, equanimity,
with the beneficial as its support, does not persist 1n
me’. Just as when a daughter-in-law sees her father-
in-law, she has a sense of urgency (to please him) so,
too, if a bhikkhu recollects the Enlightened One. ...
and equanimity does not persist in him, then he arouses

a sense of urgency., ..

35. But if, when a bhikkhu recollects the Enlightened
One, the Teaching, and the Community, equanimity, with
the beneficial as its support, becomes established in him,

then he is satisfied. And at this poiat, friends, much
has been done by the bhikkhu.

36,* Just as when a space is equipped with timber and
creepers and straw and clay, there comes to be the term
‘house’, so too, when a space is equipped with bones and
sinews and flesh and skin, there comes to be the term
‘(bodily) form’.

37.* 1f the eye in oneself were intact but no external forms
came¢ within its range and there were no appropriate
(conscious) engagement, then there would be no appearance
of the appropriate class of consciousness If the eye in
oneself were intact and external forms came within its
range, but there were no appropriate (conscious) epgage-
ment, there would (still) be no appearance of the
appropriate class of consciousness. But it is owing to
the fact that the eye in oneself is intact and that
external forms come within its range, and that there
i1s the appropriate (conscious) engagement, that there is
appearance of the appropriate class of consciousness.
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38 * Any form in what has thus come to be, is included,
in the form aggregate affected by clinging Any feeling
in what has thus come to be, is included in the feeling
apggregate affected by clinging. Any perception in what
has thus come to be, is included in the perception
aggregate affected by clinging. Any m:ntal formations
in whas has thus come ‘o be, are included in the mental-
formations aggregate fT:-cted by clinging. Any conscious-
ness in what has tkis come to be, is included in ihe
consciousness aggregate affected by clinging.

He understands thus, ‘In such a way, so it is said,
there is an including, a gathering and classifying (of
phenomena) into these five aggregates affccted by clinging.
Now this has been said by the Blessed One, ‘‘He who
sees dependent origination sees the Tcaching (dhamma);
he who sees the Teaching se:s dependent origination™,
And these five aggregates affected by clinging are depen-
dently arisen. The desire for, attachment to, approval
or acceptance of, these five aggregates affected by
clinging is the origin of suffering. The removal of desire
and lust for them is the cessation of suffering’. And

at this point too, friends, much has been done by the
bhikkhu.

39 - 40. If the ear in oneself were intact but no external
gounds came within 1ts range ... (as in §§ 37-3%) . .. much
has been done by the bhikkhu.

41 - 42. If the nose in oneself were intact but no external
odours came within its rapge ... (as in §§ 37-38) ... much
has been done by the bhikkhu.

43 - 44. 1If the torgue in oneself were intact but no external
tastes came within its range .. . (as in §§ 37-38). .. much
has been done by the bhikkhuv,
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45 - 46. 1If the body in oneself were intact but no external
tangibles came within its rapge ... (asin §§ 37-38) .. ..
much has been done by the bhikkhu.

47. If the mind in oneself were intact but no external
idea came within its range-and there were no appropriate
(conscious) engagement, then there would be no appearance
of the appropriate class of consciousness. If the mind
in oneself were intact and external ideas came within
its range. but there were no appropriate (conscious)
engagement, there would (still) be no appearance of the
appropriate class of consciousness. But is 13 owing to
the fact thayv the mind in oneself i1s intact and external
ideas come within its range, and that there is the
appropriate (conscious) engagement, that there is appear-
ance of the appropriate class of consciousness.

48. Any form in what has thus come to be, is included
in the form aggregate affected by clinging. Any feeling
in what has thus come to be, is included in the feeling
aggregate affected by clinging. Any perception in what has
thus come to be, is included in the perception aggregate
affected by clinging. Any mental formations in what
has thus come to be, are included in the mental-formations
aggregate affected by clinging. Any consciousness in what
has thus come to be, is included in the consciousness
aggregate affected by clinging.

He understand thus, ‘In such a way, so it is said,
there is an iocluding, a gathering and classifying (of
phenomena) into these five aggregates affected by clinging.
Now this has been said by the Blessed One: ‘‘He who
sees dependent origination sees the Teaching; he who
sees the Teaching sees dependent origination”. And
these five aggregates affecved by clinging are dependentdy
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arisen. The desire for, attachment to, approval and
acceptance of, these five aggregates affrcied by clinging
is the origin of suffering. The removal of uesire and
lust for them is the cessation of suffering’. And at
this point too, friends, much has been done by the
bhikkhu.”

That 1s what the venerable Sariputta said. The
bhikkhus were satisfied and they delighted in his words.
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NOTES

Abbreviations :— Cy.: Buddhaghosa’s Commentary (Papanca-sudani),
SubCy.: Sub-Commentary (Majjhima-lika).

Figures refer to the paragraph numbers of Discourse

2. Beneficial ideas (kusala dhamma); or wholesome,
salutary things.

4. The five aggregates affected by clinging (paficu-
padanakkhandha). Alternative renderings used by Napa-
moli Thera: ‘‘aggregates (as objects) of clinging” (in
Path of Purification), ‘‘categories of clinging’s objects”
(in The Wheel No. 17); by Nyanatiloka Thera:. ‘‘groups
of existence forming the objects of attachment™.

5. Mental formations aggregate (sankhara-kkhandha).

On sankhara see Buddhist Dictionary, by Nyanatiloka
(2nd ed., Colombo 1i956), p. 148.

6. Form aggregate (ripa-kkhandha), the aggregate, or
group, of corporeality.

The four great primaries (maha-bhiita), also called
dhatu, the primary elements of matter.—The Visuddh;-
Magga (“‘Path of Purification”, p. 381) says that the
meditation subject of ‘‘Defining of the Elements”
(dhatu-vavatthana) is given in brief in the Maha-Satipatthara
Sutta (Digha-N. 22), and 1s explained in detail in the
Greater Discourse on the Elephant - footprint Simile
and in the Maha Rahulovada Sutta (Majjh. 62; translated
iIn The Wheel No. 33).



8  Clung-to (upadinna), Cy: Strictly spoken, only that
corporeal form which is produced hy Kamma (kamma-
samutthana), is called ‘clung-to’ (or ‘karmically acquired’,
Ven. Nyanatiloka’s rendering). But, in a general sense,
as here, it is a designation for the entire bodily frame.
The bodily frame, namely, may be either ‘clung-to’
(‘karmically acquired’, upadinna) or ‘not clung-to’ (not
karmically acquired, anupadinna, see Dhammasangani
§653-4). But because the whole body is clung-to [tena-
ciously], grasped at [as ‘mine’], and misapprehended [as
an FEgo]* [namely by way of conceit, craviog and wrong
views; mana, tanha, ditthi], the bodily frame in 1ts entirety
is here said to be ‘clung-to’ (by Craving).**

For the external (bzhira) earth element, the Dhatu-

vibhanga of the Abhidhamma Pitaka gives as examples
various metals, precious stones, rock, wood and soil.

Cy: While the ‘earth element in oneself’ has been
explained in detail by giving twenty modes of it, the
external earth element is treated very briefly in the
Discourse. Why is that so? Because it is to the solid
element 1n one’s owan body that beings have a strong
attachment, therefore the Buddhas and their disciples
speak of it 1n detail, for removing that attachment to it.

Cy: are simply earth element (pathavidhatur-ev-esa).
Though the earth element i1s of two kinds, cic’s own
and external, sthe Elder shows it to have th> common
characteristic of being stiff, bard and coarse. In the
case of toe external earth element, its inanimate nature
15 clear, but not so with the ‘earth element in onseslif’.

“  adinna-gahita-paramattha.

** Additions in square brackets are taken from the SubCly.
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But if one takes the latter together with the extersed
carth element, one can easily understand that both are
equally inanimate. It is as if an uantamed oxen is yoked
together with a tame one, the untamed animal may
wriggle and strvoggle for a few days, but before long
it will become tame. Similarly, if one takes the internal
earth element together with the external, their common
Inanimate nature may pot be apparent for a few days,
but before long it will become quite clear.

9. According to ancient Indian cosmological conceptions,
the earth may have its cyclical destruction either by
water, by fire or by wind.

10. Clung-to by craving (tarnhupadinna). Cy: Clung-to,
grasped at and misconceived by craving (see Note to §9).
— The words in the Discourse, ‘I’, ‘mine’, ‘I am’,
represent again the threefold clinging to personality,
belief, due to conceit (mana), craving (tarhz) and wrong
views (ditthi).

11. So then, if others ... abuse ... that bhikkhu.
Cy: This refers to a bhikkhu who, as shown before,
practises the meditation on the elements (dhatu-kammat-
thaniko). The paragraph under consideration shows the
strength of his mind in applying his meditative com-
prehension of reality to occurrences at the sense-door
of hearing (1. e. when he bhears words of abuse). — The
SubCy adds that this also illustrates the powerful
influence which a subject of meditation may have (on
one’s attitude to everyday happenings; kammatthanassa
anubhavam dasseti). The bhikkhu’s strength is that of
imperturbability achieved by seeing that the ‘earth element
In_oneselt’ 18 as 1nanimate as the external one, and
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this makes him as imperturable as a tree that is being
abused or struck.

acquires ... decision (idhimuccati). Cy: that is, as
to its true natue, by seeing it as an impersonal element,
and hence the bhikkhu has neither attachment nor aversion
concerning it.

And his mind enters into that very object (taking
it just as an impersonal) element (Tassa dhatarammanam
eva cittam pakkhandhati); lit.: enters 1into that very
element-object. — The rendering chosen here 1s based
on an explanation in the Commentary which is reproduced
here in the following when commenting cn the words
“acquires decision”. According to that explanation the
above textual passage refers to the °‘‘auditory object”,
that is the words of abuse; and the word ‘‘element”
(dhatu) 1s to be taken i1n the sense of an impersonal
clemaent in general, not as primary element of matter.
The SubCy, however, says that the term ‘‘object-element”
(dhatarammana) refers to the Earth-Element which the
bhikkhu had contemplated earlier. In the present context
this would mean that the bhikkhu is supposed to return
to his original subj:ct of meditation, the Earth Element.
This explanation, though likewise feasible, is perhaps
less likely than the earlier interpretation which relates
the term to the ‘“auditory object”.

acquires ... decision (adhimuccati). Cy: That is,
he comes to a decision (as to its true nature), by seeing it
as an (1mpersonal) element (dhatu-vasena) and hence the
bhikkhu has neither attachment nor aversion concerning

it. This monk, that is to say, applies here to the
auditory object, his comprehension (pariggaha) by way
of the ‘accuwate knowledge of the root’ (mila-parififia)
and by way (of contemp'ating the casual (dgantuka) and
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temporary (tavakalika) state of the object, as described
in detail in the Commentary to the Satipatthana Sutta.”
There, however, it is explained with regard to the
sense-door of the eye, but here with regard to the
sense-door of the ear.

When in such a way correct comprehension has
been applied by one who practises the element-meditation,
even if (SubCy: due to long habituation in the beginning-
less Samsara) unwise Adverting (or Attention; ayoniso
avaj janam)** occurs with a visual or other perception, then
there will bz three alternative reactions: (1) In the case
of one with strong insight (balava-vipassana), the cognitive
series will reach the stage of Determining (votthapana),
occurring once or twice, and after that the consciousness
wili just fall into Bhavanga, and there will be no arising
of greed, etc. So it is with one of keen Insight who
has reached its culmination (kotipatto tikkha-vipassako).—
(2) In the case of another meditator, Impulsion (javana)
impels the mind (only) once, by way of greed, eic.
But because at the end of that (single moment of)
Impulsion, he becomes aware***, ‘Impulsion has impelled
me by way of greed, etc.,” the object is (then) correctly
comprehended (pariggahitam eva), apnd Impulsion does
not arise again in that way. @ — (3) Again, in the case

s

See The Way of Mindfulness by Soma Thera, p 79ff

Here and in the following, reference is made fo the Abhidhamma
teaching of the cognitive series, or process of cognition (citta-vithi),
on which see ‘The Wheel’ No. 6%/64 ‘‘Aids to Abhidhamma
Philosophy’’, p.2I1ff. and Chart II.

**® avajjato; lit.: because his mind adverts,

@ SubCy: By his establishing thus that Impulsion and its object
have vanished after having existed, it has become a legitimate
subject of meditation (sdrammanassa javanassa ‘‘hutva-abhava -
vavattha panassa kammatthanabhavato).

g ¢
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of another whose mind has adverted once, yet Impulsion
arises for a second time by way of greed, etc. But
because at the end of that second Impulsion, he becomes
aware as stated above, the object is then correctly
comprehended and impulsion does not arise for a third
time in that way.

The Insighi of the first person is very keen; that
of the third person is very slow; as to the second,
his nature should be understood as explained in the
‘“‘Simile of the Quail” (Lakutakopama Sutta, M. 66) { and
as in the Discourse on the *“‘Cultivation of the Sense-
faculties’ (Indriya-bhavana Sutta, M. 151).

Enters into ... acquires confidence, steadiness
and decision (pikkhandati pastdati santitthati adhimuccatt).
— This sequencz of terms occurs so frequently in the
Discourses that the following illuminating explanations
given in the SubCy mnay be found helpful to siudents
of the Pali scriptures. The SutCy, bhowever, reads the
last of the above terms as vimuccati (‘‘is f ecd”) in
stead of adhimuccati (‘‘acquires decision’). This reading
1¢ also found in other text editions (e. g., the Siamese)

of the present Discourse and 1in paralle]l passages ot
other Suttas.

SubCy: Enters into (pakkhandati): The mind engaged
in Insight meditation penetra‘cs (its object) by way of
comprehending it 2s impermanent, also as suffering, and
also as not-self (vipassana-cittam) aniccan’ti pi dukkhan’

! In the “S8imile of the Quail” it is said: **While he is practicing
for the abandoning of clinging, tewards the discarding of elinging,
memories and thoughts connected with clinging beset him from
tiro to time, due to confusion. Slow, Udiyi, is the arising of
mindfulness, but quickly he abandons that (clinging), dispels it,
makes an end of it, brings it to destruction.”
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ti pi anattan’ti pi sammasanavasena enupavisati). Hereby
the absence of distractions from outside is stated.

Acquires confidence (pasidati), Hereby is indicated
that the meditation is progressing smoothly on its road
(kammatthkanassa vithi-patipannatam).

Is freed (vimuccati), by loosening the grip of craving,
conceit and wrong Vviews,

12. Now if others attack that bhikkhu with fists... ‘.
Cy: In the preceding section the inner strength of a
meditating bhikkhu was shown on the occasion when
there were undesirable objects at the serse-door of
hearing; now the same i1s illustrated with occurrences at
the sense-door of the body. For, when one¢ is confronted
with an undesirable experience, there may be failure
(in mind control) in two ways, at the sense-door of
hearing and that of the body.

The Great Elder proceeds here like a farmer who
makes the round of his field, and whenever he notices
that he has not put sufficient earth (at the sides of the

irrigation channel), he cuts the ground with his mammoty
and, at the weak spots oniy, he puts some lumps of
earth together with grass. S:milarly, the Great Elder
Introduces this section of his discourse for the purpose
of strengthening the monks’ mind-coatrol (sasmvara) at
those two sense-doors only. He did so with the wish:
‘May those noble sons of the fature, who are desirous
of training themselves, and engage in meditative effort,
make speedily an end of birth, decay and decath, after
establishing firm control at those sense-doors!

13. If, when he thus recollects the Enlightened One,
the teaching and the Community ... Cy: There is
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Recollection of the Buddha (Buddhznussati) not only by
way of (ceciting ths traditional text): “Th s iidesd is
the Blessed One...” ([ti pi so Bhagava), but also If
(as here) a saying of Hisis rem:mbzred. There 1s Re-
collection of the Dhamma not only by way of (reciting)
‘““Well proclaimed is the Teaching...”, but also when
the Admonition ealled the Simile of the Saw is remembered
(as done here). And there is Recollection of the Sangha
not only by way of reciting “Of good conduct 1s the
Order of the Blessed One, ..”, but also when remem-

bering the virtue of a monk who patiently eandures
even when assaulted with a saw.

Equanimity, with the beneficial as its support,
does not persist in him (upekkha kusalanissita na
santhati), — Cy: Here the equanimity of (still mundane)
insight (vipassanupekkha) 1s meant. — SubCy: He has
not yet obtained equanimity of outlook (ajjhupekkhata)
with regard to everything conditional.

14. Equanimity, with the beneficial as its support,
becomes established in him. — Cy: This refers to the
Sixfold Equanimity (chalangupekkha). Though this type
of equanimity arises (strictly speaking, only) in the
canker-free Saint who has neither attachment nor aversion
with regard to the six sense-objects, be they desirable
or undesirable; yet in the case of the mobnk spoken
of here, through the strength of his energy (viriya-bala)
and the potency of bis meditation (bhavana siddhi), his

Insight approximates to the Sixfold Equanimity of a
canker - free Saint.

29. Here and 1n the following, the Pali term is w»ata,
lit. ‘winds’.
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36. Just as when a space is equipped with timber
..., there comes to be the term ‘house’, so too,
when a space is equipped with bones..., there
comes to be the term ¢(bodily) form’.

Cy: Hereby the impersonal nature of the great
elements spoken of before, is shown.— House is a mere
concept (pannatti-matta). If timber, etc., 1s placed
separately in heaps, it is called just a “heap of timber”,
etc.. — Just as a house that is so termed on account
of timber etc., may be called a ‘nobleman’s house’ or
a ‘brahmin’s house’, similarly one speaks of the body
of a nobleman or a brahmin; but no abiding being
(satta) or soul (jiva) i1s found here.

37. If the eye in oneself were intact,— Cy: Why
has this subject matter been introduced here? In the
preceding part of this discourse, materiality derived (from
the four elements; upada-riipa), the four mental Aggre-
gates, and (the last) three of the four Noble Truths
have not been dealt with as yet; for speaking of them
now, this present exposition is being introduced here.

Appropriate (conscious) engagement (tajjo saman-
naharo).—Appropriate, 1i.e. suitable (anurapa) for the
arising of visual consciousness (SubCy). — (Conscious)
engagement. — Cy: This refers to ( initial ) attention
(manasikara), which, dependent oa eye and visual objects,
arises after having deflected the life-continuum (bhavangam
avattcetva). 1t belongs to the class of consciousness called
‘functional Mind-element’ (kiriya-manodhatu-citta), which
is capable of deflecting the (subconscious) Life-continuum.
When no visual objects enter the range of percepsion,
it does not arise with objects of another type. (This
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last statement is made for emphaszing again the term
‘appropriate’.— Ed.)

38. Any form in what has thus come to be (yam
tathabliitassa ripam). Cy: In this section and in the
following, the Four Truths are explained by way of
the sense-doors.

In what has thus come to be. Cy: (The entire
complex of bodily and mental processes) shat have arisen
together with  visual consciousness as its adjuncts
(samangino).

Any form (yam ripam). Cy: Because visual con-
sciousness is not a producer of form (material processes),
form (materiality) with (only) three (of the four) prodacers.
(ti - samutthana - ripa) applies here at the moment of
visual consciousness (that is, without the fourth Producer,
mind; the other three being temperature, kamma and
nutriment). But 1n the subsequent moment of coasciousness,
all four producers of materiality obtain.*

Any feeling ... perception ... mental formations:
these are those conjoined with visual consciousness: and
consciousness is that very visual consciousness. Mental
Formations: this refers in particular to volition (cetani);
(though also contact, attention, vitality and mental stability
belong here to the Aggregate of Formations: SubCy).

“He who sees dependent origination, sees the

Teaching (dhamma); he who sees the Teaching, sees
dependent origination”.

b See Visuddhi-Magga, ch. XIV, §75.
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Cy: He who sees conditions, sees also the things
dependently arisen; and he who sees the things condi-
tionally arisen, sees also the conditioning thiags.

Here, in the canonical text, three Truths are
mentioned, while the fourth, the Path Truth, has to be
taken by implication. It is the Penetration by Meditation
and Cultivation (bhavana-pativedha)* applied to those three
items (the first three Truths) which constitutes the
(Eightfold) Path, namely by way of (right) understanding,
thought, speech, action, livelihood, effort, mindfulness
and concentration.

47. Cy: As to the mind-door, the mind in oneself
is the life-continuum consciousness (bhavanga-citta). If
it has ceased (to function) and thus is incapable of
being a condition of the Adverting Consciousness
(avaj jana - citta); and also if it proceeds in an enfeebled
state (as in deep sleep: SubCy), it is called not intact
(or damaged, paribhinna). When capable of being a
condition of Adverting, it is called intact (or undamaged,
aparibhinna).

There would still be no appearance of the
appropriate class of consciousness. Cy: This applies
only to the phase of the Life-continuum (bhavanga).—
As to the second instance (given in the Discourse), this
refers to a case when (the mind is preoccupied) by
something else, e. g. with reviewing a familiar jhana, or
with attention to a familiar subject of meditation or
with the recitation of a familiar Buddha-word. (In
such a case, though the se¢nse-organs are intact and

. The word bhavanad has here both these meanings, meditation
and cultivation.
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sense-objects are present, the mind will not be ‘epgaged,
by them, being fully absorbed by the aforementioned
activities. — Ed.)

Here, (bodily) form bas all four Producers, as
mind-consciousness can produce bodily processes. Feeling,
perception and formations are those conjoined with
mind- consciousness. Consciousness is that very mind-
consciousness. But the formations included here are
contact and volition. (SubCy: These are mentioned
because they are the most prominent; not because the
others are absent.)

After the Great Elder had first considered only
one part (of the Four Truths and of the Five Aggregates
as stated at the beginning), and having reached now

this point of his Discourse, he now deals wish every-
thing he had omiited above, namely in the contexs
of the respective sense-door, and thus concludes the
Suttanta 1n accordance with the sequence of meaning
(outlined before).
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The Structure of the Discourse

as explained in the Commentary

Suppose there is a skilled craftsman who fashions
bamboo goods. First he selects a well-grown bamboo
aod cuts it into four. Patting aside three sections he
takes the fourth aond divides it into five parts. Of these,
again, he lays aside four, takes the fifth and splits it
into five pieces. Again he puts away four pieces, takes
the fifth and splits it into a lower and a top portion.
Laying aside the top portion, he takes the lower one
(being softer) and fashions of it various kinds of bamboo
goods. But this does not mean that he will not utilize
for his work the remaining portions of the bamboo,
that 1s, the top portion, the other four small pieces,
the larger four parts and the original three sections. He
cannot make use of them all at once, but he utilizes
them gradually.

Likewise the Venerable Sariputta, too, when starting
his great Discourse takes up as the main subject
(matika) the four Truths, correspondiog to the bamboo
worker’s first foar sections, Then, as the man puts
aside three of them, takes the fourth and divides it
into five parts, similarly the Great Elder lays aside three
of the Truths, takes one, the Truth of Suffering, and
gives it a fivefold division, by way of the five Aggregates
(khandha). Then, again similar to the bamboo worker,
he puts aside four of them, the four mental Aggregates,
and takes one, the Aggregate of Form (riipa-kikhandha)
and gives it a fivefold classification, namely 2as the
four Great Llements and form derived from the four
Great Elements (cattaro ca mahabhiitani catunnaiica
mahabhutanam upadaya riipam). Again, as the bamboo



worker puts aside four pieces, takes the fifth and splits
it into a top and lower portion, $0 the Elder lays
aside derivatory form and three of the elements and
divides the remaining one, the Earth Elem:nt, into two,
as being in oneself (ajjhatta) and external (bahira). As
the craftsman puts aside the top portion and makes
various bamboo urticles from the lower portion, so the
Great Elder, | ying asidec the external Earth Element,
divides the ‘£ :rth Element in onesel f’’ into twenty modes,
namelv in the Discourse passage beginning “‘What is
Earth FElement in onesel f?7'’. Aud finally, just as the man
utilizes gradually the remaining sections, parts, pieces
and portions for his work, as he could not use them
all at once, so the Venerable Sariputta, too, gradually
explains also the remaining parts of his subj:ct matter
namely: the external Earth Element, the other three
Elements, derivatory form,® the four mental Aggregates
and the other three Noble Truths,*® as he could not
do so all at once.

*  Derivatory Form (upadaya-riipa) 18 mentionad in the
Discourse by way of a prominent part of 1t, i. e. the
six sense organs and their objects (§ 37 -46).

** The Fourth Truth of the Path is not stated explicitly in
the Discourse. But the sections concerned with conduct
and meditation extend to all three divisions of the Noble
Eightfold Path, i.e. Virtue, Concentration and Wisdom.
The moral restraint of the bhikkhu when insulted or as-
saulted, shows his Virtue (sT/a). The sections referring to
his firmness of mind and to various meditations (on the
four Klements, recollection of the Triple Gem), indicate the
practice of Concentraticn (samadhi). The Wisdom - group
(pa{"iﬁé) of the Path is represented in the meditator’s
Insight-practice (vipassand) when seeing the Elements as

void of self (§10) and the five Aggregates as conditioned
and impermanent (§11). (Ed.)
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BUDDHIST REFLECTIONS ON
DEATH

ERRATA

P. 3 L. 4 from bottom. Instead of ‘“grasping”
Insert “‘gasping’’.

P. 12 L. 10 1nstead of “experience’ insert
““experiencer’’.

L. 11 instead of ‘‘experiencer’ insert
‘‘experience’’.

P. 12 L. 8 from the bottom insert “Committing”
“instead of “Commit”.

P. 17 L. 6 betweenthe words “mode’” and ““chanac¢™
insert the word “‘of”’.

P. 27 L. 2 instead of “mental’ insert ‘“metal’.

P. 31 L. 2 from bottom instead of “citta’ insert
“wififiana’’.

P. 33 L. 9 from bottom 1nstead of “clothes’ insert
““cloth”.

L. 3 frombottom after the word ‘““available”
insert a comma instead of the full-stop
and instead of a Capital “T” for the
word ““‘the’ insert a simple “t”

these mqumng thoughts if wisely pursued that will ulti-
mately unfold the potentialities inherent in the human mind
to receive the highest truths.



BUDDHIST REFLECTIONS ON
DEATH

TO THE average man death is by no means a pleasent
subject for talk or discussion. It 1s something dismal
and oppressive — a veritable kill-joy, a fit topic for
a funeral house only. The average man immersed as he is
in the self, ever seeking after the pleasurable, ever pursuing
that which excites and gratifies the senses, refuses to pause
and ponder seriously that these very objects of pleasure and
gratification will some day reach their end. If wise counsel
does not prevail and urge the unthinking pleasure-seeking
man to consider seriously that death can knock at his door
also, 1t 1s only the shock of a bereavement under his own
roof, the sudden and untimely death of a parent, wife or
child that will rouse him up from his delirious round of
sense-gratification and rudely awaken him to the hard facts
of life. Then only will his eyes open, then only will he begin
to ask himself why there 1s such a phenomenon as death.
Why 1s it inevitable? Why are there these painful partings
which rob life of its joys?

To most of us, at some moment or another, the spectacle
of death must have given rise to the deepest of thoughts
and profoundest of questions. What is life worth, if able
bodies that once performed great deeds now lie flat and
cold, senseless and lifeless? What is life worth, if eyes that
once sparkled with joy, eyes that once beamed with love
are now closed forever, bereft of movement, bereft of life?
Thoughts such as these are not to be repressed. It 1s just
these inquiring thoughts, if wisely pursued, that will ulti-
mately unfold the potentialities inherent in the human mind
to receive the highest truths.



According to the Buddhist way of thinking, death, far
from being a subject to be shunned and avoided, fs the key
that unlocks the seeming mystery of life. It is by under-
standing death that we understand life; for death 1s part
of the process of life in the larger sense. In another sense,
life and death are two ends of the same process and 1f you
understand onc end of the proczss, you also understand
the other end. Hence, by understanding the purpose of
death we also understand the purpose of life. It 1s the
contemplation of death, the intensive thought that 1t will
scme day come upon us, that softens the hardest of hearts,
binds one to another with cords of love and compassion,
and destroys the barriers of caste, creed and race among
the peoples of this earth all of whom are subject to the common
destiny of death. Death 1s a great leveller. Pride of birth,
pride of position, pride of wealth, pride of power must
eive way to the all-consuming thought of inevitable death.
It is this levelling aspect of death that made the poet say:—

“Sceptre and crown

Must tumble down

And 1n the dust be equal made

With the poor crooked scythe and spade ’.

It 1s the contemplation of death that helps to destroy the
infatuation of sense-pleasure. It is the contemplation of
death that destroys vanity. It is the contemplation of death
that gives balance and a healthy sense of proportion to
our highly over-wrought minds with their misguided sense
of values. It 1s the contemplation of death that gives strength
and steadiness and direction to the erratic human mind,
now wandering 1n one direction, now in another, without
an aim, without a purpose. It is not for nothing that the
Buddha has, in the very highest terms, commended to his
disciples the practice of mindfulness regarding death. This
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is known as “‘marananussati bhavana’. One who wants to
practise it must at stated times, and also every now and
then, revert to the thought maranam bhavissati —— “‘death
will take place.”” This contemplation of death is one of the
classical meditation-subjects treated in the Visuddhi Magga
which states that in order to obtain the fullest results, one
should practise this meditation in the correct way, that 1s,
with mindfulness (sati), with a sense of urgency (samvega)
and with understanding (7iana). For example, suppose a
young disciple fails to realize keenly that death can come
upon him at any moment, and regards it as something that
will occur 1n old age in the distant future, his contemplation
of death will be lacking strength and clarity, so much so
that 1t will run on lines which are not conducive to success.

How great and useful is the contemplation of death can
be seen from the following beneficial effects enumerated
in the Visuddhi Magga:— ‘“The disciple who devotes himself
to this contemplation of death is always vigilant, takes no
delight 1n any form of existence, gives up hankering after
life, censures evil doing, is free from craving as regards the
requisites of life, his perception of impermanence becomes
established, he realizes the painful and soulless nature of
existence and at the moment of death he i1s devoid of fear,
and remains mindful and self-possessed. Finally if in this
present life he fails to attain to Nibbana, upon the dissolution
of the body he 1s bound for a happy destiny’’. Thus it will
be seen that mindfulness of death not only purifies and
refines the mind but also has the effect of robbing death of
its fears and terrors, and helps one at that solemn moment
when he is grasping for his last breath, to face that situation
with fortitude and calm. He is never unnerved at the thought
of death but is always prepared for 1t. It 1s such a man that
can truly exclaim “O death, where i1s thy sting?”



11

IN THE Anguttara Nikaya the Buddha has said, “Oh
Monks, there are ten ideas, which if made to grow, made
much of, are of great fruit, of great profit for plunging 1nto
Nibbina, for ending up in Nibbana.” Of these ten, one 1s
death. Contemplation on death and on other forms of sorrow
such as old age, and disease, constitutes a convenient
starting point for the long line of investigation and
meditation that will ultimately lead to Reality. This is exactly
what happened in the case of the Buddha. Was i1t not the
sight of an old man followed by the sight of a sick man and
thereafter the sight of a dead man that made Prince Siddhattha,
living in the lap of luxury. to give up wife and child, home
and the prospect of a kingdom, and to embark on a voyage

of discovery of truth, a voyage that ended in the glory of
Buddhahood and the bliss of Nibbana?

The marked disinclination of the average man to advert
to the problem of death, the distaste that arouses in him
the desire to turn away from i1t whenever the subject is
broached, are all due to the weakness of the human mind,
sometimes occasioned by fear, sometimes by ranha or sel-
fishness, but at all times supported by ignorance (avijja).
The disinchination to understand death, i1s no different from
the disinclination cf a man to subject himself to a medical
check-up although he feels that something i1s wreng with
him. We must learn to valuc the necessity to face facts.
Safety always hes in truth. The sooner we know our con-
dition the safer are we, for we can then take the steps
necessary for our betterment. The saying, ‘“where ignorance
1s bliss 1t 1s folly to be wise’ has no application here. To

live with no thought of death is to live in a fool’s paradise.
Visuddhi Magga says,
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“Now when a man is truly wise,
His constant task will surely be,
This recollection about death,
Blessed with such mighty potency.”

Now that we have understood why such potency attaches
itself to reflections on death, let us proceed to engage our-
selves in such reflections. The first question that the reflecting
mind would ask itself will be, “What is the cause of death?”
Ask the physiologist what is death, he will tell you that it is
a cessation of the functioning of the human body. Ask
him what causes the cessation of the functioning of the
human body, he will tell you that the immediate cause is
that the heart ceases to beat. Ask him why the heart ceases
to beat, he will tell you that disease in any part of the human
system, if not arrested, will worsen and cause a gradual
degeneration and ultimate breakdown of some organ or
other of the human system, thus throwing an unduve burden
on the work of the heart — the only organ that pumps blood.
Hence 1t 1s disease that ultimately cause the cessation of the
heart beat. Ask the physiologist what causes disease, he will
tell you that disease 1s the irregular functioning (dis-ease)
of the human system in some part or other and can be caused
in a variety of ways, such as by the entry of a germ into the
human body, or by the violation of rules of healthy living
or by an accident — each of which can impair some part or
other of the human system, thus causing disease. Ask the
physiologist what causes the entry of a germ or the violation
of health rules or the occurence of an accident. He will
have to answer, “I do not know, I cannot say”’. Certainly
the physiologist cannot help us at this stage of our reflections
of death, since the question is beyond the realm of physiology
and enters the realm of human conduct. When two persons
are exposed to germ infection, why should it sometimes be
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the man of lower resistance power who escapes the infection
while the man of greater resistance succumbs to 1t? When
three persons tread the same slippery floor, why should one
slip and fall and crack his head and die, while the second
slips and sustains only minor injurics, while the third does
not slip at all? These are questions which clearly show that
the answer is not to be expected from thc physiologist whose
study is the work of the human body only. Nor 1s the answer
to be expected from a psychologist whose study is the work
of the human mind only. Far, far beyond thc confines of
physiology and psychology is the answer to be sought. It
is here that Buddhist philosophy becomes inviting. It is
just here that the law of Kamma, also called the law of Cause
and Effect or the law of Action and Reaction makes a special
appeal to the inquiring mind. It 1s Kamma that steps 1n to
answer further questions. It 1s Kamma that determines why
onc man should succumb to germ-infection while the other
should not. It is Kamma that decides why the threc men
treading the same slippery floor should experience three
different resuits. Kamma sees to it that each man gets in
life just what he deserves, not more, nor less. Each man’s
condition in life with its particular share of joys and sorrows
1s nothing more nor less than the result of his own past actions,
good and bad. Thus we see that Kamma is a strict accountant.
Each man wecaves his own web of fate. Each man is the
architect of his own fortune. As the Buddha said in the
Anguttara Nikaya, “Beings are the owners of their deeds.
Their deeds are the womb from which they spring. With
their deeds they are bound up. Their deeds are their refuge.
Whatever deeds they do, good or evil, of such they will be
heirs”. As actions are various, reactions also are various.
Hence the varying causes of death to various persons under
various situations. Every cause has its particular effect. Every
action has its particular reaction. This is the unfailing law
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When Kamma is referred to as a law, it must not be taken
to mean something promulgated by the state or some
governing body. That would imply the existence of a law-
giver. It i1s a law in the sense that it 1s a constant way of action.
It 1s 1n the nature of certain actions that they should produce
certain results. That nature i1s also called law. It is in this
sense that we speak of the law of gravitation which causes
a mango on the tree to fall to the ground, not that there 1s
a supreme external power or being which commands the
mango to fall. It 1s 1n the nature of things, the weight of
the mango, the attraction of the earth, that the mango
should fall. It 1s again a constant way of action. Similarly,
1in the realm of human conduct and human affairs, the law
of cause and eftect, of action and reaction, operates. (It
i1s then called Kamma or more properly Kamma Vipaka.)
It 1s not dependent on any extrancous arbitrary power, but
it is in the very nature of things that certain actions should
produce certain results. Hence the birth and the death of
a man 1s no more the result of an arbitrary power than the
rise and fall cf a tree. Nor 1s 1t mere chance. There 1s no
such thing as chance. It is unthinkable that chaos rules the
world. Every situation, every condition is a sequel to a
previous situation and a previous condition. We rescrt to
the word ‘chance’ when we do not know the cause.

Sufficient has been said for us to know that in Kamma
we find the root cause of death. We also know that no arbitrary
power fashions this Kamma according to its will or caprice.
It is in the result of our own actions. “ Yadisam vapate bijam
tadisam harate phalam’ — as we sow, so shall we reap.
Kamma 1s not something generated in the closed box of
the past. It is always in the making. We are by our actions,
every moment contributing to it. Hence, the future is not all
conditioned by the past. The present 1s also conditioning it.
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If you fear death, why not make the wisest use of the present
so as to ensure a happy future? To fear death on the one
hand and on the other, not to actin a way that would ensure
a happy future, is either madness or mental lethargy. He who
leads a virtuous life, harming none and helping whom he
can, in comformity with the Dhamma, always remembering
the Dhamma, is without doubt laying the foundation of a
happy future life. “Dhammo have rakkhati dhamma carim’
— the Dhamma most assuredly protects him who lives
in conformity with it. Such conformity is facilitated by the
contemplation of death. Death has no fears for one who is
thus protected by Dhamma. Then shall he, cheerful and
unafraid, be able to face the phenomenon of death with
fortitude and calm.

111

ANOTHER approach to the understanding of death is
through an wunderstanding of the law of aggregates or
Sankharas which states that everything is a combination of
things and does not exist by itself as an independent entity.
“Sankhara” 1s a Pali term used for an aggregation, a combi-
nation, or an assemblage. The word, is derived from the
prefix “San’ meaning “‘together’ and the root “kar’ meaning
“to make”. The two together mean ‘“‘made together” or
“constructed together’” or “‘combined together’. ““All things
in this world,” says the Buddha, ‘“are aggregates or
combinations.” That 1s to say, they do not exist by them-
selves, but are composed of several things. Any one thing,
be 1t a mighty mountain or a minute mustard seed, is a
combination of several things. These several things are
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themselves combinations of severa] other things. Nothing
1S a unity, nothing is an entity, large or small. Neither
1s the sun nor moon an entity, nor is the smallest grain of
sand an entity. Each of them is a Sankhara, a combination
of several things.

Things seem to be entities owing to the fallibility of our
senses — our faculties of sight, hearing, touching, smelling
and tasting, and even thinking. Science has accepted the
position that our senses are not infallible guides to us. A
permanent entity is only a concept, only a name. It does
not exist in reality. In the famous dialogues between King
Milinda and Thera Nagasena, the latter wishing to explain
to the King this law of aggregates, enquired from the King
how he came there, whether on foot or riding. The King
replied that he came 1n a chariot.

“Your Majesty”, saild Nagasena, ‘““if you came 1n a
chariot, declare to me the chariot. Is the pole the chariot?”
“Truly not”, said the King. “Is the axle the chariot asked
Nagasena. “Truly not”, said the King. *“Is the chariot-
body the chariot?”’ — “Truly not”, said the King. ““Is the
banner staff the chariot?”’ — *““Truly not”, said the King.
“Is the yoke the chariot?”’ — “Truly not”’, said the King.
““Are the reins the chariot?”’ — “Truly not”,said the King.
“Is the goading stick the chariot 7’—*“Truly not’’,said theKing.

“Where then, Oh King’’, asked Nagasena, ““is this chariot
in which you say you came? You are a mighty king of all
the continent of India and yet speak a lie when you say
there is no chariot”. In this way by sheer analysis, by breaking
up what is signified by chariot into its various component
parts, Nagasena was able to convince the King that a chariot
as such does not exist, but only component parts exist.
So much so that the King was able to answer thus, —

9



“Venerable Nagasena, 1 speak no lic. The word ‘chariot’
is but a figure of speech, a term, an appellation, a convenient
designation for pole, axle, whecls, chariot-body and banner
staft.””

Similarly, ‘“‘“human being”, “man’’, “I"" arc mcrc namecs
and terms, not corresponding to anything that is really and
actually existing. In the ultimate sense there exist only
changing energies. The term ‘‘Sankhiira’ however refers not
only to matter and properties of matter known as
“‘corporeality’ (riipa), but also to mind and properties of
mind known as ‘“mentality” (nama). Hence, the mind 1s
as much a combination or aggregatc as the body.

When it 1s said that the mind 1s a combination of several
thoughts, 1t 1s not mecant that these several thoughts exist
together simultaneously as do the different parts of the
chariot. What 1s meant 1s a succcssion of thoughts, an un-
ending sequence of thoughts, now a thought of hatred,
thereaftcr a thought of sorrow, thereafter a thought of duty
ncar at hand and thereafter again the original thought of
hatred etc., etc., in endless succession. Each thought arises,
stays a while and passes on. The threec stages of being are
found here also — wuppada, thiti, bhanga — arising,
remaining and passing away. Thoughts arise, onc following
the other with such a rapidity of succession that the illusion
of a permanent thing called *‘the mind™ is created, but really
there 1s no permanent thing but only a flow of thoughts.
The rapid succession of thoughts is compared te the flow
of water 1n a river (nadi soto viya), one drop following another
in rapid succession that we seem to see a permanent entity
in this flow. But this is an illusion. Similarly there is no such
permanent entity as the mind. It i1s only a succession of
thoughts, a stream of thoughts that arisc and pass away.
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If I say that I crossed a river this morning and recrossed it in
the evening, is my statement true as regards what I crossed
and what I recrossed? Was it what I crossed 1n the morning
that I crossed 1in the evening? Is it not one set of waters

that I crossed 1n the morning, and a different set of waters
that I crossed 1n the evening? Which of the two is the river,
or are there two rivers, a morning river and an evening river?
Had I recrossed at mid-day, then’ there would also be a
mid-day river. Asking oneself such questions one would
see that every hour, every minute it 1s a different river. Where
then 1s a permanent thing called ‘river?’ Is 1t the river bed
or the banks? You will now realize that there is nothing to
which you can point out and say, ““This 1s the river”’. “River”
exists only as a name. It 1s a convenient and conventional
mode of expression (vohara vacana) for a continuous un-
ending flow of drops of water. Just such is the mind. It is
a continuous stream of thoughts. Can you point to any
one thought that is passing through the mind and say, ““This
truly 1s my mind, my permanent mind ?’ A thought of anger
towards a person may arise in me. If that thought 1s my
permanent mind how comes 1t that on a later cccaston a
thought of love towards the same person can arise in me?
If that too 1s my permanent mind, then there are two opposing
permanent minds. Questioning on these lines one comes
to the inevitable conclusion that there 1s no such thing as
a permanent mind; it 1s only a convenient expression (vohara
vacana) for an incessant and variegated stream of thoughts
that arise and pass away. ““Mind”’ does not exist i reality.
[t exists only in name as an expression for a succession
of thoughts. Chariot—river—body and mind—these are
all combinations. By themselves and apart from these combi-
nations they do not exist. There is nothing intrinsically
stable in them, nothing corresponding to reality, nothing
permanent, no eternally abiding substratum or soul.
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Thus if body is only a name for a combination of changing
factors and the mind is likewise only a name for a succession
of thoughts, the psycho-physical combination called
“man’’ is not an entity except by way of conventional speech.
So when we say a chariot moves or a man walks 1t 1s correct
only figuratively or conventionally. Actually and really,
in the ultimate sense there is only a movement, there 1s only
a walking. Hence has it been said in the Visuddhi Magga:

“There 1s no doer but the deed
There 1s no cxperience but the
experiencer.
Constituent parts alonc roll on.
This 1s the true and correct view.”

Now, how does this cold and relentless analysis of mind
and body become relevant to the question of death? The
relevancy is just this. When analysis reveals that there is
no person but only a process, that there 1s no doer but only
a deed, we arrive at the conclusion that there 1s no person
who dies, but that there 1s only a process of dying. Moving
1S a process, walking 1s a process, so dying is also a process.
Just as there 1s no hidden agent back and behind the process
of moving or walking, so, there is no hidden agent back
and behind the process of dying. If only we are capable of
keeping more and more to this abhidhammic view of
things, we will be less and less attached to things, we will be
less and less commit the folly of identifying ourselves with
our actions. Thus shall we gradually arrive at a stage when
we can grasp the view, so difficult to comprehend, that all
life 1s just a process. It 1s one of the grandest realisations that
can descend on deluded man. It is so illuminating, so enligh-
tening. It is indeed a revelation. With the appearence of
that realisation there 1s a disappearence of all worries and
fears regarding death. That i1s a logical sequence. Just as
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with the appearance of light darkness must disappear, even
so the light of knowledge dispels the darkness of ignorance,
fear and worry. With realisation, with knowledge, these
fears and worries will be shown as being empty and un-
founded. It 1s so very easy to keep on declaring this. What
1s difficult is to comprehend this. Why is it so difficult?
Because we are so accustomed to thinking in a groove,
because we are so accustomed to overlook the fallacies in
our thinking, because we are sc¢ accustomed to wrong land-
marks and wrong routes in our mental journeyings, we
are reluctant to cut out a new path. It i1s we who deny ourselves
the benefits of Samma Ditthi (Right views). The inveterate
habit of identifying ourselves with our actions is the breeding

ground of that inviting belief that there is some subtle “ego”
back and behind all our actions and thoughts. This is the
arch mischief maker that misleads us. We fail to realise
that the ego-feeling within us 1s nothing more than the
plain and simple stream of consciousness that is changing
always and i1s never the same for two consecutive moments.
As Professor James said, ‘“The thoughts themselves are
the thinkers”. In our ignorance we hug the belief that this
ego-consciousness is the indication c¢f the presence of some
subtle elusive soul. It is just the mind’s reaction to cbjects.
When we walk we fail to realize that it 1s just the process of
walking and nothing else. We hug the fallacy that there is
something within us that directs the walking. When we
think, we hug the fallacy that there 1s something within us
that thinks. We fail to realize that it 1s just the process of
thinking and nothing else. Nothing short of profound medi-
tation on the lines indicated in the Satipatthana Sutta™ can
cure us of our “miccha ditthi’ (false belief). The day we
are able by such meditation to rid curselves of these cherished

* 'See the aﬁthor’_s ““The Satipatthana Sutta and its Application to
Modern Life’’ (The Wheel No. 60).
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false beliefs against which the Buddha hos warned us times
without number, beliefs which warp our judgment and cloud
our vision of things, shall we be ablc to develop that clarity
of vision which alone can show us things as they actually
are. Then only will the realization dawn on us that there 1s
no one who suffers dying, but that thcre 1s only a
dying-process just as much as living 1s also a process.
If one can train himself to reflect on thesc lines, 1t must
necessarily mean that he is gradually giving up the undesirable
and inveterate habit of identifying himself with his bodily
and mental processes and that he 1s gradually replacing
that habit by a frequent contemplation on Anatta (N’etam
mama, this dces not belong to me). Such contemplation
will result in a gradual relaxation of our tight grip on our
“fond ego”. When one¢ thus ceases to hug the cgo-delusion,
the stage 1s recached when there i1s complete detachment of
the mind from such allurements. Then shall one be able

cheerful and unafraid, to face the phencemenon of death
with fortitude and calm.

1V

WE have scen how reflections on the great law of Kamma
and the great law of Aggregates or Sankhdras can assist us
to form a correct view of death and help us to face death
in the correct attitude. Now there i1s a third great law, a
knowledge of which can assist us in the same way, namely
the law of change or Anicca. 1t is the principle behind the
first noble truth, the truth of Dukkha or Disharmony. It
1s precisely because there 1s change or lack of permanency
in anything and cverything in this world, that there is suffering
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or disharmony in this world. This principle of change is
expressed by the well known formula Anicea vata sankhara—
“all sankharas are impermanent.” Nothing in this world
is stable or static. Time moves everything whether we like
it or not. Time moves us also whether we like it or not.
Nothing in this world can arrest the ceaseless passage of
time and nothing survives time. There is no stability any-
where. Change rules the world. Everything mental and
physical 1s therefore transitory and changing. The change
may be quick or the change may be slow, but change there
certainly 1s. The change may be perceptible or it may be
imperceptible. We live in an ever changing world, while
we ourselves are also all the while changing.

A sankhara, we have learnt, i1sa combination of several
factors. These factors are also subject to the law of change.
They are changing factors. Hence a Sankhara is not merely
a combination of several factors. It 1s a changing combination
of changing factors, since the combination itself 1s changing.
It i1s because there i1s change that there i1s growth. It 1s because
there 1s change that there i1s decay. Growth also leads to
decay because there is change. Why do flowers bloom only
to fade? It is because cf the operation of the law of change.
It is this law that makes the strength of youth give way to
the weakness of old age. It is on account of the operation
of this law that though great buildings are erected towering
towards ‘the sky, some distant day will see them totter and
tumble. It is this aspect of the law of change, the process
of disintegration, that causes colour to fade, iron to rust,
and timber to rot. It is such reflections that must have led
the poet Gray contemplating a burial ground in a country

church yard to say,
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“The boast of heraldry, the pomp of power,
All that beauty, all that wealth ever gave,
Await alike the incvitable hour.

The path of glory leads but to the grave'.

Sometimes the working cf this law 1s not apparent. Even
that which looks so solid and substantial as a rocky mountain
will not alwavs remain as such. Science tells us, that may
be after thousands of years, it will wear down by the precess
of disintegration, and that where a lake now 1s, &4 mountain
once was. If things anse they must fall, Uppajjitva nirujjhanti,
says the Buddha — **having arisen, they fall”’. Aecns and
acons ago the earth and the moon were one. Today while
the carth is still warm and alive. the moon is cold and dead.
The earth too, science tells us. 1s very slowly, but surely
loosing its heat and water. Gradually and slowly 1t 1s cooling
down. Aeons and aeons hence 1t will cecase to support hife.
It will be a celd and lifeless planet. 1t will be a second moon.
This is just one of several instances where the mighty law of
change works imperceptibly. The Buddha also has foretold
the end of the earth.

Just as the law of change can cause decline and decay it
can also cause growth and progress. Hence 1t 1s that a seed
becomes a plant and a plant becomes a tree, and a bud be-
comes a flocwer. But again there 1s no permanency in growth.
Growth again gives way to decay. The plant must die. The
flower must wither. It is an unending cycle of birth and
death, integration and disintegration. of rise and fall. Hence
it 1s that Shelley has aptly said,

“Worlds on worlds are rolling over from creation to
decay,

Like bubbles on a river, sparkling, bursting, borne away"".

16



It 1s no arbitrary power that brings about these changes,
progressive and retrogressive. The tendency to. change is
inherent in all things. The law of change does not merely
declare that things change but also declares that change is
of the very essence of thipthings. Think of anything, and
you will find it to be a mode/\change and a condition of change.
Change (aniccata) 1s the working hypothesis of the scientist.
One of the mightiest tasks of the scientist, also his proudest
boast, was to destroy the idea of stability and fixity in the
organic world. We have heard of the supposed entity of the
atom being shown up as a combination of energies. While
science has applied the law of change to the physical domain
to split up unity into diversity, the Buddha has applied the
self-same law to the entire mind-body complex and split
up the seeming unity of being into the five aggregates known
as ‘“‘Paficakkhandha.”” The Buddha has gone further and ex-
plained why this aggregate is temporary, why it. should
some day disintegrate and why a fresh integration should.
arise upon the disintegration. Everything works upon a
triple principle of Uppada, Thiti and Bhanga — arising,
remaining and passing away. Even in the case of a thought
these three stages are present.

When the Buddha dealt with the four chief elements of
the world of matter and showed that they too are subject
to the great law of change, he proceeded to show that the
human body which is alsc formed of the same elements
must necessarily be subject to the same great law of change,
“What then of this fathom-long body” asked the Buddha.
“Is there anything here of which it may rightly be said, ‘I’
or ‘mine’ or ‘am? Nay verily nothing whatsoever’.

The sooner one appreciates the working of this law of
change, the more will he be able to profit by it, attuning
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himself to that way of living, that way of thinking and speaking
and acting, where this law will work to his best advantage.
The man who knows the subtle working of this law of change,
will also know how ‘nama’ (mentality) can change by pur-
poseful action. However deeply he gets involved i evil,
he will not regard cvil as a permanent obstruction because
he knows that the evil mind can also change. Hc¢ knows
that by constant contcmplation on what 1s good. good
thoughts tend to arise 1n the mind. The constant contem-
plation of good will cause Kusala Sankharas (good tendencies)
to arise 1n the mind and these Kusala Sankharas will dislodge
the Akusala Sankharas (evil tendencies) a process which
hitherto appeared to him to be impossible. When his thoughts
and tendencies change for the better. when his mind is
permeated thus with good tendencies, his speech and deeds
automatically change for the better — a pleasent surprise
for him. With purer and purer conduct (sila) thus acquired,
deeper and deeper concentration (samadhi) 1s possible.
Increased power to concentrate accelerates the pace towards
the achievement of that Highest Wisdom known as Paiifa.
Thus the bad in him changes into good. A bad man changes
into a good man. By purposeful action the law of change is
made to operate to his highest benefit. He now becomes a
good man in the truest sense of the word. The gocd man is

always a happy man. He has no fear of death because he
has no fear of the life beyond. Of such a man has it been
said 1n the Dhammapada:—

“The doer of good rejoices in this world.
He rejoices in the next world.
He rejoices in both worlds.”

The powerful change brought about in his life will ensure
upon 1ts dissolution, the birth of a more fortunate
being — a result which he can confidently expect at his dying
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moment. Not for him then are the fears and terrors of death.
Furthermore when one follows minutely the working of
the Law of Change in respect of one’s own body and mind
and also in respect of another’s body and mind, one begins
to acquire so close a familiarity with change that death
will not appear as something untoward and unnatural. It
will appear as just one more example of the process of change
to which one has been subject all along since birth. It will
appear as something to be expected, something that must
occur to fit in with what had occured earlier. To one who
can thus reflect on death, there 1s nothing to fear. Cheerful
and unafraid, he can face the phenomenon of death with
fortitude and calm.

vV

THERE is another angle from which we can study death
and that i1s from the angle of the law of conditionality which
is closely akin to the law of Anicca or. Change.- Not only
are Sankharas made up of several things but they are also
conditioned by several factors, and when these conditioning
factors cease to cxist, the conditioned thing also ceases to
exist. This is the law of conditionality and has been thus
expressed in very general terms:— Imasmim sati, idam
hoti — when this- exists, that exists, Imassa uppada, idam
uppajjati — when this arises, that arises. Imasmim asati,
idam na koti — when this is not, that i1s not. Imassa nirodha
idam nirujjhati — when this ceases that ceases. As this prin-
ciple is of universal applicatility, the working of the process
of life and death also comes within its operation. The chain
of life-conditioning factors consists of twelve links or Nidanas
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which together are known as the Paticca Samuppada or Law
of Dependent Origination. A knowledge of this law 1s most
necessary. In the Maha Nidana Sutta of the Digha Nikayua,
Buddha addressing Ananda said, ‘It 1s through not under-
standing, through not penetrating this doctrine, that these
beings have become entangled like a ball of thread.”

The formula of Dependent Origination runs as follows:—

Conditioned by 1gnorance, activities arise.

Conditioned by activities, consciousness arises.

Conditioned by consciousness, mentality and corporeality
aT1Se.

Conditioned by mentality and corporeality, the six
faculties arise.

Conditioned by the six faculties, contact arises.

Conditioned by contact, sensation arises.

Conditioned by sensation, craving arises.

Conditioned by craving, grasping arises.

Conditioned by grasping, becoming arises.

Conditioned by becoming, rebirth arises.

Conditioned by re-birth, old age and death arise.

This 1s the process that goes on and on ad infinitum. Hence
has 1t been said:—

“Again and again the slow wits seek re-birth,
Again and again comes birth and dying comes,
Again and again men bear us to the grave”.

This important law 1s easier told than understood. This is
one of the profoundest doctrines preached by the Buddha.
it 1s only frequent and hard thinking on it that will bring
puf it deepest meanings. This is not the place to explain
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these twelve links in full*, but in order to dispel some of
the misconceptions surrounding the notion of death, it is
necessary to make some observations on the first link--Avijja,
or Ignorance, and thereafter on the second and third links,

viz. activities and consciousness, because it is these two
links that involve death and re-birth.

These twelve links, 1t must be understood, do not represent
a pure succession of cause and effect, a straight line of action
and reaction. It 1s wrong to call this a causal series, as it is
not a chain of causes in strict sequence of time. Some of
the hnks (though not all) arise simultaneously, and the nexus
or connection between one factor and the next is of condition

rather than cause.” There are 24 modes of conditioning
(paccaya) which may operate in the relation of one factor
to another. Each factor is both conditioning (paccaya
dhamma) and conditioned (paccayuppanna dhamma). Many

of these factors are both simultaneously and interdependently
working.

A few observations now, on the first link of Avijja or
ignorance. When 1t 1s said that Ignorance 1s the first link,
it does not mean that Ignorance is the first cause of existence.
The Buddha has definitely said that the first cause, the
ultimate origin of things i1s unthinkable. Anamataggayam
sansaro, pubba-koti na pafifiayati, “Beginningless, O monks,
is this course of existence. A starting point is not to be found™.
Bertrand Russell has stated, ‘“There 1s no reason to suppose
that this world had a beginning at all. The 1dea that things
must have a beginning is really due to the poverty of our
imagination’. Ignorance then is not the primary origin
of things but is the originating factor of suffering in the

-A

*. See ““Dependent Orgination® by Pi adassi.
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process of life and death so far as man 1s concerned. All
the twelve factors are continuing factors. It is only 1f we
ponder deeply that we will be convinced of this truth, namely,
that there can really be no beginning to a process that has
no cnd.

What is meant by Ignorance as being the first link 1n the
series? By Ignorance 1s here meant the lgnorance of the
essentially fundamental facts of cxistence, namely, the fact
of suffering or disharmony. the fact of the origin of suffering
or disharmony. the fact of the cessation of suifering or
disharmony. and the fact of the way lcading to the cessation
of sulfering or disharmony. in other words 1t 1s thc ignorance
of that which the Buddha has called the IFour Noble Truths.
Tgnorance is aiwavs a dangerous condition. In such a condition
you are at the mercy of every one and cverything.

o h?

Tis lgnorance that cntails the drcary round
Now here now there — of countless births and deaths.
But no hereafter waitts for him who knows' .

The second hink 1s Activities. By Activities 1s here meant
volittonal activities, called in Pah Sankhdara. The formula
statcs —  “"Dependent upon  lgnorance arise  activities'.
This means that 1gnorance of the cssentially fundamental
tacts of life becomes a conditioning factor for the volitional
activities of man. It 1s onlv a knowledge and a realisation
of the Four Noble Truths that, accorcing to the Buddha,
enables @ man to see things as they actually are. In the state
of 1gnorance of these Truths man, prevented as he is from
seeing things as they actually are, adopts various courses of
action. These activitics are not merely the outcome of
ignorance once and for all, but ignorance continues to
condition thesc volitional activities so long as existence
continues. These volitional activities or mental encrgies are
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multifartous. In the context of the Paticca Samuppada,
“Sankhara” can therefore be said to signify “Kamma or
“Kammic Volition”. The first link of Ignorance and the
second link of Activities refer to the past birth. The next
eight links refer to the present existence and the last two
refer to the future existence.

The third link 1s Viddiana or Consciousness. The formula
states — “Dependent upon Activities arises Consciousness’’.
By consciousness 1s here meant re-linking consciousness or
re-birth consciousness. By this formula 1s therefore meant
that the conscious life of man in his present birth is con-
ditioned by his volitional activities, his good and bad actions,
his Kamma of the past life. To put 1t in another way, the
consciousness of his present life is dependent on his past
Kamma. This formula 1s highly important since i1t involves
a linking of the past life with the present and thereby implies
re-birth. Hence this third link 1s called patisandhi vififiana or
re-linking consciousness or re-birth consciousness.

It may be wondered how activities of the past life can
condition a present birth. Material sciences seek to explain
birth on the premises of the present existence only. The
biologist says, that it is the union of father with mother that
conditions birth. According to the Buddha, these two con-
ditioning factors by themselves are insufficient to result
in birth, otherwise every complete union of father with
mother should result in birth. These two are purely physical
factors and it is illogical to expect that a psycho-physical
organism, a mind-body combination known as man could
arise from two purely physical factors without the inter-
vention of a psychical or mental factor: Therefore, says
the Buddha, a third factor is also necessary in addition to
the two purely. physical factors- of the sperm and, the ovum.
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This third factor is patisandhi-viiifiana or re-linking conscious-
ness. The wick and the oil will not alone produce a flame.
You may drown a wick in gallons of oil but there will never
be a flame. You may use a wick of the most iflamable type
but there will never be a flame. Not until a bright spark
of light comes from eclsewhere will the action of the oil and
the wick produce a flame. We have considered that the
activities of the past, are certain energies — mental energies.
The Kamma of the past rcleases these energies which are
potent enough to create the condtion for the being to be
reborn in an appropriate place according to the nature of
activities performed. These encrgics it 1s that produce the
patisandhi viiifiana, the third factor. It will thus be seen that
these potential energies work in co-opcration with the physical
laws to condition the natural formation of the embryo
in the mother’s womb. Just as slecp 1s no bar to the conti-
nuance of bodily operations in consequence of the principle
of life continuing within it. even so death 1s no bar to the
continuance of the operation of being which is only trans-
formed to another suitable realm or plane there to be re-
born and to re-live, in consequence of the will-to-live re-
maining alive and unabated at the moment of dissolution.
The hfe-stream, the process of being thus continues, while
the Kammic forces 1t generates give it shape and form in
the appropriate sphere of existence, investing it with its
new characteristics and securing for 1t ‘“‘a local habitation
and a name”’. A seed coming in contact with the soil pro-
duces a plant, but the plant 1s not born of the seed and
the scil only. There are other factors drawn from unseen
extrancous sources that come 1nto play, such as light and
air and moisture. It 1s the combined presence of all these
factors that provide the opportunity for the birth of the
plant. The unseen extrancous factor where the birth of a

being is concerned is the terthinating kammic energy of
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the dying man, or, to express it in another way, the repro-
ductive power of the will-to-live.

Is there any need to doubt the potency of the past Kamma
to create a present existence ? Do you doubt that the activities
of one existence can condition consciousness in another
existence ? If so, calmly reflect on the incessant and multi-
farious nature of human activities, the one feature of human
life, the unfailing characteristic of every moment of individual
existence. When you have sufficiently grasped the fact of
the incessant and multifarious nature of human activities, ask
yourself the question who or what propels these activities?
A little reflection will reveal that the activities of man are
propelled by a myriad desires and cravings which ultimately
spring from the desire to live. This will-to-live by what-
ever name you may call it, motivates all activities. We eat,
we earn, we acquire, we struggle, we advance, we hate, we
love, we plot, we plan, we deceive, — all in order that we
may continue living. Even the desire to commit suicide,
paradoxical as it may seem, arises from the desire to live — to
live free from entanglements and disappointments. Just
consider the cumulative effect of hundreds of desire-propelled
activities performed by us, day by day, hour by hour,
minute by minute for a long period of years. These are all
Kammas, these are all energies released. These are all strong
creative forces that are generated. It is difficult to imagine
that with the present life will end all the desire-forces it has
brought into existence. There will always be at any given
moment an outstanding balance . of unexpected Kammic
energies. These powers, energies or forces contain within
themselves the potentialities of attracting for themselves
the conditions for further existence. These energies or forces
are potent enough to create the conditions for: re-living
when the body which sustained these forces ceases to live.
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These then will constitute the terminating Kammic energy
of the dying man, or to express the same 1dea 1n another
way, this 1s the reproductive power of the will-to-hve. In
short, the will-to-live makes 1t possible to re-live. Now we
see how the terminating Kammic energy of the dying man
becomes the third factor, the psychical factor which along
with the two physical factors of the sperm and the ovum,
conditions future birth. It 1s this relinking consciousness
that becomes the nucleus of a new nama-ritpa or mind-body
combination. This 1s the resultant terminal cnergy generated
by the volitional activities of the past. Science teaches us
that energy 1s indestructible but that 1t can be transmuted
into other forms of energy. Why then cannot these powerful
cnergies of the past Kamma, impelled as they are by the
pulsation of craving and motivated as thcy are by the will-
to-live, continuc to exert their potent influences albeit n
some other manner and in some other sphere? What 1s 1t that
travels from one existence to another, you may ask. Do
activittes (Kammic cnergies) travel or do their resultant
forces travel ? Or does consciousness itsclf travel ? The answer
1s an emphatic, **No”’. None of these travel, but the Kammic
energy of actions performed 1s a tremendous force or pcwer
which can make 1ts influence felt and to effect this influence
distance is no bar. Distance 1s never a bar to Kammic energies
making themselves felt. In the Maha-Tanha-Sankhaya Sutta
of Majjhima Nikaya, the Buddha strongly reprimanded the
bhikkhu Sat for declaring as the Buddha’s teachings that
Viiidana or consciousness travels from existence to existence.
‘“Foolish man’’, satd the Buddha, ‘‘has not consciousncss
generated by conditions been spoken of m many a figure
of speech by me saying ‘apart from conditions there is no
origination of consciousness’?”” No physical contact is neces-
sarv for mind to influence matter. Sir William Crooke, in
his Edinburgh lectures on mental science has said, *‘It has
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also been proved by experiment that by an act of will the mind
can cause objects such as mental levers to move’”. When
the matter on which mental energies act is situated far away.
in other planes and spheres of existence, we are only employing
a figure of speech when we say that Kamma has travelled
or that energy has travelled. Many a simile has been employed
by the Buddha to show that nothing travels or transmigrates
from one life to another. It is just a process of one condition
influencing another. The resultant Kammic energies of
human activity, not yet expanded, are so powerful that they
can condition the formation of an embryo in another world
and give 1t consciousness.

One important point must not be overlooked. The Pati-
sandhi-vififiana or re-linking consciousness arises only In
the unborn child. In the pre-natal stage the re-linking con-
sciousness may be said to exist only passively (in
the bhavanga state) and not actively, since the child is still
part of the body of the mother and has no separate, inde-
pendent existence nor does 1t contact the external world.
When however the child 1s born and assumes a separatc
existence and begins to contact the external world, then 1t
may be said that the bhavarnga nature of the pre-natal state
of mind gives way for the first time to a fully conscious mind
process, the Vithi-citta.

Distance is no bar to the sequence of cause and effect.
Reference had already been made to the Buddha’s reprimand
of a bhikkhu called Sati for declaring as having been taught
by the Buddha that consciousness passes from existence to
existence. In the re-linking consciousness arises the whole
energy of the previous consciousness, and thus the embryo
while inheriting the characteristics of the new parents 1n-
herits also the impressions of the past experiences of the
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dying man. How else can one explain characteristics not
accounted for by heredity? How else can one account for
diffcrent characteristics in twins born of the same parents and
growing under the same environment?

We have now studied death from scveral angles. From
whatever angle we may look at death i1t 1s an integral part
of the great process of life. Death is like the break up of an
clectric bulb. The light 1s extinguished but not the current,
and when a fresh bulb is fixed the light re-appcars. Similarly
there 1s a continuity of life current, the break up of the present
body does not extinguish the current of Kammic energy
which will manifest 1tself in an appropnate fresh body.
The simile 1s not on all fours with hife. Whereas there is
nothing to bring the electric current and the fresh bulb
together (a conjunction left to chance), the type of life led,
the naturc of thought entertained, the quality of deeds per-
formed will be strong enough to causc an immmediate re-
linking consctousness of like nature to arise, on the principle
that hke attracts like. Thus the dying man i1s drawn to an
environment, good or bad, which he has created for himself
by his thought, word and deed., tor cn these depend the
nature of our future hfe. Every moment we are creating our
future. Every moment then we must be careful.

[f we can wvisualize the immensity of the past and the
immensity of the future, the present looses its seemingly
compelling importance. If we could but visualize the vistas
of imnumerable births and deaths through which we have
passed and vistas of innumerable births and deaths through
which we will pass 1n the future, we should not. we could
not fear just this one death out of the endless series of births
and deaths, rises and falls, appearances and disappearances
which constitute the ceaseless process of sansaric life.

28



VI

THERE 1s yet another law the understanding of which
helps in the understanding of death. It is the Law of Becoming
or Bhava which is a corollary to the Law of Change or Anicca.
Becoming or Bhava 1s also one of the factors in the scheme
of Dependent Origination. According to Buddhism the
Law of Becoming like the Law of Change is constantly at
work and applies to everything. While the Law of Change
states that nothing is permanent but 1s ever changing. the
Law of Becoming states that everything is always in the
process of changinginto something else. Not only 1s everything
changing but the nature of that change is a process of be-
coming something else, however short or long the process may
be. Briefly put, the Law of Becoming is this:—“Nothing 1s,
but is becoming”. A ceaseless becoming is the feature of
all things. A small plant is always in the process of becoming
a big tree, and a big tree is always in the process of becoming
an old tree. There is no point of time at which anything 1s
not becoming something else. Rhys Davids in his American
lectures has said, ““In every case as soon as there is a begin-
ning, there begins also at that moment to be an ending™.

[f you stand by the sea and watch how wave upon wave
rises and falls, one wave merging into the next, one wave
becoming another, you will appreciate that this entire world
is also just that — becoming and becoming. If you can stand
by a bud continuously until it becomes a flower, you wil
be amazed to see that the condition of the bud at one moment
appears to be no different from its condition at the next moment
and so on, until before your very eyes, the change has taken
place though you could not discern 1t at all. The process
is so gradual, one stage merging into the next so imperceptibly.
It is a becoming. If you close your eyes to this process, if
you see the bud one day and then see it a day later, then
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only will you see a change. Then only will you speak in the
terms of “‘buds’ and *“‘flowers’” and not in terms of a process,
of a becoming.

If you can kecp on looking at a new-born babc without
a break for ten vears you will not perccive any change. The
baby born at 10 a.m. appears just the same at 11 a.m. or
at 12 noon. Each moment shows no diflerence from the

next. One condition merges into the next so imperceptibly.
It 1s a becoming, a continuous proccss of becoming. Close
your eyes to this process and sce the baby once a month.
Then only will you perceive a change. Then only can you
speak 1n terms of “‘baby’” and **boy” and not in terms of a
process or a becoming.

If you think you can watch minutely the progress of time,
sce whether you can divide 1t into present, past and future
as do the grammarians spcaking of prescnt tense, past tense
and future tense. In the view of Buddhist philosophy, time
1S One continuous process, cach fragmentary portion of time
merging 1nto the other and forming such an unbroken
continuity that no dividing line can precisely be drawn sepa-
rating past time from prescnt, or present time from future.
The moment you think of the present and say to yourself
‘this moment 1s present time’ 1t 1s gone — vanished into the
past before you can even complete your sentence. The present
1s always slipping into the past, becoming the past, and
futurc1s always becoming the present. Everything is becoming.
This 1s an universal process, a constant flux. It 1s when we
miss the continuity of action that we speak in terms of things
rather than processes or becomings.

Biology says that the human body undergoes a continual
change, all the cells composing the body being replaced
every seven years. According to Buddhism, changes in the
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body are taking place every moment. At no two consecutive
moments 1s the body the same. In the last analysis, it is a
stream of atoms or units of matter of different types which
are every moment arising and passing away. The body is
thus constantly dying and re-living within this existence

itself. This momentary death (khanika marana) takes place
every moment of our existence.

In the Visuddhi Magga 1t is said that in the ultimate sense,
the life span of living beings is extremely short, being only
as much as the duration of a single conscious moment. “Just
as a chariot wheel”” continues the Visuddhi Magga ‘“when
it 1s rolling, touches the ground at one point only of the
circumference of its tyre, so too the life of living beings
lasts only for a single conscious moment. When that con-
sciousness has ceased, the being is said to have ceased’. Thus
we see that every moment of our lives we are dying and
being reborn. This being so why should we dread just one
particular moment of death, the moment that marks the
end of this existence ? When there are innumerable moments
of death, why fear the occurrence of oneparticular moment?
Ignorance of the momentary nature of death makes us fearful
of the particular death that takes place at the last moment
of existence here, especially as the next moment of hving is
not seen nor understood. The last moment in this existence
is just one of the innumerable moments of death that will
follow it.

It 1s not life 1n this existence only that 1s a process of
becoming. The process of becoming continues into the next
existence also, because there is a continuity of consciousness.
The last consciousness (cuti-citta) in one life is followed by
what is known as a re-linking consciousness (patisandhi-
citta) in the next life. The process of one consciousness giving
rise to another continues unbroken, the only difference
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being a change in the place where such consciousness manifests
itself. Distance is no bar to the sequence of cause and effect.
Life is a process of grasping and becoming, and death 1s a
change of the thing grasped leading to a new becoming.
Grasping is a continuous feature wherc human living 1s
concerned. It is this grasping that leads to becoming. What
causes grasping? Where there is thirst, there 1s grasping.
It is this thirst, this desire, this craving, this will-to-live,
this urge which is known as Tanha that causes grasping. The
Kammic energy resulting from this Tanhais like fire. It always
keeps on burning and is always in search of fresh material upon
which it can sustain itself. It is ever in scarch of fresh con-
ditions for its continued existence. At the moment of the
dissolution of the body, that unexpended desire-energy,
that residuum of Kamma, grasps fresh fuel and seeks a
fresh habitation where i1t can sustain itself. Thus proceeds
the continuous flux of grasping and becoming which 1s life.

Let us now examine the unduly dreaded dying moment
which marks the end of man’s present existence, only to
commence another. The physical condition of any dying
man 1s so weak, thatthe volitional control,by the mind at the
dying moment lacks the power to choose its own thoughts.
This being so, the memory of some powerfully impressive and
important event of the dying man’s present existence (or
his past existence) will force itself upon the threshold of his
mind, the forcible entry of which thought he is powerless
to resist. This thought which 1s known as the maranasanna-
javana thought and precedes the cuti citta or terminal thought,
can be onc of three types. Firstly it can be the thought of
some powerfully impressive act done (kamma) which the
dying man now recalls to mind. Secondly the powerfully
impressive act of the past can be recalled by way of a symbol
of that act (Kamma nimitta) as for instance if he had stolen
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money from a safe, he may see the safe. Thirdly, the power-
fully impressive act of the past may be recalled by way of a
sign or indication of the place where he is destined to be
re-born by reason of such act as for instance when a man
who has committed murder sees hell-fires or when a man
who has done great charitable acts hears beautiful divine
music. This is called Gati nimitta or the sign of destination.
It 1s symbolic of his place of re-birth. These three types of
thought-objects which he cannot conscicusly chose for
himself, are known as death signs and any one of them, as
the case may be, will very strongly and vividly appear to
the consciousness of the dying man. Then follows the cuti

citta or terminal thought or death consciousness. This last
thought series is most important since it fashions the nature
of his next existence, just as the last thought before going
to sleep can become the first thought on awakening. No

extraneous or arbitrary power does this for him. He does
this for himself unconsciously as it were. The most important
act of his life 1t is, good or bad, that conditions the last thought
moment of a life. The kamma of this action i1s called Garuka
kamma or weighty Kamma. In the majority of cases the type
of act which men habitually perform and for which they
have the strongest liking becomes the last active thought.
The ruling thought in life becomes strong at death. This
habitual kamma is called Acinna Kamma.

The idea of getting a dying man to offer clothes (Pansukula)
to the Sangha or the idea of chanting sacred texts to him
is in order to help him to obtain a good terminal thought
for himself by way of Asanna Kamma or death-proximate
Kamma, but the powerful force of inveterate habit can
supervene and in spite of the chantings by the most pious
monks available. The memory of bad deeds repeatedly
performed may surge up to his consciousness and become

the terminal thought.
33



The reverse can also occur. If the last few acts and thoughts
of a person about to dic are powcerfully bad, however good
he had been earlier, then his terminal thought may be so
powerfully bad that it may prevent the habitually good
thought from surging up to his consciousncss, as 1s said
to have happened in the case of Queen Mallika, the wife of
King Pasenadi of Kosala. She lived a life full of good deeds
but at the dying moment what came to her mind was the
thought of a solitary bad deed done. As a result she was
born in a state of misery where she suffered, but 1t was only
for seven days. The effects of the good Kamma were suspen-
ded only temporarily.

There 1s a fourth type of Kamma that can cause the terminal
thought to arise. This last type prevails when any of the
foregoing three types of Kamma 1s not present. In that event
one of the accumulated reserves of the endless past 1s drawn
out. This 1s called Katatta Kamma or stored-up Kamma.
Once the terminal thought arises, then follows the process
of thought moments lawfully linked with 1t. This terminal
thought process is called maranasanna javana vithi. The
terminal thought goes through the same stages of progress
as any other thought, with this difference that whereas the
apperceptive stage of complete cognition known as Javana
or impulsion, which in the case of any other thought occupies
seven thought-moments, in this instance it occupies only
five thought-moments. At this apperceptive stage the dying
person fully comprehends the death-sign. Then follows
the stage of registering consciousness (tadalambana) wh<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>