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GENERAL INTRODUCTION

As a result of two Wars that have devastated the”World
men and women-everywhere feel a twofold need. We
need a deeper understanding and appreciation of other
peoples and their civilizations, especially their moral
and spiritual achievements. And we need a wider vision
of the Universe, a clearer insight into the fundamentals
of ethics and religion. How ought men to behave? How
ought nations? Does God exist? What i1s His Nature?
How is He related to His creation? Especially, how can
man approach Him? In other words, there is a general
desire to know what the greatest minds, whether of East
or West, have thought and said about the Truth of God
and of the beings who (as most of them hold) have
sprung from Him, live by Him, and return to Him.

It 1s the object of this Series, which originated among
a group of Oxford men and their friends, to place the
chief ethical and religious masterpieces of the world,
both Christian and non-Christian, within easy reach of
the intelligent reader who 1s not necessarily an expert—
the ex-Service man who is interested in the East, the
undergraduate, the adult student, the intelligent public
generally. The Series will contain books of three kinds :
translations, reproductions of ideal and religious art,
and background books showing the surroundings in
which the literature and art arose and developed. These
books overlap each other. Religious art, both in East and
West, often illustrates a religious text, and in suitable
cases the text and the pictures will be printed together
to complete each other. The background books will
often consist largely of translations. The volumes will be
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prepared by scholars of distinction, who will try to make
them, not only scholarly, but intelligible and enjoyable.
This Intrody~tio represents the views of the General
Editors as to the scope of the Series, but not necessarily
the views of all contributors to it. The contents of the
books will also be very varied—ethical and social,
biographical, devotional, philosophic and mystical,
whether In poetry, 1n pictures or in prose. There 1s a
ereat wealth of material. Confucius lived 1n a time much
like our own, when State was at war with State and the
people suffering and disillusioned ; and the ‘Classics’ he
preserved or inspired show the social virtues that may
unite families, classes and States into one great family,
in obedience to the Will of Heaven. Asoka and Akbar
(both of them great patrons of art) ruled a vast Empire
on the principles of religious faith. There are the moral
anecdotes and moral maxims of the Jewish and Muslim
writers of the Middle Ages. There are the beautiful
tales of courage, love and fidelity in the Indian and
Persian epics. Shakespeare’s plays show that he thought
the true relation between man and man i1s love. Here
and there a volume will illustrate the unethical or less
ethical man and difhculties that beset him.

Then there are the devotional and philosophic works.
The lives and legends (legends often express religious
truth with clarity and beauty) of the Buddha, of the
parents of Mary, of Francis of Assisi, and the exquisite
sculptures and paintings that illustrate them; Indian
and Christian religious music, and the words of prayer
and praise which the music intensifies. There are the
prophets and apocalyptic writers, Zarathustrian and
Hebrew; the Greek philosophers, Christian thinkers—
and the Greek, Latin, medieval and modern—whom
they so deeply influenced. There is, too, the Hindu,
Buddhist and Christian teaching expressed in such great
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monuments as the Indian temples, Barabudur (the
Chartres of Asia) and Ajahta, Chartres itself and the
Sistine Chapel. ’

Finally, there are the mystics of /feeling, and the
mystical philosophers. In God-loving India the poets,
musicians, sculptors and painters inspired By the
spiritual worship of Krishna and Rama, as well as the
philosophic mystics from the Upanishads onward. The
two great Taoists Lao-tze and Chuang-tze and the Sung
mystical painters in China, Rumi and other sufis in
Islam, Plato and Plotinus, followed by ‘Dionysius’,
Eckhart, St. John of the Cross and (in our view) Dante
and other great mystics and mystical painters in many
Christian lands.

Mankind 1s hungry, but the feast is there, though it is
locked up and hidden away. It is the aim of this Series to
put it within reach, so that, like the heroes of Homer, we
may stretch forth our hands to the good cheer laid
before us.

No doubt the great religions differ in fundamental
respects. But they are not nearly so far from one another
as they seem. We think they are further off than they
are largely because we _so often misunderstand and
misrepresent them. Those whose own religion 1s dog-
matic have often been as ready to learn from other
teachings as those who are liberals in religion. Above
all, there 1s an enormous amount of common ground in
the great religions, concerning, too, the most funda-
mental matters. There i1s frequent agreement on the
Divine Nature; God is the One, Self-subsisting Reality,
knowjng Himself, and therefore loving and rejoicing in
Himself. Nature and finite spirits are in some way
subordinate kinds of Being, or merely appearances of
the Divine, the One. The three stages of the way of
man’s approach or return to God are in essence the
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same in Christian and pon-Christian teaching: an
cthical stage, then one of Mnowledge and love, leading
to the mystical jhion a. che soul with God. Each stage
will be illustrated'in these volumes.

Somcethimg of all this may (it is hoped) be learnt from
the books and pictures 1n this Series. Read and pondered
with a desire to learn, they will help men and women to
find ‘fulness of life,” and peoples to live together in
ereater understanding and harmony. To-day the earth
1s beautiful, but men are disillusioned and afraid. But
there may come a day, perhaps not a distant day, when
there will be a renaissance of man’s spirit: when men
will be innocent and happy amid the beauty of the
world, or their eyes will be opcned to see that egoism
and strife are folly, that the universe 1s fundamentally
spiritual, and that men are the sons of God.

They shall not hurt nor destroy

In all My holy mountain :

For all the earth shall be full of the
knowledge ot the Lord

As the waters cover the sea.

THE EDITORS
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INTRODUCTION

1. The meaning and purpose of Buddhist Meditation

Meditational practices constitute the very core of the
Buddhist approach to life. An intensely practical religion,
Buddhism is by contrast inclined to treat doctrinal defini-
tions and historical facts with some degree of unconcern.
As prayer 1n Christianity, so meditation i1s here the very
heartbeat of the religion.

Enlightenment, or the state of Nirvana, 1s, of course,
the ultimate aim of Buddhist meditations. On the way to
Nirvana they serve to promote spiritual development, to
diminish the impact of suffering, to calm the mind and
to reveal the true facts of existence. Increased gentleness
and sympathy are among their by-products, together
with an opening up to life’s message, and a feeling that
death has lost its sting. The intended result is stated
quite clearly in the verses by which the monks of old
testified to their attainment of gnosis (anna). These poems
mirror for us the aims of the monks, together with the
occasion of the final insight which may spring from any
of the meditations outlined in this book. For in them the
monks ‘tell of the good they have won (attha), without
bringing in their own ego (atta).’”

There 1s, first of all, a deep sense of the perishable
nature of all that exists, and a desire not to become
again. ‘Nowhere is there any permanence in becoming,
and there is no eternity about conditioned things. The

skandhas rise, and then dissolve again. Now I know that
1Anguttara Nikaya 111 359.
11



this 1s a reason to feel perturbed No longer do I seek for
further becoming. Freed am'I of the objects of sense.
“All my bleml,shes are fow extinct.’ So Uttara’s testi-
mony (Th 121-2). Vitasoka, when he had his hair cut,
saw that a few had turned grey. This revealed to him
the insignificance and triviality ‘of his body,—the dark-
1ESS vamshed from his spirit, and he won through ‘to a
state from which there is no more coming back to be’
(v. 170).

‘O would that I who hourly waste, might change

For that which ne’er decays . . .’}

In their ‘Lion’s Roar’ these monks often speak of the
freedom from anxiety and fear which they have gained.
As Sambula-Kaccana has it, ‘So has my nature been
transformed by the Dharma that, dwelling alone in this
feartul cave, I have no dread, and feel no terror and no
consternation’ (v. 190). Or, to give as a final example
the words of Khitaka (v. 192):

‘My heart stands like a rock, and swayeth not,

Void of all lust for things that.lust beget,

And all unshaken 1n a shifting world.

My heart thus trained,—whence shall come ill to me.’?
This 1s the goal of Buddhist meditation as described by
the Indian Buddhists themselves.

In other countries things were expressed differently.
So we read in Tao-ngan (314—385), a Chinese author,
that ‘the plane of the practitioner of Yoga is the mys-
terious hall in which are assembled those who are attuned
to the truth. It 1s the secret chamber of the immortals
who prepare themselves to ascend to Heaven. Hard to

1Suppiya v. 32.

2Trsl. Mrs. Rhys Davids, Psalms of the Brethren, 1913. I refer
the reader to pp. 420-2 of that work, where ‘the aspects of the
goal,” as they appear in the Verses of the Brethren, are listed,
just as those for the Sisters are found in the correspondmg volume
on pages XXXV1l—XXXVill,
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climb 1s this expanse of Non-production, because it is so
sublime ; hard to cross i1s this rampart of Non-action,
because it 1s so immense. Through the tiny>door, through
the mystic opening, the mnner court can barely be seen at
all. The absolute truth 1s like the ocean; each gay you
may bowl out some water, and yet you can never exhaust
it. Even so, although countless efforts are made to cause
the essence to return to its source, no one can ever fully
succeed 1n doing so. This absolute truth contains the
infinite, 1t 1s calm, it seems to exist, but cannot be
expressed in words. After he has realized it, the saint
expounds a teaching without words, he dispenses peace,
and reveals insight.’* This allusive, poetic, and slightly
cryptic mode of expression 1s clearly 1nfluenced by
Taoism. It 1s on the basis of his Chinese experience that
Reichelt?* can define meditation as ‘a devout reflection
about the inmost and highest powers in the universe’
(p. 19), as ‘the quiet and devout consideration of life’s
inner meaning, the listening to the voice of Heaven in
the soul’ (p. 63). Others again define Buddhist meditation
as a training which aims at ‘satori,’—the intuition of the
totality of reality as concentrated in one particular
object. Different temperaments and different cultures are
indeed bound to react in different ways to the demands
of these practices. It would lead us too far here to
enumerate all the possible variations, and we now pro-
ceed to discuss the central tradition behind them all.

2. Its range and principal divisions

Meditations differ according to the objects they con-
sider, or the subjective attitudes they adopt. It 1s best to
say something first about the themes and topics of medi-
tation, and then to go on to the attitudes.

1Tn his Preface to Sangharaksha’s Yogacarabhiim:, BEFEO XLIV

2, 1954, P. 346.
2Meditation and Piety in the Far East, 1953.
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The Visuddhimagga (111 105) contains a standard list
of 40 ‘subjects of meditation’ (kammatthana). They are :
10 Devices: 1 earth, 2. water, 3. fire, 4. air, 5. blue, 6.

yellow, 7. red. 8. white, 9. ight, 10. enclosed space :
see page 21. _

10 Repulsive Things: 11. swollen corpse, 12. blueish
corpse, 13. festering corpse, 14. fissured corpse, 15.
gnawed corpse, 10. scattered corpse, 17. hacked and
scattered corpse, 18. bloody corpse, 19. worm-eaten
corpse, 20. skeleton : see II gb.

10 Recollections: 21. the Buddha, 22. the Dharma, 23.
the Samgha : see I, 1a-c; 24. Morality, 25. Liber-
ality, 26. Devas; 27. Death, see II 4; 28. What
belongs to the body: see II 5a; 29. Respiration :
see II 1b; g30. Peace : see II 6.

4 Stations of Brahma: g1. Friendliness, 32. Compassion,
33. Sympathetic joy, 34. evenmindedness : see III 2.

4 Formless States: 35. Station of endless space, 36.
station of unlimited consciousness, g7%. station of
nothing whatsoever, 8. station of neither percep-
tion nor non-perception : see 111 1b.

I Perception: 39. of the disgusting aspects of food : see
IT 5b.

I Analysis: 40. 1nto the four elements.”

Two only among the forty are always and under all
circumstances beneficial,—the development of friendli-
ness (no. 31) and the recollection of death (no. 2%). The
remainder are suitable only for some people, and under

1This considers the body as a compound of the four primary ele-
ments, 1.e., earth, water, fire and air. It is held to promote the
understandmg of emptmess and insight into the absence of a self.
I have not included it in my Selections since the views adopted
here about physics and physiology differ too much from our own
to be even intelligible. In any case, they would carry little con-
viction, and would have to be re-formulated in terms of modern
bio-chemistry.—QOther sources (e.g., Vimuttimagga, ch. vii, Ehara,
p. 121, and Ps, see below, p. 63) give only 38 subjects of medita-*
tion, omitting nos. 39 and 4o.
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quite definite circumstances. The recollection of the
Buddha (no. 21), for instance, demands strong faith, and
evenmindedness (no. 44) pre-supposes grc¢at proficiency
in the ‘stations of Brahma’ which precede it. In this way
some of the meditations may be outside a person’s range,
others may meet with insuperable resistance, others again
may fulfil no useful purpose. Because, as such, the
exercises have no value in themselves. They are only
cultivated as antidotes to specific unwholesome and
undesirable states. A Chinese text' distinguishes five
‘doors of the Dharma,’” or five basic themes of medita-
tion :

- 1. On mmpurity (nos. 11—20, 28, 39),—to counteract
greed.

2. On friendliness (no. 31),—to counteract ill-will.

3. On conditioned co-production (see below),—to
counteract stupidity.

4. On breathing (no. .29),—to counteract discursive
thinking.

5. Contemplation of the Buddha (no. 21),—to coun-
teract all the four combined.?

As a general rule, three kinds of people are distin-
guished, according to whether they are governed by
ereed, or by hate, or by delusion. Both the Pali® and
Chinese* sources contain some most interesting essays In
characterology, which describe the main attributes and
potentialities of the three types. It 1s, of course, one thing
to understand these descriptions, and another to apply

1Kumarajiva’s Dhyana-samdadh: T 614.

20ther authorities introduce slight variations into* this scheme.
T 619 regards the contemplation of causality as an antidote to
the attachment to self, and the contemplation of the Buddha
serves to overcome the ‘submersion of the spirit.’ Sangharaksha
(ch. 8) has a different fifth item, i.e., the contemplation of the
skeleton (no. 20),—to counteract conceit.

3SVM 111 94-104.

sSangharaksha, ch. 6, see ‘Buddhist Texts,” no. 198. Kumarajiva’s
Dhyana-samadh: T 614.
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them to oneself and to others. The spiritual discernment
of a practised teacher is often a bétter and mdre reliable
guide.

It would, however, be a mistake to assume that the 40
kammatthanas by themselves exhaust the whole range of
Buddhist meditation. They cover only those practices
which come under the heading of mindfulness and con-
centration. In Buddhaghosa’s ‘Visuddhimagga’ they take
up 300 pages. Another 250 pages are devoted to medita-
tions which consist in the exercise of wisdom, and which
have for their object the skandhas, conditioned co-
production, the four holy truths, and so on. This differ-
ence will become clearer as we proceed to the explana-
tion of the basic attitudes involved in meditation.

‘Meditation’ 1s a European term which covers three
different things, always clearly distinguished by the
Buddhists themselves, i.e., mindfulness, concentration
and wisdom. Their mutual relation is not at once obvious
to Westerners unfamiliar with the tradition and termino-
logy. A diagram may help them:

Mindfulness
A

Calming-down Insight
B

Fcstatic Wisdom
Trance dharmas
An objectless An unsubstantial

Inwardness - Emptiness
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A. Mindfulness concerns the initial stages, and more will
be said about it later on (see page 28). B. and C. are
traditionally defined as follows: ‘Calming-down (Sam-
atha) 1s the samadh: which is marked by one-pointedness
of thought. Insight (vipasyana) is the wisdom which in
its own-being is the comprehension of reality as it truly
is.”* Trance, as it is developed, approaches a condition
of rapt attention to an objectless inwardness (anaram-
bana); the more wisdom develops, the clearer the intui-
tion of emptiness (§7nyata). These are the two terminal
points at which the world is on the verge of extinction.
The combination of the two leads to final emancipation
in Nirvana. I have found that beginners have the greatest
difficulties in understanding the fundamental difference
between trance and wisdom. They do not see that trance
does not have as its function the increase of wisdom. A
person who comes out of trance 1s, not wiser, but
entranced. There 1s even some tension between the two
modes of approach,® and 1n a given existence most people
are forced to specialize in one.

B. First I must explain what transic concentration
(samadhi) is. Its function 1s based on the assumption that
our mind consists of two disparate parts,—a depth which
is calm and quiet, and a surface which 1s disturbed. The
surface layer is in perpetual agitation and turmoil. There
exists, however, a centre which i1s quite still, at the
bottom of the mind, beyond both the conscious and the
unconscious mind as modern psychologists understand it.
The turmoil 1s caused in the main by three agents: 1.
the senses, 2. the passions, wants and desires, and 3. dis-
cursive thinking. In order to conquer these enemies of

1Prajfiakaramati, commentary to Bev, p. 187 ; to viii 4, see p. 110
below. _
2See E. Conze, Buddhism, pp. 161—2.
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spiritual quietude it is therefore necessary to withdraw
the senses from their objects, as the tortoise draws in all
its limbs; to cease wanting anything; and to cut off
discursive thinking. "

This conception i1s apt to meet with some resistance.
The total withdrawal demanded here conflicts with the
habits of our extravert civilization. People often believe
that 1t must result in sleep rather than in tranquillity,
although the experience of many generations of Yogins
proves 1t to be otherwise. In many persons the depth is
also overlaid to such an extent by turmoil that they
remain quite incredulous when told of a submerged spot
of stillness 1n their inmost hearts. Others cannot see how
one can expect to gain any contact with reality, once the
external objects are left behind, in which all knowledge,
as they conceive i1t, 1s to be found. They fear that
nothingness is the only possible outcome of this pro-
cedure. The Yogin is indeed like a hermit spider, weaving
in the void i1deal patterns composed exclusively of fila-
ments from his own interior. In former times trance was
by no means unknown also among Christian contempla-
tives. The following quotation from Dionysius Areopagita®
may perhaps express the central i1dea mn a form more
congenial to Western readers: ‘Do thou, o well-beloved
Timothy, in thy desire to arrive at mystic contempla-
tion, compel thyself to be disentangled from the senses,
and from the workings of the mind, and from all that is
sensible and intelligible, and from all that is and all that
1s not, to the end that thou mayest raise thyself by
nescience, as far as it 1s possible to do so, to union with
Him who is above all being and all knowledge ; that is,
to raise thyself, by absolute detachment from thyself and
all things, stripped of everything and loosed from every
hindrance, to that beam of supernatural brightness
coming forth from the divine obscurity.’

1M ystical Theology 1 1.
' 18



Another bar to understanding 'lies in the terminology
of the traditional presentation of the Buddhist psychology
of ‘concentration.’ It occurs there twice, (1) as a factor
essential to all thought, and (2) as a special, and rather
rare, virtue.

(1) In its simplest form, concentration is a narrowing of
the field of attention In a manner, and for a time
determined by the will. The mind is made one-pointed,
does not waver, does not scatter itself, and it becomes
steady like the flame of a lamp 1n the absence of wind.
Without a certain degree of one-pointedness no mental
activity of any kind can take place. Each mental act
lasts, strictly speaking, for one moment only, and is at
once followed by another. It 1s concentration which pro-
vides some stability in this perpetual flux, by enabling
the mind to stand in, or on, the same object, without
distraction, for more than one moment. In addition it is
a synthesizing activity (sam-d@-dhi = syn-thesis), and
binds together a number of mental states which arise at
the same time, ‘as water binds the lather of soap.’ Intel-
lectual concentration is found also in unwholesome
thoughts. The mind must be undistracted so that the
murderer’s knife does not miss, so that the theft does not
miscarry. A mind of single intent is capable of doing
more effectively whatever it does, be it good or bad. The
higher degrees of this kind of concentration owe much
to the presence of the ‘hunting instinct,” and can best be
observed in a stoat following a rabbit. Intellectual con-
centration is a quality which is ethically and spiritually
neutral. Many scientific workers have an unusually high
capacity for concentrated thought. Not all intellectual
achievements are, however, conducive to either peace of
mind or spiritual progress. When Sir Isaac Newton
boiled his watch, instead of the egg his landlady had
given him, he thereby showed the intensity with which
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he focused his mind on his intellectual task. But as a
result of his intellectual labours a dark shadow has been
cast over the ipiritual radiance of the universe, and the
celestial harmonies have become nearly inaudible ever
since.

(2) How then does concentration as a spiritual virtue
differ from concentration as a condition of the intellect?
Spiritual, or transic, concentration results less from
intellectual effort than from a re-birth of the whole per-
sonality, including the body, the emotions, and the will.
We cannot possibly achieve it without some discipline
over the body, since we must be able to endure the
prescribed posture, practise the prescribed breathing
exercises, and so on. Further, the change of outlook, on
which 1t 1s built, can well be described as an ‘ethical’ one.
Tradition is quite unambiguous on this point. Before
spiritual concentration can be even approached, we must
have stilled, or suppressed for the time being, five: vices,
which are known as the five ‘hindrances’ (see II 2b), and
the observance of the moral rules must in any case have
become nearly automatic. Where these hindrances are
present, where concentrated thought 1s fused with greed,
the desire to excel, to get a good job, etc., there con-
centration as a spiritual virtue 1s not found.

Physical ease, and self-purification, are the first two
distinctive necessities of spiritual concentration. .The
third 1s the shift in attention from the sensory world to
another, subtler realm. The methods by which this shift
1s effected are traditionally known as the four trances
(dhyana), and the four formless attainments. They are
essentially, as I have shown elsewhere,’ a training in
increased introversion, achieved by progressively dimin-
ishing the impact of external stimuli. It is as a result of

1See E. Conze, Buddhism, 1951, pp. 100-1. Also this book,
pp. 113—18. -
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successful withdrawal and renunciation that the spiritu-
ally concentrated release the inward calm which dwells
in their hearts. Attention must be withdravin from sense-
data, and everything Sensory viewed as equally unim-
portant Subjectively, trance 1s marked by a soft, tranquil
passivity, obJectlvely by abstraction into an unearthly
world of experience which rises above the world, and
bestows a certainty greater than anything the senses may
teach. The experience is so satisfying that it burns up the
world, and on return to it only its cold ashes are found.

Concentration on an object naturally forms the start-
ing point of the process which leads to the abolition of
the object in trance. Buddhaghosa speaks in great detail
about the 10 Devices (kasina) (see p. 14), which are par-
ticularly suitable as initial objects for transic exercises.
The ‘earth device’ is, for instance, a circle of light-brown
clay, the ‘blue device’ a number of blue flowers spread
circularly on the surface of a basket, the ‘light-device’ a
circle of light made on the wall or the ground by light
shining through a hole, and so on. The disciple must
caze intently at his chosen device, and the effect 1s prob-
ably similar to that of hypnosis, where, entranced by the
uniform stimulus of a shining light, or suchlike, we drop
objects altogether in the end. As the initial object 1s sub-
jected to the influence of the transic mentality, 1t gradu-
ally changes its character. At 1ts later stages 1t 1s called
the ‘mental image’ (e.g., p. 69), and 1ts transformations
have been described with great subtlety.

Finally we must mention that trance admits of degrees
of intensity, of course. In the beginning, while the
struggle with the hindrances is still unavailing, 1t 1s very
much like mindfulness. After a time, at the threshold of
a fuller collectedness, we reach ‘access.’ Finally, iIn
‘ecstasy’ one-pointedness and abstraction become com-

plete. The elevation of spirit and the transport of the
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soul then lift the mind above the ken of ordinary men.
Some of the exercises lead only to access (e.g., I 1a—c,
IT 4), others (e.g., II 1b, 5a, III 1b and 2) to full trance.

C. We now come to wisdom, the highest virtue of all. To
the average person nowadays the word ‘wisdom’ seems
to denote some 1ll-defined compound made up of such
qualities as prudence, a well-developed sense of values,
sercnity, and sovercignty over the world won by under-
standing 1ts mode of operation. The Buddhist conception
of ‘wisdom’ 1s akin to this, but more specific. Buddhag-
hosa makes 1ts meaning clear when he defines it as that
which ‘penetrates mto dharmas as they are in themselves,
and destroys the darkness of delusion, which covers up
the own-being of dharmas.’

What then does wisdom meditate about? It may be
held to concern 1tself with three possible topics, 1. true
reality, 2. the meaning of life, 4. the conduct of life.
Buddhist tradition assumes that the second and third
depend on the first. In 1ts essence, wisdom 1s the strength
of mind which permits contact with the true reality,
which 1s also called ‘the realm of dharmas.” Delusion,
folly, confusion, 1gnorance and self-deception are its
opposttes. It 1s because 1gnorance, and not sin, is the root
evil that wisdom emerges as the highest virtue. A holiness
which 1s devoid of wisdom 1s not considered impossible,
but it cannot be gained by the path of knowledge to
which alone these descriptions apply. The paths of faith,
of love, of works, etc., each have their own several laws.

As the unfaltering penctration into the true nature of
objects, wisdom 1s the capacity to meditate 1n certain
ways about the dharmic constituents of the universe. The
rules of that meditation have been laid down in the
scriptures, particularly the Abhidharma. The practice of
trance is, as we saw, based on the assumption of a duality
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in the mind,—between its calm depth and its excited
surface. The practice of wisdom, similarly, assumes a
duality between the surface and depth.of all things.
Objects are not what they appear to be. Their true
reality, 1n which they stand out as dharmas, is opposed
to their appearance to common sense, and much strength
of wisdom i1s required to go beyond the deceptive appear-
ance and to penetrate to the reality of dharmas them-
selves.

It 1s not here my task either to explain the principles of
Buddhist ontology, or to give a survey of the countless
technicalities of the definition and classification of
dharmas. The wisdom which is envisaged in this context
as the crowning virtue of the spiritual life i1s not the wis-
dom that can be found in the untutored child of nature,
the corny sage of the backwoods, or the self-made philo-
sopher of the suburbs. It can operate only after a great
deal of traditional information about the Abhidharma
has been absorbed. The required skill in metaphysical
and psychological analysis would be impossible without
a sound knowledge of the material on which this skill 1s
exercised. In some ways this wisdom is analogous to what
we call ‘philosophy,’—originally, in times long past,
understood as the ‘love of wisdom.” But just as transic
differs from intellectual concentration, so Buddhist wis-
dom is distinguished from the conceptualized systems of
most philosophers by being intent on spiritual salvation,
and the extinction of separate individuality.

When do we then know that we have acquired the
faculty of wisdom? When a new dimension 1s added to
our view of the world, when we have come to discern the
world of dharmas, disclosed by wisdom, which 1s funda-
mentally different from the world of things assumed by
common sense. A dharma exists only for one moment,
and then disappears, never to return again. But although

23



it vanishes as an existent entity, it can produce an effect
long after it has ceased to be. The whole picture is very
puzzling to air habits of thoughts, and it requires a
special organ, called ‘wisdom,’ to become visible. Norm-
ally we all the time inject personal concepts, and the
notions of ‘I’ and ‘mine,’ into the presentation of data.
To eliminate this habit is not an easy thing to do, and
requires great seli-denial. ‘Dharmas’ are objects as they
appear to the wise. “Things’ are objects as the ignorant
think of them, adding their own connotations and sense
of value all the time, without often perceiving that they
are doing so. When the ignorant are confronted with this
world of dharmas, they are in the position of a dog look-
ing at his master, and trying to puzzle out with his dog
philosophy a great deal that 1s quite beyond his
experience.

There can be no wisdom until dharmas have come
into view. When they have done so, wisdom admuits of
degrees, just as concentration does. Traditionally three
stages of wisdom are distinguished : learning, reflection,
and mental development. Even the relative beginner can
ereatly increase his wisdom by learning about the basic
facts of life, and by discursive meditation on them. On
the level of ‘mental development’ (bhavana) this medita-
tional technique reaches its maturity, and it then pre-
supposes a proficiency in trance. The previous practice
of trance can have taken place either in this, or in a past,
life.

3. The literary sources

The Canonical Scriptures are replete with references to
meditation. The most important single text 1s the Sutra
on the Applications of Mindfulness (Satipatthanasutta).’

1In the Pali Scriptures it 1s found twice, and also the Sarvastiva-
din and Mahayana Scriptures contain it.
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The bulk of it has been incorporated into this book. It is
built up as follows:

I. Mindfulness as to the body: (a) Breathing, = II 1b.
(b) The four postures,=—=1II 1a. (c) Mindful compre-
hension of bodily actions,=1II 1a. (d) The g2 parts of
the body,=1I ra. (e) Attention to the 4 elements. (f)
The body in the cemetery, =11 5c.

II. Mindfulness as to feelings, = II 2a.

III. Mindfulness as to thoughts.

IV. Mindfulness as to dharmas: (a) Five Hindrances,
= II 2b. (b) Five skandhas. (c) Six sense-fields. (d) Seven
limbs of enlightenment. (¢) Four Holy Truths, =1V 1.
. In the post-canonical literature of the Theravadins,
three works stand out as special treatises on meditation.
The chief textbook is Buddhaghosa’s Path of Punrity, a
superb work of 616 pages, written in the fth century.?
Like all human authors, Buddhaghosa has his faults. But
these are just minor irritants, and he has composed one
of the great spiritual classics of mankind. If I had to
choose just one book to take with me on a desert island,
this would be my choice,—with perhaps a Horace tucked
away out of sight in my pocket. The book’s appreciation
in the West has suffered from the lamentable English
translation by Pe Maung Tin, which mirrors its features
with the accuracy of a distorting mirror at a fun fair. A
better translation has been promised for the Harvard
Oriental Series. The second work 1s Upatissa’s Path to
Liberation. This is a treatise very much on the lines of
the Visuddhimagga, but written from the standpoint of
the Abhayagiravadin sect, whereas Buddhaghosa follows
the Mahavihara.? Finally we must mention the Manual
of a M ystic, a Ceylonese handbook of the 16th to 18th

1See the Bibliography on p. 179.
2The Vimuttimagga is extant in a Chinese translation (T 1648).

The English translation (519 pages), by the Rev. Ehara, 1s still 1n
manuscript. We possess, however, a valuable comparatlve study’
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century, published in translation in 1916 by the -‘Pali
Text Society.

The Chiness: Ganon contains about 20 special treatises
on meditation, written or translated between A.pD. 200
and 500, and fairly equally divided between Hinayana
and Mahayana. Of these works only one, Sangharaksha’s
Yogacarabhuml (c. A.D. 100) Is avallable to Eur0pean
readers, in Professor Demiéville’s summary.! It is an
anthology of extracts from the Sutras, with stories,
similes and verses added by the author. Of later works,
T he practice of trance for beginners, by Ch’iang Chih-chi,
founder of the T"1en-tai school (522—59%) is valuable for
its practical hints. .

The European literature on Buddhist meditation is not
very considerable. What there i1s deals either with the
practices of the Southern Theravadin school, of Ceylon,
Burma, etc.,’ or with those found in the Far East.*
Among the latter, the numerous works of D. T. Suzuk:,
on Zen Buddhism, are in a class by themselves. In 1935
the Buddhist Society in London published a helpful
eclectic work, drawing on both Ceylonese and Japanese
sources, entitled Concentration and Meditation. The
book has had a vast sale, and is now 1n its 10oth edition.®

by P. V. Bapat, Vimuttimagga and Visuddhimagga, Poona, 1937.
To it I owe the note on p. 150. The work 1s older than the
Visuddhimagga, 1n which 1t 1s quoted

IBEFEO XLIV 2, 1954.

2T 1915. Translated in abstract by S. Beal, Catena, 1870, pp. 250-
73. In full by Wai-tao and Dwight Goddard in Buddhist Bible,
1938, pp. 438-96 ; also rendered 1nto French by C. Lounsbery in
1944.

3F. Heiler, Die Buddhistische Versenkung, 2nd ed., 1922 ; Aelfrida
Tillyard, Spiritual Exercises, 192%7; R. Constant Lounsbery,
Buddhist Meditation in the Southern school, 1936 ; reprinted
1950 ; Nyanaponika, The heart of Buddhist Meditation, 1954.
‘A, Lloyd Buddhist Meditations from Japanese Sources, Tokyo,
1905 ; K. I.. Reichelt, Meditation and piety in the Far East,

1953.
5At present published by J. M. Watkins (9/6).
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4. The arrangement of the selections

The material which this literatuyg places at our disposal
is s0 immense that a book ten times as large ‘as the present
one could be easily filled with it. For lack of space, many
themes and developments, important and interesting
though they are, could not be included. Since a choice
had to be made, I decided to concentrate on the main
stream of Buddhist tradition. The bulk of the selections
are derived from the Old Wisdom School, and in par-
ticular from Buddhaghosa’s Path of Purity, a work of
unquestioned authority. No justice could be done to later
developments, which often greatly depart from the
original impulse. Of the very important Tantra only one
extract could be included (III g). The bhaktic Amida
schools, with their visions of Buddhas and their Paradises,
are represented by no more than a brief Note (I 4). And
the Ch’an school has not been mentioned at all, although
it developed a new and fascinating system of meditation,
based on koans, and upheld the Buddhist tradition 1n a
typically Buddhist way by denying it.

The order of the selections follows the five cardinal
virtues,—faith, vigour, mindfulness, concentration and
wisdom. Vigour, however, has no special chapter to
itself, because energy is not a separate subject of medita-
tion, but the driving force behind them all.

Chapter I. To begin with faith, the indispensable start-
ing point of all spiritual life. What is it? Intellectually 1t
is a trusting assent to doctrines not substantiated by
immediately available direct factual evidence; volition-
ally, it implies a resolute and courageous act of the will;
emotionally it is an attitude of serenity and lucidity.
Buddhist tradition knows three basic objects of faith,—
the Buddha, the Dharma, and the Samgha. Two of my
selections (I 1a and 1 2) deal with the Buddha, who 1n
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the first 1s regarded as the fully Enlightened One, while
the second considers his actions as a Bodhisattva, before
his enhghtenrfient, as an example which we ought to
imitate. The Dharma is here not so much the doctrine of
the Enlightened One, as the principle of ultimate reality
which 1s the foundation, as well as the means and the
goal of our salvation. The Samgha is not the sum total
of all Buddhist believers, nor even the Order of monks.
Strictly speaking, it comprises only the saints (arya), in
the Hinayana (as on p. 52), the Bodhisattvas in the
Mahayana (as on p. 57).

In the recollections of the Three Treasures faith 1s
subordinated to mindfulness, and they may seem rather
sober and restrained, without great emotional fervour.
This 1s the way of the Theravadins. The Mahayana has
on occasions departed from this restraint, and developed
more of what we could call worship and devotion. I had
to content myself with one extract here (I g), but I have
appended (as I 4) a Note about an aspect of Buddhism
which 1s not represented in the selections.

II. Next to mindfulness. This occupies a central position
in Buddhism, much more so than in other religious or
philosophical disciplines. “T'he Lord has declared mind-
fulness to be useful everywhere. For what reason? The
mind indeed takes retfuge in mindfulness, which protects
it. Without mindfulness, the mind may not be upheld or
checked’ (VM 1v 49). Or, as we read at the beginning of
the Satipatthanasutta, ‘the four applications of mindtul-
ness are the one and only way by which beings become
pure, which defeats sorrow and lamentation, brings to
rest suffering and sadness, allows to enter on the right
method, and to realize Nirvana.’

What then 1s this ‘mindfulness’? Like concentration,
it provides calm, like wisdom 1s develops insight,—but
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both to a lesser degree. It would lead us too tar here to
survey 1n detail all the numerous exercises which come
under the heading of mindfulness. Howevir diverse, they
all aim at guarding the incipient and growing calm in
our hearts, that patch of inner calm which may at first
not seem very large. A line is, as it were, drawn round
this domamn, and we keep watch on trespassers at its
boundaries (II 5a). In addition, incipient insight is
tended and nursed. This concerns very largely the prob-
lem of the ego. Distracting forces have the power to act
as enemies to our calm when the ego identifies itself with
what takes place on the surface of the mind, partici-
pating heartily in 1t. The illusion then arises that these
activities are ‘my doings,” ‘my’ concerns, and the sphere
in which ‘I’ live and have ‘my’ being. Mindfulness begins
to dispel these 1llusions.

In II 1 and 2 we first consider the rather elementary
attention given to both body and mind. From his atten-
tion to bodily postures (II 1a) the monk derives his
distinctive poise. (II 2) A mindful man is further well
informed about his own mental condition, and his
capacity for introspection is highly developed. His in-
terest in his own mind will not necessarily make him self-
centred, as long as he remembers that he has to deal with
the rise and fall of impersonal processes. (II 1b) In a class
by itself is the attention to breathing. Yogic breathing 1s
of vital importance in bringing about calm. Some of 1its
subsidiary effects, elaborated by Hathayoga, and result-
ing in bodily relaxation and a great control over the
physiological processes of the body, have caught the
popular fancy. Buddhist tradition in general has urged
restraint in that direction. In the higher and spiritually
developed forms of Yoga mental stillness 1s the aim. And
Buddhism goes beyond the pranayama exercises of Yoga
in that it treats them as a starting point for meditation on
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the actual reality of things, by which we assimilate the
fundamental truths. I have given here only the initial
stages, up to access. The later ones can be found in
Buddhaghosa (chapter VIII), Lounsbery, or Sangharak-
sha (chapter 23).

II g—5 are then all designed to combat the attach-
ment to the sensory world. They are easy to follow, and
little need be said about them. (II gc) The evils of sense
desires are described with great eloquence in many
passages of Buddhist literature. The piece selected from
the ‘Buddhacarita’ is more systematic than most. It
extends over 46 verses (xi 7—53), and I have been content
to give only the similes, which are all taken from the
Sutras. (II 4) The meditation on death has been given
nearly in full because 1t i1s said to be one of those which
are beneficial to all and at all times. Buddhists would be
inclined to agree with Plato when he says that they are
the ‘true votaries of knowledge’ who ‘practise nothing
else but how to die or to meet death’ (Phaidon 64A).
Few things are indeed as salutary as this meditation on
death, the inevitable sequel of a life governed by craving
and 1gnorance.

(II 5) The squeamish and the genteel will wish that I
had cut down, or altogether omitted, these extracts about
the repulsiveness of the body, whether dead or alive.
These meditations are, however, of the very essence of
the doctrine. This preoccupation with death, decay and
filth 1s often called ‘morbid,” and we are told rather to
dwell on what 1s beautiful and creative, It 1s, of course,
true that these meditations are helpful only for some
temperaments, whereas to others they are dangerous and
harmful. It would also be a mistake to think that they
are something that should always be done, all the time
and forever. They are part of a greater life, to be
balanced with other interests. But i1t 15 a fundamental
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conviction for the majority of Buddhists tha®the body
1s an unclean thing, and that it is humiliating to have
one. While we love it so much as we 1.-rmally do, it
should be seen for what it is, the passions it engenders
must be burned out, the anxieties bound up with it must
be overcome by being faced. In a stage of transition
these exercises may be useful to get us out of the fool’s
paradise in which we are wont to live. The beauty of the
universe can be seen, without doing harm, only after
both dread and attachment are conquered. There is, of
course, always the danger of becoming more and more
obsessed with one’s revulsion, and of adopting a nega-
tively defensive attitude to life. Some of the passages in
IT 5, as well as in II ga, may well jar on the modern
reader not only because of his own unregenerate condi-
tion, but also because they imply some shortcoming in
the monkish life. They seem to evince the severe, almost
inhuman, asceticism of the Theban desert, and to lack
the general sunniness and balance which characterize
Buddhist doctrines. They show some of the narrowness
and humourless intensity which can be found in eager
specialists and absorbed experts all the world over (for
instance in the story of Cittagutta on p. 82), and the
hoary ascetic can, I am afraid, be rather a bore. But
nevertheless this stage perhaps has to precede his trans-
formation into a free and glittering butterfly, and we
should not be too hard on him. Allowance must also be
made for monkish timidity about sex. It may seem rather
absurd to people who have to work with women, and
cannot get away from them. If women are habitually
avoided, no great objectivity 1s attained, and one does
not feel really safe with them. The art of Ajanta shows
that this is not the whole story. But, although the aim
should be that one can look women straight into the face,
without being touched or affected, some defensive
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mechanisnis arg inevitable on the way to that goal.

II 6. Turnirg awav from the senses, the mindful
simultaneously turn towards Nirvana. Unthinkable as
such and in itself, Nirvana is considered here from the
aspect of Peace. It 1s this which, at a fairly early stage of
spiritual development, makes it appear as attractive, an
object worth str1vmg for. On the higher plane of wis-
dom, Nirvana 1s then compared to the world, and
descrlbed as a succession of negatives. We are never told
what 1t 1s, but only how it differs from worldly things. In
a manner of speaking it 1s, of course, something positive,
but meditation generally avoids this side of it, as foster-
ing intellectual discussions about something which tran-
scends the intellect, with all its categories and modes of
expression.

In the next chapter, on trance, I cannot say that I
have really adequately dealt with what is a very deep
and vast subject, quite remote from the preoccupations
of the present day. The first extract (III 1) stresses this
very remoteness, without which no further development
1S possible. But about the psychological mechanism of
trance 1tself, a detailed analysis of the changes which
take place step by step in the mind, and concrete advice
on how it should be done,—the sources seemed to con-
tain little information. If the subject fails to come to
life, 1t 1s perhaps because the secret, known 2,000 years
ago, has, with so much else, been lost in the meantime.
It may also be, because the ancient authorities believed
in not being very explicit about mental states which only
experience, and no description, can reveal.

In Nagarjuna’s great commentary on the Prajna-
paramita we read that dhyana i1s the result of three
processes, z.e. (1) the elimination® of desire for the five
sense-objects, (2) the removal of the five hindrances, and
(3) the emergence of the five factors of dhyana (p. 982).
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The first two processes, fairly intelligible in themselves,
have been touched upon in II, gc and (I, 2b, and we
quite well see that, ‘as the sun and moon zan no longer
shine when hidden by five things,—by smoke, clouds,
dust, mist or the hand of Rahu,—so also a man’s thought
when covered with the five hindrances, is of no use to
himself or to others’ (ibid., p. 1020). It is the third point
which presents msuperable difhiculties, and I have (in
IIT 1b) just compromised with them by a few random
extracts from Buddhaghosa.

The next section (III 2), which has our relations to
other beings for its topic, 1s by contrast quite straight-
forward. In III 9 we then advance to one of those
Tantric practices which require previous initiation by a
Guru to become effective. The older Buddhism already
had regarded psychic powers as one of the by-products
of trance, but little importance was attached to them.
Transic meditation, breaking through the intellectual
crust, opens the mind to the occult cosmic forces, the
influx of which leads to supernatural powers. In the
Tantra, these forces are personified as deities, of whom
there are a great number. This Sadhana on the Goddess
Tara has been chosen as the most explicit of all.

Next to wisdom. In the order of difficulty the material
of wise meditation has been traditionally arranged under
the five skandhas, the 12 links of conditioned co-produc-
tion, and the four holy truths. Numerous meditations
have first of all been devised to bring about a thorough
familiarity with the five skandhas. The disciple must
learn to recognize them everywhere. By way of example
I give the situation by which Sangharaksha (chapter 4)
illustrates the simultaneous functioning of the five
skandhas with regard to one single object : If a man finds
a necklace in the street, then the sight of it i1s ‘form,’ his
pleasure in finding it is ‘feeling,” the operation by which
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he recognizes 1¥ as a ‘necklace’ 1s ‘perception,’ the desire
to take it 15 ‘wrupulse,’ gnd the discriminative awareness
of it ‘consciousness.” Much is then to be done regarding
the distinctive properties of the five skandhas, their sub-
divisigns, mutual relations, and all the time the absence
of a self, person, etc., in them must be kept in mind. The
consideration of the five skandhas then leads easily to
the links and the truths. *‘When he considers what the
cause of these skandhas is, he sees that they are caused
by ignorance’ (Ps. x 112). Less obviously, the mindful
awareness of feeling is identical with the truth of il
(Ps. x 119), and so on.

In this book a different arrangement has been adopted.
Without the vivifying influence of a living teacher the
meditations on the skandhas look rather dry and dusty,
and make bad reading. So we begin, IV 1, first with the
holy truths, in which the Buddha first announced, in the
Sermon of Benares, his discoveries about the nature of
reality. IV 1a. The traditional formula easily lends itself
to expansion into a series of meditations. We give here
the gist of what Ruddhaghosa has to say about the first
truth of 1ill. For the other three the reader must be
referred to the Visuddhimagga (xvi 61-83).

IV 1b. The sixteen aspects of the four truths, greatly
prized in later tradition, have been included as an
example of a rather advanced form of meditation, fit
only for saints. The four truths are by no means the
ABC of Buddhism, to be grasped immediately by the
average educated person, as some European books seem
to suggest. Originally they were statements about the
nature of the world and the deliverance from it. In the
course of time they were interpreted as the four basic
facts of life, 1.e., the fact that there is ill, that 1t origin-
ates, that it stops, that there is a path which leads to its
stopping. Each of these four facts was further con-
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sidered ifrom four different angles. Thefdresulting list of
16 items must have developed- after the division into
separate schools (¢. 200 B.c.), for the lists ¢f Theravadins
(VM xx11 g7-103) and Sarvastivadins do not agree. In
this case 1 give the Sarvastivadin account, not because I
regard 1t as older or more authoritative, but because the
Sarvastivadin documents are here the more explicit of
the two.

Fundamental to all the meditations which are guided
by wisdom 1s the antithesis between conditioned and
unconditioned dharmas. The first step is to get the
conditions mto view and to survey them (IV 2-3), the
next to withdraw from conditioned things as such
(IV 4), and the last to turn to the Unconditioned, the
emptiness or Nirvana. As to the first, I have given the
description of some of the more elementary exercises,
followed by a summary (IV gc) of the 12 links of the
chain of causation. The formula of conditioned co-pro-
duction, deep and not easy to grasp, offers an explana-
tion of the fact that we are ‘spirits 1ll at ease,” under the
sway of karma, suffering and worldly conditions. It is
not likely to interest those who either do not know that
they are under karma, or who treat this, not as a cause
for wonder, but as a natural fact. The Buddhists have
considered this formula as the supreme 1nsight of a
Buddha, it was with them a subject of constant medita-
tion, and in addition the presence, in the vestibule of
monasteries, of the famous ‘wheel of hfe’ (samsara-
mandala) served as a constant reminder of its crucial
importance. Although ‘this law is deep, and also looks
deep,” nevertheless Buddhaghosa’s account, summarized
here, appears quite coherent, and presents no insuperable
difficulties.

(IV 4) The description of the eight stages, by which
the disciple proceeds to the rejection of all conditioned
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things in favou$ of the Unconditioned, has always struck
me as exceptigmally masterly and powerful, bearing the
stamp of truth on every word of it. These meditations
lead directly to the spiritual rebirth of sainthood, and are
followed by two further stages which I have omitted
(i.e., ‘Adaptation,” xxi 128, and ‘Adoption’ and ‘Path
Knowledge,” xxi1). (IV 5) After the rejection of all con-
ditioned things, ‘Emptiness’ becomes the ‘proper pasture
of holy men.” It may surprise the worldling to learn that
an 1nexhaustible variety of interest lurks in this subject
of emptiness. No justice can be done to it here. In the
Mahabodht fournal (63, 1955, pp. 203—11) I have
described 39 different kinds of ‘emptiness.” The one
extract which I can give here will, I hope, stimulate the
reader to further research into this fascinating field of
enquiry.

A few remarks about the principles of my translation
may not be out of place here. I have aimed at being as
literal as I could be, without becoming positively unin-
telligible or repulsively clumsy. The result 1s not always
idiomatic English. As a matter of fact, the text reads like
a translation. That is nothing really to wonder at, because
in fact it s one. Works on meditation are technical
treatises, written not for pleasure but for instruction. The
translator’s chief task i1s the scrupulous transmission of
their contents. Often he has no choice but to closely
follow their syntax. The Buddhist trarslators of the past,
in China, Tibet and Japan, have evolved a style of their
own, much at variance with the language of secular
works. Now that the scriptures are being translated into
a new world language, I see no reason to depart from the
conventions of my predecessors. The ‘awkward earnest-
ness,” with which Buddhist translators have been charged
may be less due to their lack of literary skill, than to an
overriding desire for fidelity.

In the interest of greater readability I have, however,
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often abbreviated Buddhaghosa, and eliminated laboured
etymologies, verbal repetitions, grelevanmjes and redun-
dancies. Some passages, rather too diffuse for modern
taste, have been summarized. Many minor stylistic
adjustments have been made, without, however, touch-
ing the sense of the original. And verse has been rendered
as prose where the Pali 1s mere doggerel (as on pp. 122,
141—2).

Every technical subject has its own terminology, and
Buddhaghosa wrote for people who knew theirs. In order
to derive benefit from these selections, the reader ought
to be already fairly well informed about the meaning of
such terms as ‘conditioned co-production,” the ‘four
applications of mindfulness,” ‘supramundane,” and so on.
All these elementary things have been carefully explamed
in my Buddhism book, and in the glossary to Buddhust
Texts through the Ages. There 1s no point in going all
over them again, because otherwise we would never come
to the main theme of the book at all. Some subjects
evaporate when treated m the language of the nursery.
Even so there remains a residue of difhicult terms and
phrases. Particularly puzzling are some of the ideas taken
for granted here on such subjects as medicine and the
natural sciences. To give just one instance, the ‘worms’
on p. 8g are not casily identified mn terms of the current
lore about the subhuman inhabitants of our bodies. Are
they viruses, or germs, or are they some mythological
vermin ? If every difficulty had been explained, the book
would have had to be burdened with extensive notes.
The main outlines of the argument are perfectly clear,
and some of the details have just to look after themselves.

5. Buddhist Meditation and Modern Psychotherapy

Mental health 1s the goal both of the practitioner of
meditation and of the modern psychologist. Apart from
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that there 1s little contact or similarity between them.
They difter pwwioundly i1n their definitions of mental
health, 1n their theoretical assumptions about the struc-
ture of the mind and the purpose of human existence,
and 1n, the methods which they prescribe for the attain-
ment of mental health. In recent years a few psycholo-
gists have shown some interest in the therapeutical value
of these meditations.! Little has come of it, and this is
not surprising 1n view of the resistance which these medi-
tations are bound to encounter. It is agreed that anxiety
1s an undesirable state which ought to be removed,—but
what would modern psychologists think of Sangharak-
sha’s (chapter 7) specifics for the removal of fear?
Sangharaksha claims that anxiety will be dispelled if we
think of the excellence of the merits of the Tathagata, or
his image, of the Dharma, of the Samgha, or if we medi-
tate on morality and its prohibitions, 1if we comprehend
emptiness, study the six elements and twelve links, or
practise compassion. A modern psychologist will not be
able to claim that these measures are incapable of remov-
ing anxiety, but he will rightly maintain that they are
not likely to have much effect on his patients as he finds
them.

Contemporary psychology is a product of modern
‘civilization. Its main aim is to help the mentally dis-
turbed to greater adaptation to the conditions of our

1The pioneer work of Geraldine Coster, Yoga and Western Psycho-
logy, 1934, throws light on the Yoga practices of Pataijali, from
the point of view of orthodox Freudian psychoanalysis. A number
of Svamis, like Akhilananda (Hindu Psychology, 1947) have
written on the subject, usually to the detriment of European
psychology. In numerous prefaces and one separate article ‘On the
Psychology of Eastern Meditation’ (in Art and Thought, 1947,
pp. 169—79) Jung has explained his views, which owe so much to
the inspiration of Chinese and Gnostic traditions. There 1s also a
recent article by A. W, Watts on ‘Asian Psychology and modern
Psychology’ in American Fournal of Psychoanalysis, xii, no. 1,

1953.
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soclety, to keep them going within it. “"he meditations
outlined here, on the other hanq,‘ are myi;ant for people
who do not only not want to adapt themselves to modern
civilization, a phenomenon unknown to them, but also
to any form of social life, and who want to get out of the
world altogether. The upper ranges of the virfues of
mindfulness, concentration and wisdom demand a re-
formation of the conduct of life which is greater than
almost any layman is willing to undertake. The higher
mindfulness, and nearly the whole range of concentra-
tion and wisdom, presuppose a degree of withdrawal
from the world which 1s incompatible with the life of an
ordinary citizen. Those who are unwilling to make the
sacrifices necessary to achieve a radical seclusion from the
world can practise these virtues only in a very rudimen-
tary form. It 1s quite idle to pretend that they do not in-
volve a complete break with the established habits of life
and thought.

The meditations can further thrive only in the climate
of a living spiritual tradition, which to some extent
guarantees their basic assumptions and success. Modern
psychology operates in circles whose members are stran-
gers to the spiritual tradition of mankind. They can
easily grasp the impact of physical, chemical and social,
as ‘distinct from spiritual, forces. Electric shocks, injec-
tions, or the manipulation of childhood experiences do
not presuppose any acquaintance with the spiritual realm.
Even the Jungian system, so friendly to religion, bears
signs of having been nurtured in an environment of un-
believers. While trying to take note of the spiritual tradi-
tion of mankind, it pays undue attention to the more
phantastic and debased aspects of its magical and
psychic side, and true spirituality is treated as 1rrelevant.
Compared with modern psychology, the Buddhist medi-
tational practices suffer at present from at least four dis-
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abilities, which istem from the mentality of the average
Westerner, ang, the cqaditions he has created around
him :

1. Modern individualism, the pretences of democracy,
and the current methods of education have combined to
produce a deeprooted dislike for mental discipline. This
shows itself, first of all, in an aversion to memorizing the
salient points of various meditations, not to mention the
numerical lists (see pp. 174-6), which are the very
backbone of the entire training. Many of our contem-
poraries fall by the wayside already at the initial and
quite elementary, though indispensable, point of memory
training. How can these points be meditated on unless
they are first retained in the memory ? Secondly, in addi-
tion to learning the texts by heart, we are also expected
to accept them literally as they stand. This runs counter
to the habit of indefinitely arguing about everything, and
to the ideal of ‘using one’s own judgment.” Finally, our
contemporary feels quite at home when called upon to
‘express his personality.” Here, however, he 1s asked to
train it, to drill, and ultimately suppress it. A friend of
mine complained rather drastically that the Buddhists
seemed to treat their minds like an assembly of perform-
ing fleas. That 1s, indeed, what they are doing.

2. Only a few of the more elementary exercises can be
carried out in conjunction with other duties. The re-
mainder is reserved for professionals, and requires the
total retirement of a monastic life, in which they can be
pursued regularly and without intermission. The destruc-
tion of the monastic life was the first prerequisite of In-
dustrial civilization, which has now succeeded in closing
nearly all the avenues of escape. Even a temporary re-
treat is no longer easy to come by.
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3. A third point, though 1t may seem trivifl, is quite
decisive. The level of noise is ay present,everywhere far
too high. No one can get away from cars, motor cycles,
wirelesses, and from aeroplanes which pursue us even
into the quiet of the countryside. ‘Noise is a thorn in the
side of dhyana,” as the ancients have told us. Its ubi-
quitous and distracting effects give additional force to
Peguy’s definition of modern civilization as ‘one vast con-
spiracy against the spiritual life.’

4. No textbook can give more than shorthand notes in
fairly general terms. The concrete application of the in-
structions 1s greatly helped by the advice of a spiritual
guide, who 1s also in a position to decide which practices
are suitable in particular individual circumstances, and
which ones are not. Clearly I cannot be expected to act
as a Guru in print. As for living teachers, there 1s a great
dearth of them. We must usually console ourselves with
the old saying that ‘when the time 1s ripe, the Guru
appears.’

For these, and other, reasons the methods of Buddhist
meditation are nowadays less likely to be fruitful than
they were in days past. The elaboration of other methods
for the improvement of mental health must therefore be
welcomed. It would, however, be a mistake to assume
that the modern world is having it all its own way. Dis-
content with modern life is widespread, and a great
spiritual hunger makes itself felt in all classes of society.
One cannot pretend that a little book like this one con-
tains all the information necessary for salvation. Within
its limitations it may, however, give some guidance to the
children of the light who are still dispersed 1n our midst.
And even the others may find in it some historical and
psychological information, as well as plenty of food for

discussion.
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SELECTIONS



DEVOTIONAL EXERCISES

I. THE THREE TREASURES

a. The Recollection of the Buddha

(The formula): The Yogin who i1s endowed with trust-
ing faith, and who wants to develop the recollection of
the Buddha should, 1n a suitable dwelling place, 1n soh-
tude and seclusion, recall the virtues of the Buddha, the
Lord, as follows: “This Lord is truly the Arahat, fully
enlightened, perfect in his knowledge and conduct, well-
gone, world-knower, supreme, leader of men to be tamed,
teacher of gods and men, the Buddha, the Lord.’

(The 10 points of the formula): 1. (a) Because he is at a
great distance (ara-ka) from the defilements, stands quite
far away from them, has, by means of the path, destroyed
the defilements together with their residues,—therefore
he i1s an Arahat, on account of this distance. (b) And
since by that path he has slain (hata) the foes (ar) 1.e.,
the defilements, he is an Arahat on account of his having
slain the foes. (c) And since the Lord knows conditioned
co-production in all respects, he cognizes its constituents
as they really are, turns away from them, detaches and
frees himself from them, and he has broken (Aata),
destroyed and demolished the spokes (ara) of this wheel
of Samsara. In this sense also 1s he called an Ara-hat.
(d) And he 1s an Arahat because he 1s worthy (arahati)
of the highest gifts; for he is worthy to receive the robe
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and the other -equisites, as well as special worship.- (e)
And finally he 1s unlikg¢ certain fools 1n this world who
imagine that they are wise, and who, afraid of a bad
reputation, do evil in secret; therefore he is also an
Arahat on account of the absence of secret (raha) evil-
doing.

2. He 1s the Fully Enlightened (sammasambuddho)
because he has understood (buddhatta) all dharmas cor-
rectly (samma) and by himself (samam).

‘What should be known, that I have known:
What should developed be, I have developed ;
What should forsaken be, that I forsook.
Hence, Brahmin, am.I Buddha,—One Awake’
(Sn 558).

9. He 1s perfect in his knowledge and conduct: Here
‘knowledge’ refers to either the three, or the eight, kinds
of knowledge. ‘Conduct’ comprises these 15 dharmas:
(1) moral restraint, (2) guarding the doors of the senses,
(3) moderation in eating, (4) cultivation of vigilance,
(5)-(11) the seven good dharmas, and (12)—(15) the four
formless trances. These 15 dharmas are called ‘conduct,’
because by them the holy disciple conducts himself, or
moves in the direction of the Deathless. And here the per-
fection of the Lord’s knowledge brings about his omni-
science, and his perfection of conduct his great com-
passion. Through his omniscience he has understood what
1s, and what is not, salutary to all beings : with his great
compassion he wards off that which 1s not salutary, and
joins them to what is salutary. Just so someone perfect 1n
knowledge and conduct would act.

4 (a). ‘Gone’ (gata) can refer to his ‘journey’ (gamana),
which, in the case of the Lord, is auspicious, quite pure
and faultless. And what is that journey? The holy path.
By that journey he has gone without hesitation to the
place of Safety,—therefore, from his auspicious journey
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he is called the ‘Well-Gone.” (b) Or ne nas gone to the
exquisite place, the deathless Niwana ; he then is ‘Well-
Gone’ 1n the sense that he has gone to the place where all
15 well. (c) Or he has gone rightly, without again going
back to the defilements which he has forsaken on, this or
that path (i.e., that of a Stream-winner, etc.). Or he has
‘oone rightly,” from the time that he fell at the feet of
Dipankara to the time when he sat on the terrace of
enlightenment ; during all that time he has worked for
the weal and happiness of the entire world by his right
progress, which consisted in the fulfilment of the thirty
perfections ; and he kept out of the way of the extremes,
rejecting the doctrine of eternity as well as that of anni-
hilation, and avoiding both sense-pleasures and self-
torment. ..

5. He 1s the world-knower, because he has known the
world in all respects. For the Lord has known, under-
stood, and penetrated the world in every way,—its own-
being, its origination, 1its cessation, and the expedient
which leads to its cessation.

6. He is supreme, because no one 1s superior to him,
or more distinguished in virtues than he is.

7. Leader of men to be tamed : He leads men who can
be tamed. He ‘tames’ means that he disciplines them.

8. Teacher of Gods and men : He instructs others, each
one according to his worth, in the ultimate truths regard-
ing this life and the next one.

g (a). He is the Buddha because, whatever there may
be that is cognizable, all that he has known (buddhatta)
through the cognition which constitutes his final deliver-
ance. (b) Or, because he himself has understood (bujjhi)
the four Truths, and caused other beings to understand
(bodhest) them.

10. Lord (Bhagavat), finally, 1s a term which denotes
respect and reverence for him who, through the dis-
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tinction of his virtues, is the highest among all beings.

(T he results): The heart of him who recalls the virtues
of the Buddha, by way of recollecting that for such and
such reasons the Lord is an Arahat, Fully Enlightened,
and so on, ‘is not obsessed by greed, hatred or delusion,
and his mind becomes quite straight with reference to
the Tathagata’ (A 11 285). When, in the absence of ob-
session with greed, etc., the hindrances are impeded, and
the mind has become straight by facing towards the sub-
ject of meditation, then (1) applied and (2) discursive
thinking can turn towards the Buddha’s virtues. Think-
ing 1s repeatedly applied to them, the practitioner dis-
courses to himself about them, and as a result (3) rap-
turous zest arises in him. After he has felt rapturous zest,
(4) the tranquillity which 1s based on 1t makes the cares
of body and mind subside. When his cares subside, (5) a
feeling of happiness, both mental and physical, arises in
him. Happy, with the virtues of the Buddha for his ob-
ject, he concentrates his mind. In this way the (five)
Jhana-limbs arise in due order in one single moment. But
because of the profundity of the Buddha’s virtues, and
the effort required to keep in mind virtues of so great a
variety and manifoldness, the trance does not reach full
ecstasy, but only access.

And the monk who is devoted to this recollection of
the Buddha is respectful and reverent to the Teacher;
reaches an abundance of faith, mindfulness, wisdom and
merit ; is always full of zest and joy; overcomes fear and
dread ; is able to bear pain; obtains a sense of intimacy
with the Teacher ; and his body which has embodied this
recollection of the Buddha is, like a shrine, worthy of
worship; his mind steers in the direction of Buddha-
hood ; when he is confronted with reprehensible situa-
tions, a sense of shame and a dread of blame are set up
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in him, as though he saw the Teacher beforeshim. Even
if he does not penetrate any furtNer, he is at least bound
for a happy rebirth.

b. The Recollection of the Dharma

(The formula): If he wants in addition to develop the
recollection of the Dharma, he should, in solitude and
seclusion, recall its virtues as follows: ‘Well taught has
the Lord the Dharma, it is verifiable, not a matter of
time, inviting all to come and see, leading to Nirvana, to
be known by the wise, each one for himself.” This
(formula) refers partly to the Dharma in the sense of
Scripture, and partly to the ninefold supramundane
Dharma (comprising the 4 paths, the 4 fruits, and Nir-
vana). For the term ‘well-taught’ refers also to the
Dharma 1n the sense of Scripture, but the other ex-
pressions only to the supramundane Dharma.

(The 6 points of the formula): 1. The Dharma, in the
sense of Scripture, 1s well taught because (a) 1t 1s lovely
in the beginning, middle and end, and (b) because, true
in its meaning, and true in the letter, it reveals the holy
life completely fulfilled and 1n its entirety. (c) Or, 1t 1s
‘well taught’ because it is essentially free from perversion.
The teachings of non-Buddhists are essentially subject to
perversion : dharmas they describe as obstacles actually
are no obstacles, and those they describe as conducive to
salvation actually are not conducive to salvation: hence
these dharmas are badly taught. The essential substance
of the Lord’s Dharma is not similarly subject to per-
version, because when some dharmas are called obstacles,
and others conducive to salvation, there 1s In actual fact
no transgression of the actuality of the dharmas so de-

scribed.
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(d) The¢ supramundane Dharma, moreover, is well
taught, because it consists in the annunciation of a pro-
gressive path which conforms to Nirvana, and of a Nir-
vana which conforms to the progressive path. As it has
been said : ‘Well has the Lord pointed out to his Disciples
the progressive path which leads to Nirvana. For Nirvana
and the Path flow together, just as the waters of the
Ganges flow together with those of the Jumna, and unite
with them’ (D 11 223). ,

2. Verifiable—(a) as to the holy path, it can” be seen
by the holy disciple himself as soon as he has effected in
his own continuity the absence of greed, etc. (b) Or, as
to the ninefold supramundane Dharma,—one who has
attained 1t, he himself can see it by means of a cognitive
and reflective contemplation, and does not need to go by
a belief 1in others.

3. Not a matter of time,—1t does not take any time to
yield its fruit. It is so called because it does not yield 1its
fruit after say five or seven days have passed, but imme-
diately after i1t has manifested itself.

4. Inviting all to come and see,—because 1t 1s capable
of inviting to ‘come and see this Dharma !’ And how 1s
it capable of doing so? Because 1t actually exists, and
because it is perfectly pure. This ninefold supramundane
Dharma actually exists in i1ts own-being, and 1t 1s per-
fectly pure like the full moon 1n a cloudless sky, or like a
genuine precious stone placed on a pale woollen cloth.

5. Leading to Nirvana,—the holy Path leads to Nir-
vana. In its turn the Dharma which consists of Nirvana
as the fruit is fit to lead up to that which should be
realized.

6. To be known by the wise, each one for himself,—
all the wise, 1.e., those of great intellectual capacity, and
so on, should understand, each one for himself, that ‘I
have developed the Path, attained the fruit, realized ces-
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sation.” For 1t 1s not through thg master’s developing of
the Path that the pupil’s defileiments are forsaken; nor
does he live 1n peace because the master has achieved
the fruit; nor does he realize Nirvana because the master
has done so. Therefore one should not look upen this
Dharma as 1f 1t were a diadem on someone else’s head.
But 1t 1s precisely in his own mind, so it is said, that the
wise must see and experience it. And this lies beyond the
reach of fools.

c. The Recollection of the Samgha

If he wants to develop the recollection of the Samgha, he
should, 1n solitude and seclusion, recall the virtues of the
Samgha as follows : ‘(I) Well-behaved 1s the Communaity
of the Lord’s disciples, straight 1s their behaviour, proper
and correct. (II) The four pairs of men, the eight persons,
—these are the Communuty of the Lord’s disciples. (111
Worthy they are of offerings, worthy of hospitality,
worthy of gifts, worthy of respectful salutation, they, the
world’s peerless field of merit.

I. Here well-behaved means that they (the saints) are
on the right path of progress, the path which does not
lead backwards but forwards, which presents nothing
hostile, and which conforms to the Dharma. . . . And
because this path of right progress is straight, not crooked,
not curved, not bent, because it is also called the noble
‘broper norm,” and as befitting 1s considered as correct,
therefore one also says that the holy Samgha (of the
saints) who behave in such a way is ‘straight in behaviour,
proper and correct.’

Moreover, they are (Ia) well-behaved because they
progress in the well-taught Dharma-Vinaya according to
the instructions given therein, and because they progress
on a path which is the only sure one. (Ib) Their behaviour
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1s straight because, avoi:ling the two extremes, they pro-
eress on the middle way, and because they strive to for-
sake faults in acts of body, speech and mind that are
crooked, curved and bent. (Ic) Nirvana being the proper
norm, ‘he Samgha’s bchaviour is proper because the
saints progress towards that as their goal. (Id) They are
correct (samict) because they progress in such a way that
they become worthy of the services which juniors render
to seniors.

II. T he four pairs of men: there are four pairs of men
in the sense that those established in the first Path and 1n
the first Fruit count as one pair, and so for the other
three Paths. The eight persons,—when they are con-
sidered as individuals, there 1s one on the first Path and
one at the first Fruit, and so we get eight. A ‘person’ here
means ‘one who can be disciplined.’ . ..

ITI. The world’s peerless field of merit,—a quite 1n-
comparable piece of ground on which the merit of all the
world can grow. Just as the piece of ground where a
king’s or minister’s rice or barley are growing is called the
king’s rice-field or the king’s barley-field, just so the
Samgha is the piece of ground on which the merits of all
the world can grow. For it 1s thanks to the Samgha that
there is the growth of the merits of the world which are
conducive to so manifold and so various benefits and
happiness.

9. THE BODHISATTVA’S EXAMPLE

(When he is bothered by anger or hatred, the disciple)
should contemplate the virtues ot the Teacher’s former
conduct. And this i1s the manner in which he should con-
template it : Listen, you recluse, is 1t not a fact that your
Teacher, before his full enlightenment, when he was still
a Buddha-to-be (Bodhisatta) who had not yet won full
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enlightenment, while he was, during four incalculable
periods and one hundred thousaad (smaller) periods ful-
filling the Perfections, on many occasions showed no
anger for his enemies, even though they were intent on
killing him ? For instance :

(@) In the birth story of Silava he did not allow his
ministers even to touch a weapon, when they arose to
ward oft the rival king who had seized a large portion of
the kingdom, having been brought in by a bad minister
who had misconducted himself with his own queen. And
further on, when he was buried up to the neck, together
with a thousand of his followers in a charnelfield, he felt
not even the slightest anger in his mind. When the jackals
came along to devour the dead bodies, he exerted his
manly strength to remove the earth, and thus saved his
life. With the help of a Yaksha he then climbed into his
own bedroom, and when he saw his enemy lying on the
royal bed, he did not become furious, but placed him
into the position of a friend, and made a sworn pact with
him. '

(b) In the birth story of Khantivadi the wandering
ascetic was asked by the foolish king of Kasi what doc-
trine he preached. When he replied, ‘I am a teacher of
forbearance,” he was cruelly flogged with spiked whips
and his hands and feet were cut off. And yet he did not
show the shightest anger.

(c) It is perhaps not so wonderful that an aged monk
should behave in such a way. But in the birth story of
Cala-Dhammapala the same 1s reported of an infant.
‘Dhammapala’s arms, perfumed with sandalwood oil, are
being cut off, though he is heir to the kingdom. My
breath, O king, is about to cease!” So lamented his
mother, when his father, king Mahapatapa, had both
his hands and feet lopped off, as if they were bamboo-
shoots. Not content with that, he also ordered his head to
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be cut off. Dhammapal| then said to himself : ‘Now is
the time to restrain th¢ heart. May thy heart become
evenminded towards these four,—the father who has
ordered my decapitation, the men who will carry it out,
my weeping mother and myself.’” Firmly abiding in his
undertaking, Dhammapala did not show the slightest
trace of anger.

(d) It 18 perhaps not so wonderful that as a human
being he should behave 1n such a way. But even as an
animal, when he was the elephant Chaddanta, his mind
felt no anger for the hunter who brought him misfortune
when he pierced his navel with a poisoned arrow. As it
has been said : ‘Afflicted with a huge arrow the elephant
addressed, without anger in his mind, the hunter, and
said : For what object, for what reason, my dear friend,
do you kill me? And who was it that instigated you?’
When the hunter replied that he had been sent by the
queen of Kasi for his tusks, Chaddanta, in order to meet
her wishes, broke off his own tusks, which were beauti-
ful and lovely, resplendent with the emanation of rays 1n
the six colours, and gave them away.

(e) When he was the king of the monkeys, he had saved
with his own hands a man from falling down a precipice
in the mountains. But the man thought to himself :
‘Monkeys are the food of men, just like the other wild
beasts of the woods. In my hunger I will therefore kill
and eat this monkey. Well fed I will then go my way, a
ereat deal of meat I will take with me, and so I will get
out of this wilderness and have some provisions for the
way.” And so he took up a stone. With his head broken,
and his eyes full of tears, the monkey looked at the man,
and said : ‘Oh, do not act thus, sir. You ought rather to
restrain others from such deeds.” And without feeling any
anger in his mind for this man and without thinking of
his pain, he took him to a safe place.
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(f) When he was the cobra-king Bhiridatta, he deter-
mined to keep the vows of an observance day, and lay
down on an ant-hill. A Brahmin then sprinkled his whole
body with a juice which burned like the fire which arises
at the end of an aeon, put him into a basket and ex-
hibited him throughout the length and breadth of India
as a performing snake. But he did not work up the
slightest anger even for that Brahmin in his mind. As it
is said : ‘Although he put me into a basket, and squeezed
me tightly with his hands, for Alambana I feel no anger,
from fear that I might break the moral precepts.’

(g) When he was Campeyya, the cobra-king, he was
tormented by a snake-charmer, and yet not the shightest
anger rose In his mind. As 1t 1s said : ‘When at that time
I practised the Dharma and kept the vows of the ob-
servance day, a snake-charmer took hold of me and dis-
played me at the palace gate. Whatever colour he might
think of, whether blue or yellow or red, adjusting myself
to the shifting of his thoughts, I adopted the hue he had
thought of. I could change dry land into water, and
water into dry land : if I had felt angry towards him, I
could instantly have reduced him to ashes. But if I were
to exercise this power of my thought, my moral strength
would waste away; and once I have lost my moral
strength, I would not succeed in winning the highest goal
(of Buddhahood).’

(h) When he was Sankhapala, the cobra-king, sixteen
village boys made eight holes in his body with sharp
spears, inserted thorny creepers into the holes, passed a
ticht string through his nose, and carried him along on a
pole, while he experienced much pain from his body being
dragged along the ground. If he had become angry, he
would have had the power to reduce all these village boys
to ashes by merely looking at them. But when he actually
opened his eyes, he did not show the slightest trace of
anger.
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(i) And not only th se, but many other wonderful
deeds he performed, as for instance.in the birth story of
Matuposaka, and others.

It 1s surely most unsuitable and improper that you
should allow 1ll-will to arise in your mind, when you
acknowledge as your Teacher that Lord who has won
omniscience and who for his practice of the virtue of for-
bearance has no equal in the whole world, including the

Devas.

3. WORSHIP

[. Worshup

1. So as to win this precious thought of Bodhi,
I now perform the worship of the Buddhas,
And of the stainless, precious Dharma true,
And of the Buddha’s sons, the oceans of all virtues:
2. All the flowers and all the fruits,
The healing herbs as many as there are,
The gems and jewels that adorn this world,
The waters running so clear and so pleasant,
3. And likewise the jewel-mountains 1n it,
The stretches of forest secluded and sweet,
The creepers resplendent with decorative blossoms,
The trees with branches bending with fruit,

4. And in the world of the gods the fragrant incenses,
The wishing trees, and the trees made of jewels,
The lakes that are covered with lilies
And resound with the cries of the geese,

5. The harvests which grow without plowman and

sOower,—
And all else that may help to adorn the adored,
And that lies in the spreading sphere of the ether,
All these things, which in fact are no one’s posses-
S101S :
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6. Them I take up in my mind ;—to the best of the
Sages
These I present now, to them and their offspring.
May they accept thlS from me, supremely worthy of
gifts, |
Greatly compassionate, out of compassion for me.

[I. Salutation

24. As many times as there are atoms in all Buddha-
fields I make obeisance
To all the Buddhas of the triple time, the Dharma
and the best of congregations.
25. All the shrines I salute, and the spots where the
Bodhi-being has dwelt,
To the preceptors homage I give, and to holy men
worthy of worship.

III. Taking Refuge
26. To the Buddha for refuge I go, until the day that
Bodhi 1s won.
To the Dharma for refuge I go, and to the Bodhi-
sattvas great in number.
48. Now, now I go for refuge to the mighty saviours of
the world,
The Jinas eager to protect the world, who do remove

all fear;
49. To the Dharma they won, which destroys of Sam-

sara the terrors,
With all my heart for refuge I go, and to the Bodhi-

sattvas great in number.

IV. Confession of Sin
27. With folded hands I pray to all the Buddhas sta-

tioned in all regions,
And likewise to the Bodhisattvas who are great in

their compassion :
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28. In all my lives withd at beginning, or in this life now,
Whatever evil I, pour wretch, have done, or caused
to be done,
2g9. Or have approved of, blindly furthering my own
harm,
All these offences I confess, and further feel a burn-
ing shame about them.

V. Rejoicing at the Merit of Others
1. The good works anyone has done, that end the
sorrows of the states of woe,
Serenely I rejoice at them : may all the sufferers soon
be well !
2. Over the creatures freed from the ills of Samsara, I
do rejoice,
And 1n the Guardians, both 1n their state of Buddhas-
to-be and as Buddhas.
3. Oceanwide their thoughts of Bodhi, bringing ease to
all the beings,
Working ceaseless at their welfare,—at the Guides of
Bodhi I rejoice.

VI. Entreaty

4. All the Buddhas in all regions, I entreat with my
hands folded,
May they light the lamp of Dharma, for those lost

in suffering’s wastes.

VII. Petition
5. With folded hands now I pectition the Jinas who are
ready for Nirvana,
To stay here still for many ages, so that the world
may not be struck with blindness.
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VIII. Dedication of Merit

6. The merit I achieved by all these pious actions, may
that make me
Quite able to appease the sufferings of all beings.
7. A medicine for the sick I’'ll be, their healer, and their
servant,
Until the day that sickness is a thing no more re-
membered. |
8. With showers of food and drink I’ll quench the pains
of hunger and of thirst;
In the dearth at the end of the aeon I’ll turn into

food and drink.
9. And for the needy I'll be a source of wealth quite
unfailing,
Serving them well with all that their needs may re-
quire.

IX. Surrender of Self

10. Heedless of body, heedless of goods, of the merit I
gained and will gain still,
I surrender my all to promote the welfare of others.

X. Vow to Become a Buddha

22. As in the past the Blessed Buddhas took the thought

of Bodhi,
And passed through all the stagesof a Bodhisattva’s
training In SUCCEess1on,
23. So also I take up the thought of Bodhi for the weal
of all,
So also I will train myself on all these stages one by
one.

4. A NOTE ON VISIONS

In addition to cultivating worship (I 3), the Mahayana
also trained its adherents in visions of the Bodhisattvas,
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and of the Buddhas and their Paradises. Kumarajiva dis-
tinguishes three ways in which the Buddha can be seen:

1. Those endowed with supernatural psychic powers
may see him with the ‘heavenly eye,” hear him with the
‘heavenly ear,” and they may fly into the presence of all
the Buddhas in all the ten directions.

2. Even those who have no supernatural powers can
concentrate their minds on Amida in his Western Para-
cdise, or on other Buddhas.

3. The ‘mindiulness ot the Buddha-body’ concentrates
on the body of the Buddha as it i1s shown in images.
Starting with the devout contemplation of an image, the
beginner must fix his mind on his forehead. One or more
images of the Buddha will then appear on 1t, depart and
then return again. Alternatively, the mind may be fixed
on the heart: Buddhas are then seen to issue from. it.
They hold sceptres of lapis-lazuli, from which rays of
light shine forth, and they first depart and then return
again. In some cases they issue afterwards by the pores
of the skin, and illuminate the entire universe.

The more advanced can perceive, with their spiritual
eye, Buddhas multiplied in infinite numbers. Starting
from this vision, they then contemplate only the quali-
ties (guna) of the Buddha, and finally proceed to the
Dharma-body, which unites in itself -all the qualities of
all the numberless Buddhas, and which is similar to space.

These exercises were regarded as precious because they
were easier than the traditional ones, and because attach-
ment to sense-objects, the first hindrance precluding tra-
ditional trance, offered no insuperable obstacle to them.
These visions could be achieved by laymen who had
neither attained magical powers nor shed their sense
desires. They offered the additional advantage of protec-
tion by the Buddha who thinks of his devotee when he
thinks of Him with all his might.
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These practices, which offef}‘%i salvation at a cheap
price, were, In their more developed form, peculiar to
bhaktic Buddhism (see E. Conze, Buddhism, chapter 6).
To some extent they are nevertheless already fore-
shadowed in the Scriptures of the Theravadins. During
his lifetime the Buddha sometimes projected (muficat:,
pharatr) a radiant, or refulgent, image (obhasa) of him-
self, with the aim of helping someone in a crisis. Quite a
number of examples can be found in the Commentary to
the Dhammapada, translated by Burlingame as Buddhist
Legends. So the Buddha appeared to a monk ‘whose
kammatthana had become clear.” “The apparition brushed
the ‘'monk’s face. Wondering what 1t was, and looking
round, 1t was as though the Teacher had come and stood
there facing him. Rising up, he stretched forth his joined
hands in salutation’ (Dh-A i1 428). Such an apparition
can help the monk to rise by his psychic powers, gained
in trance, as 1if through the air, and to go into the
Teacher’s presence. Vakkali (iv 118) saw such an appari-
tion of the Teacher, and, ‘as though a dry reservoir were
flooded with water,” he was filled with rapture and joy.
In VM 1 228 Mara assumed the shape of the Buddha,
and a monk derived such rapture from seeing 1t that he
became an Arahant. On the whole, the importance of all
this is, however greatly minimized in the Wisdom tradi-
tion of the Theravadins.
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I1

MINDFULNESS

I. THE MINDFUL AWARENESS OF THE BODY

a. Bodily Postures, Attitudes and Behaviour

(A. The four postures): When he walks the disciple knows
‘I am walking’ ; when he stands he knows ‘I stand,” when
he sits he knows ‘I sit,” and when he lies down, he knows
‘I lie down.” In whichever position his body may be, he
knows that it 1s in that position.

(B. Clear comprehension): The disciple acts clearly con-
sctous when 1. he sets out (on the alms-round) or returns
(from 1t); 2. looks straight ahead or in other directions;
3. bends and stretches (his imbs); 4. in wearing the gar-
ments and carrying the alms-bowl; 5. when he eats,
drinks, chews and tastes; 6. discharges excrement and
urine ; 7. walks, stands, sits; is asleep or awake ; talks or
keeps silent.

The commentary (58-9g8) distinguishes four kinds of
clear comprehension :

1. The purpose of the action is clearly comprehended
as a worthy one. A worthy purpose 1s one that leads to
erowth in Dharma. For setting out (B 1) it is therefore
a worthy purpose if one travels to visit a shrine, or the
elders, or a burial ground (for practising the meditation
on the Foul). But with the robe (B 4) one must be mind-
ful to use it only for a permissible purpose, i.e., to keep
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out the cold and heat, etc., and amilarly with (B 5) food
(cf. M. I 10, ‘not for sport’ etc. . With B 6 the purpose
is to avoid discomfort and illness.

2. The surroundings are clearly comprehended as
suttable. For instance, while it is a good thing to visit a
shrine, the multitude of people congregating there may
bring harm, temptation, or contact with undesirable
things, and 1in that case the action becomes unsuitable.
For B 6 some places are proper, and others are not.

3. In all his actions the disciple continues to keep his
mind fixed on one of the 38 subjects of meditation, and
does not desert 1t. This 1s called the clear comprehension
of the monk’s proper sphere (gocara). He ought to carry
his chosen subject about with him all the time. When
walking ‘he should not raise his foot with a mind bereft
of the subject of meditation. But if he has done so, he
retraces his step, and repeats it once more.’

4. The clear comprehension which is expressive of
non-delusion. This i1s directed against the personalist in-
terpretation with which we usually invest our actions.
“The monk, when he moves forwards or backwards, 1s
not like a blind worldling who 1n his delusion thinks that
it 1s a self which moves, or that the movement has been
produced by a self, as when one says, “I go forwards,” or
“the act of going forwards is produced by me.” But, free
from delusion, he thinks : “when there arises in the mind
the idea ‘I will move forward,” then there arises also,
together with just that idea, a nervous impulse (lit. a
process of oscillation, vayodhatu), which originates from
the mind and generates bodily expression.” It 1s thus that
this heap of bones, which is politely called a “body,”
moves forwards, as a result of the diffusion of a nervous:
impulse due to the mind. Who then is there the one who
walks? To whom does this walking belong? In the ulti-
mate sense it is the going of impersonal physical pro-
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cesses (lit. “‘elements™), and 1t 1s also their standing, sit-
ting and lying down.’

The commentary, observing that the postures occur
three times, states (no. g5) that the first time (A) the text
refers to postures of long duration, the second time (B 1
and g) to those of middle duration, and the third time
(B 7) to those of brief duration. As for the latter: ‘If
somebody, after walking about or walking hither and
thither for some time, then stands still and reflects, “the
mental and physical processes which proceeded .at the
time of walking have now stopped,”—then he i1s one who
1s clearly conscious of walking. He 1s one who 1s clearly
conscious of standing 1if, after he has stood still for some
time, either memorizing (the holy texts) or attending to
a subject of meditation, he then sits down and reflects,
“the mental and physical processes which proceeded at
the time of standing have now stopped.” He is one who
1s clearly conscious of sitting if, after he has sat down for
some time, reciting the holy texts, and so on, he then lies
down and reflects, “the mental and physical processes
which proceeded at the time of sitting have now
stopped.” Again, someone 1s clearly ,conscious of being
asleep or awake 1if, after lying on his back for some
time, reciting the holy texts or attending to a subject of
meditation, he has fallen asleep, and after that, on wak-
ing, he reflects, ““the mental and physical processes which
proceeded at the time of sleeping have now stopped.”
When action-producing thoughts do not proceed one
speaks of “sleep”; when they do, of “being awake.”
Someone talks mindfully and clearly conscious if, when
talking, he thinks, “this sound has been born dependent
on the lips, teeth, tongue, palate, and the effort of
thought conforming to that sound.” He is called one who
1s a clearly conscious agent in talking if, after he has for
some time recited the holy texts, or preached the
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Dharma, or spoken aloud ¢he formula of his meditation,
or answered questions, later, on falling silent, he reflects,
“the mental and physical processes which arose at the
time of talking have now stopped.” Finally, somebody
is sald to practise the clear comprehension of keeping
silent 1if, after attending to the Dharma or his meditation,
he has kept silent for some time, and then afterwards he
reflects that ““the mental and physical processes which
proceeded at the time of keeping silent have now stop-
ped ; one speaks of ‘talking’ where there 18 a proceeding
of (certain) derivative (as distinct from primary, elemen-
tal) material processes; where that is absent one speaks
of ‘keeping silent’ .’

b. Breathing Mindfulness

(Posture) : The Lord has said that the disciple should ‘st
down,” so as to indicate a posture which 1s calm, and
which does not lead to either slackness or restlessness. He
adds that he should ‘szt cross-legged,” because this posi-
tion 1s firm, easy for in-breathing and out-breathing, and
expedient for seizing the object. ‘Keeping the body
straight,’—the disciple holds the upper part of his body
upright, brings the 18 vertebrae from beginning to end
into a straight line. Then his skin, muscles and sinews
are not cramped. And those sensations do not arise which
might come up any moment if they were cramped. His
mind can therefore become one-pointed, and his medi-
tational practice does not come to naught, but grows and
INCreases.

(Attentiveness to breathing): ‘Mindfully he breathes 1n,
mindfully he breathes out.” (The Scripture then enu-
merates 16 ways in which mindful breathing should be
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practised. These are the first four, suitable to the
beginner :)

‘1. Breathing out a long breath, he knows, “I breathe
out a long breath” ; breathing in a long breath, he knows,
“I breathe in a long breath.”

2. Breathing out a short breath, etc., as at 1.

3. Experiencing thé whole breath-body I will breathe
out, so he trains himself ; experiencing the whole breath-
body I will breathe in, so he trains himself.

4. Calming down the functions of the body I will
breathe out, so he trains himself; calming down the
functions of the body I will breathe in, so he trains him-

self.’

(1. Counting): The son of good family, who is still a
beginner, should attend to this meditation first of all by
way of counting (the breaths). In counting he should not
stop short of 5, nor go beyond 10, and there should be no
interruption (of the counting; or gap 1n the seres, e.g.,
1, 2, 5, 7). For, 1if he stops short of 5, the thought pro-
duced in that confined space of time becomes agitated,
like a herd of cows shut up in a confined cow-pen. But
if he goes beyond 10, the thought is produced with only
the counting (and not the breath) for its basis. If, how-
ever, he allows a gap or interruption to take place, his
thought will waver, wondering whether the meditation
will reach completion or not. Therefore when counting
one should avoid these faults. He should count in such a
way that he seizes on the breathing in and out as they
come up, and notes each one as it takes place, beginning
with ‘1, 1,” up to ‘10, 10’ (when he can again begin with
1). And when he counts 1n this way, the breathings in
and the breathings out become obvious as they stream in
and as they stream out. He comes to know that they pass
along again and again, but he should not seize on them

66



either inside or outside (tl!e body), but only at the point
where they reach the nostril. In this meditation con-
nected with counting the mind becomes one-pointed just
by the force of the counting, as a ship 1s held still in a
swift current when a firm hold is kept on the rudder.

And for how long should one go on counting? Until,
without counting, mindfulness is established in the breath-
ing in and out as its object. For counting has no other
purpose than to cut off the discursive thinking which
chases after external objects, and to establish mindful-
ness in the in-breathings and out-breathings as its object.

(2. Pursuing): Next he should attend by pursuing. The
word ‘pursuing’ means that, after counting has been
given up the in-breathings and out-breathings are without
interruption pursued with mindfulness. But that does not
mean that the breath should be pursued up to its begin-
ning, middle, or end. Of the outgoing breath the navel
is the beginning, the heart the middle, the nose the end.
Of the incoming breath the nose-tip i1s the beginning, the
heart the middle, and the navel the end. If someone tries
to follow it (all that way), his mind, distracted, will be
thrown into turmoil and unrestful wavering. Therefore,
when he attends (to the breath) by pursuing it, he should
not attend to it by way of beginning, middle, and end.
But he should pay attention to the place where the breath
touches the nostril, and persevere in this until full con-
centration is attained. This is illustrated by the simile of
the saw : Suppose that a tree trunk were laid on to level
ground, and a man were to cut it with a saw. The man’s
attention is then directed on those teeth of the saw which
come into contact with the tree trunk, but he pays no
attention to them as they advance or recede, and yet he
is not unaware of the fact that they do so.
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(3. The mental image): To sbme people who attend to
this meditation, the mental image appears before long,
and they achieve the full concentration which is equipped
with the remaining Jhana-limbs.

In the case of others, again, subsequent to the time
of their attending by way of counting, as the distress of
their body is more and more appeased by the gradual
stopping of their coarser in-breathings and out-breath-
ings, both their body and their thought become light, as
if their body would want to jump up into the air. When
the coarser breathings have quite stopped, thought pro-
ceeds with the mental image of the subtle breathings as
its object. When these also have stopped, the mental
image of the object becomes increasingly more and more
subtle. How? It i1s as if a man were to strike a bronze
gong with a big bronze gong-stick ; at one single stroke
a loud sound would arise, and the man’s thought would
proceed with the coarse sound for its object. But when
the coarse sound has stopped, there is after that the ob-
ject which consists in the mental image of the finer tones;
and, when that also has stopped, the mental image of
the sound-object becomes increasingly more and more
subtle. The object of the other meditations becomes more
distinct on the higher stages, but it 1s not so with this
one. As one develops it higher and higher, it becomes
more and more subtle (and elusive), and does not stand
out at all clearly. It is for this reason that the Lord has
said (S v 337): ‘I do not, oh monks, teach the develop-
ment of breathing-mindfulness for one who is deprived
of mindfulness, and who cannot be clearly conscious (of
what he does).’ For although all meditations can be
achieved only by those who are mindful and clearly con-
scious, yet in the case of all the others, except this one,
the object becomes clearer with repeated attention. But
this meditation of the breathing-mindfulness is difficult,
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hard to develop, and fomtls a proper object of attention
only for great men, such as Buddhas, Pratyekabuddhas,
and Sons (Disciples) of the Buddhas. It is not a trivial
thing, and it cannot be cultivated by trivial people. The
more one pays attention to it, the more it becomes calm,
subtle (and elusive). Therefore it requires powerful mind-
fulness and strong wisdom.

When practice is continued in this manner, before long
the mental image will appear. But this is not the same
for all. To some 1t appears like something which lightly
touches (the skin), such as cotton-wool, or silk-cotton, or
a breeze. That 1s what some say. But this is the decision
of the Commentaries: This 1image appears to some in
the form of a star, or a cluster of jewels, or a cluster of
pearls ; to others like something which has a harsh touch,
like a cotton seed, or a needle made of hard-wood ; to
others like a long string, a garland of flowers, a column
of smoke ; to others like a drawn out spider’s thread, a
(filmy) mass of clouds, a lotus flower, a chariot wheel, the
disk of the moon, or the disk of the sun. And the matter
here is like this: When a number of monks sit together,
and a Sutra has been recited, some monk may ask, ‘How
does this Sutra appear to you?’ Then one may reply, ‘It
appears to me like a mighty mountain river,” another ‘to
me like a line of trees’, another, ‘to me like a tree which
is laden with fruits, has plenty of branches, and gives a
cool shade.” For one and the same Sutra appears different
to them because of the difference of their imagination
(lit. ‘perception’). Just so this one subject of meditation
appears different to different imaginations. For 1t 1s born
of imagination, founded on imagination, sprung from
Imagination.

“ (4. Access): From the appearance of the mental image
onwards the hindrances are impeded, the defiling passions
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are subdued, mindfulness is sgt up, and thought is con-
centrated by access-concentration.

(Advantages): This breathing-mindfulness brings great
fruit and advantage. Its great advantage should be
known from the fact that it results in a state of calm,
etc., according to the statement that ‘this concentration
on breathing-mindfulness, oh monks, when developed
and made much of, is calm and sublime’ (S v g321), and
so on. In addition it is capable of cutting off discursive
thinking. For, owing to the fact that it is calm, sublime,
unblemished and conducive to well-being, 1t prevents
thought from roaming about here and there with its dis-
cursive thinking, which acts as an obstacle to transic
concentration, and 1t brings the mind face to face with
breathing as its object.

2. THE MINDFUL AWARENESS OF
MENTAL PROCESSES

a. Feelings

(T he canonical text): Here the disciple, feeling a pleas-
ant feeling, knows ‘I feel a pleasant feeling.” And so
with : unpleasant feelings; neither pleasant nor unpleas-
ant feelings ; worldly pleasant,unpleasant,neither pleasant
nor unpleasant feelings; unworldly (spiritual) pleasant,
unpleasant, neither pleasant nor unpleasant feelings.

The meaning is: When he feels a pleasant feeling,
physical or mental, the disciple comprehends that he {eels
a pleasant feeling. It 1s true that even infants who still
lie on their backs, at the time when they drink their
mother’s milk, and so on, comprehend that they {feel
pleasure when they feel pleasure. But here this kind of
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knowledge 1s not meant. t"‘or that does not forsake the
apprehension of a (living) being, does not remove the
notion of a being, and it does not involve an act of medi-
tation, or a development of the applications of mindful-
ness. But the knowledge of this monk forsakes the appre-
hension of a being, removes the notion of a being, and
it is an act of meditation and a development of the pillars
of mindfulness.

What is meant here is an act of cognition which knows
clearly what feels, what has the feeling, and for what
reason the feeling takes place. What is it then that feels?
Not any being or person. What has the feeling? Not any
being or person. For what reason does the feeling take
place? Feelings arise with objects (i.e., forms, sounds,
smells, tastes, touchables and mind-objects) as their
basis. The disciple therefore comprehends that, having
made this or that object a basis for (feelings that are)
pleasurable, and so on, he experiences a feeling. But
when, on account of that feeling occuring, he thinks ‘I
am feeling,” that is merely a conventional expression.

When a pleasant or an unpleasant feeling arises, the
fact is quite obvious. But when a fecling arises which 1s
neither pleasant nor unpleasant, the fact 1s hard to dis-
cern, obscure, and not at all clear. It becomes obvious
when one takes hold of it by inference: ‘The feeling
which is neither pleasant nor unpleasant is to be found
on the occasion of the disappearance of the pleasant or
unpleasant feeling, in a middle position between the two,
as contrary to both the agreeable and the disagreeable
(feeling).” What could it be compared to? A hunter
follows the hoofmarks of a deer which has fled across a
flat rocky ridge. When he sees the hoofmarks on both
sides of the rocky ridge, but sees none in the middle be-
tween the two, then he knows by inference that here the

deer went up, there it went down, and in the middle, on
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the flat rocky ridge, it .must [have gone along this line :
When a pleasant feeling arises, it becomes obvious like
the hoofmarks in the place where the deer went up.
When an unpleasant feeling arises, it becomes obvious
like the hoofmarks in the place where 1t went down. But
a feeling which is neither pleasant nor unpleasant be-
comes obvious when one takes hold of it by inference,
1.e., on the occasion of the disappearance of the pleasant
or unpleasant feeling, in a middle position between the
two, as contrary to both agreeable and disagreeable
feelings, and 1t is like the inference that the deer has gone
across here in the middle (over that rocky ridge).

There 1s still another method by which one can under-
stand (feelings mindfully): The disciple wisely knows ‘I
feel a pleasant feeling’ because, when he feels a pleasant
feeling, the unpleasant feeling is absent at the moment
of the pleasant feeling being felt. And he becomes clearly
aware of the fact that this feeling 1s impermanent, does
not last, 1s doomed to reversal, because the unpleasant
feelings which preceded it are absent from it, and this
pleasant feeling itself did formerly not exist. And so for
the unpleasant feelings, and those which are neither
pleasant nor unpleasant. As the Lord has said (M 1 500):
‘Pleasant, unpleasant, or neutral feeling, Aggivessana, is
indeed impermanent, compounded, brought about by
conditioned co-production, doomed to extinction,doomed
to break up, fit for dispassion, fit for cessation. When the
learned and holy disciple sces this, he turns away from
all feelings, be they pleasant, unpleasant, or ncutral ; he
loses his greed for them, 1s freed from them, and has a
cognition of the fact that he 1s freed from them.’

b. The five hindrances

(The canonical text): Here the disciple dwells with re-
72



gard to dharmas in the cortemplation of dharmas,—and
in the first place with regard to the five hindrances.

I 1. He knows of the existing inward sense-desire that
“There 1s to me inward sense-desire.’
[ 2. Of the non-existing inward sense-desire he knows
that ‘there 1s not to me inward sense-desire.
I 3. And how of the unproduced sense-desire the produc-
tion takes place, also that he knows.
I 4. And how of the produced sense-desire the forsaking
takes place, also that he knows.
[ 5. And how of the forsaken sense-desire there is no pro-
duction in the future, that also he knows.
The same formula with :

II 1—5. Ill-will.

III 1-5. Sloth and torpor.

IV 1—5. Excitedness and sense of guuilt.

V 1-5. Indecision.

I-V, 1—2. Existing means that which exists by way of
repeated habitual behaviour. Non-existing means that
which does not exist by way of habitual behaviour, or
because 1t has been forsaken.

I 3. The production of sense-desire 1s due to unwise
attention to the sign of what seems attractive. Unwise
attention is inexpedient attention, attention on the wrong
track, attention which mistakes the impermanent for the
permanent, ill for ease, not-self for self, the repulsive for
the attractive. Sense-desire arises when that kind of atten-
tion proceeds abundantly with regard to an attractive
object.

I 4. It is forsaken by means of wise attention to some-
thing which is unattractive. And wise attention 1s ex-
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pedient attention, attention 01,(1 the right track, attention
which sees the impermanent as impermanent, ill as ill,
not-self as not-self, the unattractive as unattractive. Sense-
desire is forsaken when that kind of attention proceeds
abundantly with regard to such an object.

And six dharmas are conducive to the forsaking of
sense-desire. They are :

1. The contemplation of the ten kinds of repulsive-
ness, as seen in the corpses of men and animals (see 11 5c).

2. Devotion to the development of meditation-on that
which is unattractive (see II 5a-b).

3. The guarding of the doors of the senses (see II 3a).

4. Moderation in eating. _

5. The company of good men who work on this kind
- of meditation and delight in it.

6. Suitable talk, iz.e., whether standing or sitting one
discusses problems connected with the tenfold contem-
plation of the Foul.

I 5. Finally the disciple knows that the future (definite)
non-production of the sense-desire which has been for-

saken by these six dharmas will take place on the Path
of Arhatship.

IT 3. The production of ul-will 1s due to unwise attention
to the sign of what seems offensive . . . (etc. as at I 3).

IT 4. It 1s forsaken by means of wise attention to the
liberation of the heart through iriendliness.

And six dharmas are conducive to the forsaking of 1ll-
will :

1. To take up the contemplation of friendliness. For
ill-will 1s forsaken even in one who only takes up the
meditation on friendliness, when he but diffuses friend-
liness to particular persons, or in general, or in the ten
directions (see III 2b, pp. 130-1).
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2. Devotion to the devcr_10pment of the meditation on
friendliness, whether it be diffused with differentiations,
or in general, or in the ten directions (see III 2b).

3. Reflections on the fact that beings are the product
of their own deeds. The disciple should reflect on the fact
that both he and his foe are made by their own karma as
follows : *What can you do to him now that you are so
angry with him? Will you be able to destroy his moral-
ity, and other virtues? Have you not come here as a re-
sult of your own deeds, and will the manner of your
going away not also be determined by your own deeds?
To get angry with somebody else 1s like wanting to hit
others with glowing coals, red-hot crowbars, excrement
etc., after one has taken them into one’s hands.” ‘And he
also, who 1s so angry, what can he do to you? Can he
destroy your morality, or other virtues ? He also has come
here as a result of his own deeds, and the manner of his
going away is likewise determined by his own deeds. Let
this wrath of his be like a present which 1s not accepted ;
let it be like a handful of dust thrown against the wind;
it will only fall on his own head’ (see p. 122).

4. The abiding in the abundance of such considera-
tions (as at 3).

5. The company of good men who delight in the
development of the meditation on friendliness.

6. Suitable talk, i.e., concerning the problems of the
meditation on friendliness.

IT 5. Finally he knows that the future (definite) non-
productlon of the ill-will which has been forsaken by
these six dharmas will take place on the Path of a Never-
returner.

IIT 3. The production of sloth and torpor is due to un-
wise attention to discontent, and kindred conditions
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(enumerated at S v 103). It z;: due to: (a) ‘Discontent,’
which means annoyance; (b) lassitude, which means
bodily laziness ; (c) ‘languidity,” which means that one is
torpid in one’s bodily movements, when getting up, etc. ;
(d) ‘lethargy after a meal,” which means the feeling of
faintness or discomfort which may follow a meal; (e)
‘mental sluggishness,” which means that the mind 1s 1n a
sluggish state.

ITI 4. It is, however, forsaken by means of wise atten-
tion to the three stages of vigorous effort. The first of
these is vigour at its inception, in other words vigour in
its initial stages; the second is continued exertion, which
is more powerful, having left indolence behind ; the third,
progressive endeavour, is still more powerful, attacking
one goal after another.

And six dharmas are conducive to the forsaking of
sloth and torpor:

1. Excessive eating 1s seen as a reason for sloth and
torpor.

2. A posture which induces sloth and torpor 1s ex-
changed for another one which does not.

3. One 1s attentive to the perception of light, i.e., by
night one pays attention to the light of the moon, of a
lamp, of a torch, and by day to that of the sun.

4. Dwelling 1n open places.

5. The cultivation of good men who have forsaken
sloth and torpor.

6. Suitable talk, i.e., concerning the ascetic practices.

IIT 5. Finally he knows that the future (definite) non-
production of the sloth and torpor which has been for-
saken by these six dharmas will take place on the Path

of an Arhat.
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IV g. The production of ,:xcitedness and sense of guilt
1s due to unwise attention to mental disquietude.

IV 4. It 1s, however, forsaken by means of wise attention
to the mental quietude which is defined as transic con-
centration.

-And six dharmas are conducive to the forsaking of ex-
citedness and sense of guilt :

1. The acquisition of great learning : One learns, one,
two, three, four or five collections of the Scriptures, both
the words and the meaning of them.

2. The asking of many questions, about what is pro-
per and what is not.

3. To be versed in the regulations of the Vinaya, and
to master them.

4. The cultivation of elders, i.e., one approaches old
and venerable Theras.

5. The cultivation of good men who are experts in the
Vinaya.

6. Suitable talk, z.e., concerning that which is proper
and that which is not.

IV 5. Finally he knows, with regard to the {uture (de-
finite) non-production of the excitedness and sense of
guilt which have been forsaken by these six dharmas,
that for excitedness 1t will take place on the Path of an
Arhat, and for the sense of guilt on that of a Never-
returner. ‘

V 3. The production of indecision is due to unwise
attention to dharmas which again and again cause 1n-
decision and doubt.

V 4. It is, however, forsaken by means of wise attention
to dharmas which are (clearly distinguished as) whole-
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some or unwholesome, faults or faultless, to be culti-
vated or not to be cultivated, low or exalted, appertain-
ing to darkness or light.

And six dharmas are conducive to the forsaking of
indecision :

1. The acquisition of great learning (as at IV).

2. The asking of many questions, about the Three
Treasures.

3. Understanding the nature of the Vinaya (as at IV).

4. An abundance of resolute faith, defined as the
faith which is willing to put its trust in the Three
Treasures.

5. The cultivation of good men who are intent on
faith.

6. Suitable talk, i.e., concerning the virtues (qualities)
of the Three Treasures.

V 5. Finally he knows that the future (definite) non-
production of the indecision which has been forsaken by
these six dharmas takes place on the Path of a Stream-
winner.

3. THE REPUDIATION OF THE
SENSORY WORLD

a. Guarding (restraint of) the senses

This is the morality which consists in the restraint of the
senses : ‘Here someone, 1. having seen a form with his
eye, does not seize on its general appearance, or the
(accessory) details of 1t. That which nught, so long as he
dwells unrestrained as to the (controlling) force of the eye,
give occasion for covetous, sad, evil and unwholesome
dharmas to flood him, that he sets himself to restrain ; he
guards the controlling force of the eye, and brings about
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its restraint. And likewise 2. when he has heard sounds
with the ear, 3. smelled smells with the nose, 4. tasted
tastes with the tongue, 5. touched touchables with the

body, 6. cognized mind-objects (dharmas) with the mind’
(M 1. 180).

Having seen a form with his eye,—when he has seen a
form with the visual consciousness which is capable of
seeing forms, and which in normal language is usually
called the ‘eye,” though it actually is its tool. For the
Ancients have said : “The eye cannot see forms because
it 1s without thought ; thought cannot see forms, because
it is without eye. When the object knocks against the
door (of sight) one sees with the thought which has eye-
sensibility for its basis. In the expression “one sees with
the eye,” only an accessory equipment is indicated just as
one may say, ‘‘one shoots with a bow” (and not, “with
an arrow”). Therefore the meaning here 1s: ‘having
seen form with visual consciousness.’

He does not seize on its general appearance (lit. ‘the
sign’}—he does not seize on its appearance as man oOr
woman, or its appearance as attractive, etc. which makes
it into a basis for the defiling passions. But he stops at
what is actually seen. He does not seize on the details of
it,—he does not seize on the variety of its accessory
features, like the hands or feet, the smile, the laughter,
the talk, the looking here, the looking away, etc., which
are in common parlance called ‘details’ (anubyanjana)
because they manifest the defiling passions, by again and
again (anu anu) tainting with them (byanjanato). But he
seizes only on that which is really there, (i.e., the 1m-
purity of the g2 parts of the body; see II 5a). Like
Mahatissa, the Elder, who lived on Mount Cetiya. Once
that Thera went from Mount Cetiya to Anuradhapura,
to gather alms. In a certain family the daughter-in-law
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had quarrelled with her hrljband, and, adorned and
beautified like a heavenly mfaiden, she left Anuradha-
pura early in the morning, and went away to stay with
some relatives. On the way she saw the Thera, and, as
her mind was perverted, she gave a loud laugh. The
Thera looked to see what was the matter; he acquired
at the sight of her teeth (-bones) the notion of repulsive-
ness (impurity), and thereby reached Arhatship. ... The
husband who ran after her on the same road, saw the
Thera, and asked him whether he had by any chance
seen a woman. The Thera replied :

‘Whether what went along here

Was a man or a woman, I do not know.

But a collection of bones i1s moving

Now along this main road.’

T hat which might, etc.: that might be the reason, or
that non-restraint of the faculty of the eye might be the
cause, why in this person,—when he dwells without
having restrained the faculty of the eye with the gate of
mindfulness, i.e., when he has left the door of the eye
open,—such dharmas as covetousness, etc., flood him,
1.e., pursue and submerge him. That he sets himself to
restrain,—he sets himself to close this faculty of the eye
with the gate of mindfulness. And one who sets himself
to do that, of him it is said that he guards the controlling
force of the eye, and brings about its restraint.

But it is not with reference to the faculty of the eye
itself that there is restraint or non-restraint (i.e., it does
not apply to the initial stage of the impact of the stimu-
lus on the eye), and it is not concerning the eye con-
sidered as a sensitive organ that mindfulness arises, or
the lack of it. But it 1s at (the stage of the apperception
of the object, with such and such a meaning and signi-
ficance, and the volitional reaction to it, which is tech-
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nically known as) the ‘impulsive moment,” ‘that there is
lack of restraint, if and whtn imimorality arises then, or
lack of mindfulness, or lack of cognition, lack of patience
or laziness. Nevertheless one speaks of the non-restraint
of the sense of sight. And why? Because when the mind
is In that condition, also the door (of the eye) is un-
guarded. The situation can be compared with that of a
city : when 1its four gates are unguarded, then, although
in the interior of the city the doors of the houses, the
store-rooms and private rooms are well guarded, never-
theless all the property in the city is actually unguarded
and unprotected, and robbers can, once they have en-
tered through the city-gates, do whatever they like. In
the same sense also the door (of the eye) is unguarded
when, in consequence of the arising of immorality, etc.,
there is lack of restraint at the ‘impulsive moment.’

But when morality, etc., arise at that moment, then
the door (of sight) also 1s guarded. Just again as with the
city : When the city-gates are well guarded, then,
although in the interior the doors of the houses, etc., are
unguarded, nevertheless all the property 1n the city 1s ac-
tually well guarded and well protected; for, the city-
gates being closed, robbers cannot enter. Just so also the
door (of the eye) is guarded when morality, etc.; arise at
the ‘impulsive moment.’

The same explanation applies to: when he has heard
sounds with the ear, etc. The restraint of the senses thus
consists, in short, in the avoiding of the seizing on the
general appearance, etc., of sight-objects, etc., which
lead to one’s being pursued by the defiling passions.

And it should be achieved through mindfulness. For 1t
is effected by mindfulness, in so far as the sense-organs,
when they are governed by mindfulness; can no longer be
influenced by covetousness, etc. Therefore we should re-
member the ‘Fire-Sermon’ (S iv 168) which says: ‘It



were better, oh monks, if the eye were stroked with a
heated 1ron bar, afire, ablaée, aflame, than that one
should seize on either the general appearance or the de-
tails of the forms of which the eye is aware.” The disciple
should achieve a thorough restraint of the senses, in that,
by means of unimpaired mindfulness, he prevents that
seizing on the general appearance, etc., which makes the
consciousness, which proceeds through the door of the
eye, etc., with forms, etc., for its range (province), liable
to be flooded (influenced) by covetousness, etc. -

And one should become like Cittagutta, the Elder, who
lived in the great Kurandaka Cave. In that cave there was
“a delighttul painting which showed the seven Buddhas
leaving for the homeless life. One day numerous monks
were wandering about in the cave, going from lodging to
lodging. They noticed the painting, and said : ‘What a
delightful painting, Venerable Bhikkhu!” The Thera re-
plied : ‘For more than 60 years, brethren, I have lived 1n
this cave, and I have never known whether there 1s a
painting here or whether there is not. To-day only I have
learned it from you people, who use your eyes.” For all
that time during which the Thera had lived there, he
had never lifted up his eyes, and looked more closely at
the cave. At the entrance to the cave there was a large
ironwood tree. To that also the Thera had never looked
up ; but he knew that it was 1n flower when each year he
saw the filaments which had fallen down on the ground.

All the sons of good family who have their own wel-
fare at heart should theretore remember :

‘Let not the eye wander like forest ape,

Or trembling wood deer, or affrighted child.

The eyes should be cast downwards ; they should look

The distance of a yoke ; he shall not serve

His thought’s dominion, like a restless ape.’
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b. The control of the mind

The Sutra on the composition of ideas:

If, whilst attending to a certain sign, there arise, with
reference to it, in the disciple evil and unwholesome ideas,
connected with greed, hate or delusion, then the disciple

1. should, by means of this sign (= cause, occasion)
attend to another sign, which is more wholesome ;

II. or he should investigate the peril of these ideas:
‘Unwholesome truly are these ideas! Blameworthy are
these ideas! Of painful result are these ideas!’;

III. or he should pay no attention to these ideas ;

IV . or he should attend to the composition of the fac-
tors which effect these 1deas ;

V. or, with teeth clenched and tongue pressed against
the gums, he should by means of sheer mental effort hold
back, crush and burn out the (offending) thought

in doing so, these evil and unwholesome ideas, bound
up with greed, hate or delusion, will be forsaken and dis-
appear; from their forsaking thought will become 1in-
wardly settled and calm, composed and concentrated.
T his is called the effort to overcome.

The commentary says :

I. Unwholesome ideas may arise with reference to
beings,—be they desirable, undesirable, or unconsidered,
—or to things, such as one’s possessions, or things which
annoy, like stumps or thorns. The wholesome counter-
ideas which drive them out arise from the following prac-
tices, which are directly opposed to them :

Greed about beings: Meditation about the repulsive-

.ness of the body.
About things : Attention to their impermanence.

Hate for beings: The development of friendliness.

For things: Attention to the elements: which of
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the physical elements composing the thing am
I angry with? (cf. b. 125). '

Delusion about both beings and things : |

1. When he has, in his general bewilderment, neg-
lected his duties to a teacher, he wakes himself
up by doing some tiresome work, such as carry-
ing water.

2. When he has been hazy in attending to the
teacher’s explanation of the doctrine, he wakes
himself up by doing some tiresome work.

3. He removes his doubts by questioning authori-
ties.

4. At the right time he listens respectfully to the
Dharma.

5. He acquires the skill in distinguishing between
correct and faulty conclusions, and knows that
‘this 1s the reason for that, this is not the reason.’

These are the direct and correct antidotes to the faulty
1deas.

II. He investigates them with the power of wisdom,
and rejects them like a snake’s carcass.

III. ‘He should not remember those ideas, not attend
to them, but become one who is otherwise engaged. He
should be like someone who, not wanting to see a certain
sight-object, just closes his eyes ; when these ideas arise in
his mind, he should take hold of his basic subject of
meditation, and become engaged on that.” It may help
him to break the spell of intruding thoughts and to
occupy his mind otherwise, if he recites with great faith
a passage from the Scriptures, or reads out a passage in
praise of the Buddha or Dharma ; or he may sort out his
belongings, and enumerate them one by one, ‘these are
the scissors,” ‘this 1s the needle,” etc.; or he should do
some sewing ; or he should do some good work for a given
period of time. And after that he should return to his
basic subject of meditation.
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IV. He should analyse the conditions for these ideas
and ask himself : ‘What is their cause, what their condi-
tion, what the reason for their having arisen ?’

V. He should put forth great vigour, and with a
wholesome thought he should hold back an unwhole-
some one.

c. Stmiles for the euvils of sense-desires

23. Whether they seek them or have them, men always
thirst for more ;
Unless they let them go, suffering is sure to ensue.
Since, like a lighted torch of grass, they burn the

hand,
Who, self-possessed, would take delight in sense-
desires ?
24. The uncontrolled whom they have bitten 1n therr
hearts,

Go to destruction and by no means bliss obtain.
Since they can be compared to fierce and raging
serpents,
Who, self-possessed, would take delight in sense-
desires ?
25. It is as with a hungry dog who gnaws a bone ;
Though tasted, never give they satisfaction.
Since they are thus a mass of dry, old bones
Who, self-possessed, would take delight in sense-
desires ?
26. Their objects shared with kings, thieves, fire and
water,
Nothing but ill can possibly result from them.
Since they are thus just like a bait exposed,
Who, self-possessed, would take delight in sense-
desires ?
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247. To those that tend them there 1s much mistortune,
From foes as well as fronf their own relations.
Since thus their range is haunted by great dangers,
Who, self-possessed, would take delight in sense-

desires !

28. Those men who reach for them on mountains or in

forests,

In rivers or the ocean, thereby often come to grief.

Since they are like the topmost fruits that hang on
trees,

Who, self-possessed, would take delight in sense-
desires ?

29. Gained at the price of many bitter efforts,

They are destroyed here often in a moment.

Since thus they are mere dream-enjoyments,

Who, self-possessed, would take delight in sense-
desires ?

4. THE RECOLLECTION OF DEATH

In ‘the recollection of death,” the word ‘death’ refers to
the cutting off of the life-force which lasts for the length
of one existence. Whoso wants to develop it, should in
seclusion and solitude wisely set up attention with the
words : ‘Death will take place, the life-force will be cut
off,” or (simply), ‘Death, death.” But if somebody takes
up an unwise attitude (to this problem of death), then
sorrow will arise in him when he recalls the death of a
loved person, like the grief of a mother when she thinks
of the death of the dear child whom she has borne ; and
joy will arise when he recalls the death of an unloved
person, like the rejoicing of a foe who thinks of an
enemy’s death ; and when he recalls the death of an in-
different person, no perturbation will arise in him, just
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as the man who all day long burns corpses looks on dead
bodies without perturbatioi ; when, finally, he recalls his
own death, violent trembling arises in him, as in a
frightened man who sees before him a murderer with his
sword drawn. And all this 1s the result of a lack in mind-
fulness, (reasonable) perturbation and cognition.
Theretore the Yogin should look upon beings killed or

dead here and there, and advert to the death of beings
who died after having first seen prosperity. To this (ob-
servation) he should apply mindfulness, perturbation and
cognition, and set up attention with the words, ‘Death
will take place,” and so on. When he proceeds thus, he
proceeds wisely, z.e., he proceeds expediently. For only
if someone proceeds in this way will his hindrances be
impeded, will mindfulness be established with death for
its object, and will some degree of concentration be
achieved.*

If this 1s not enough (to produce access), he should
recall death from the following eight points of view :

1. as a murderer, standing in front of him;

2. from the (inevitable) loss of (all) achievement;

3. by inference ;

4. because one’s body is shared with many others;

5. from the weakness of the stuff of life;
6. from the absence of signs;
7. because the life-span 1s limited ;
8. from the shortness of the moment.

1. ‘As a murderer standing in front of him,” means, ‘as
if a murderer were standing in front of him.” One should
recall that death stands in front of us just like a mur-
derer, who confronts us with his drawn sword raised to
our neck, intending to cut off our head. And why? Be-

1Literally: ‘will the subject of meditation attain to access.’
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cause death comes together with birth, and deprives us
of life.

(a) As a budding mushivui shoots upwards carrying
soil on its head, so beings from their birth onwards carry
decay and death along with them. For death has come
together with birth, because everyone who is born must
certainly die. Therefore this being, from the time of his
birth onwards, moves in the direction of death, without
turning back even for a moment; (b) just as the sun, once
it has arisen, goes forward in the direction of its setting,
and does not turn back for a moment on the path it
traverses In that direction; (c) or as a mountain stream
rapidly tears down on its way, flows and rushes along,
without turning back even for a moment. To one who
coes along like that, death 1s always near; (d) just as
brooks get extinguished when dried up by the summer
heat ; (e) as fruits are bound to fall from a tree early one
day when their stalks have been rotted away by the early
morning mists; (f) as earthenware breaks when hit with
a hammer; (g) and as dewdrops are dispersed when
touched by the rays of the sun. Thus death, like a mur-
derer with a drawn sword has come together with birth.
Like the murderer who has raised his sword to our neck,
so 1t deprives us of life. And there 1s no chance that 1t will
desist.

2. ‘By the failure of achievemcent,”—which means: Here
in this world achievement prospers only so long as it is
not overwhelmed by failure. And there is no single
achievement that stands out as having transcended the
(threat of) failure.

Moreover, all health ends in sickness, all youth in old
age, all life in death; wherever one may dwell in the
world, one is afflicted by birth, overtaken by old age,
oppressed by sickness, struck down by death. Through
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realizing that the achievements of life thus end in the
failure of death, he should recollect death from the
failure of achievement.

3. ‘By inference,” means that one draws an inference for
oneself from others. And it is with seven kinds of person
that one should compare oneself : those great in fame,
great In merit, great in might, great in magical power,
great in wisdom, Pratyekabuddhas, and fully enlight-
ened Buddhas.

In what manner? This death has assuredly befallen
even those (kings) like Mahasammata, Mandhatu, Maha-
sudassana, Dalhanemin and Nimippabhiiti, who pos-
sessed great fame, a great retinue, and who abounded in
treasures and might. How then could it be that it will
not befall also me?

‘The greatly famous, noble kings,

Like Mahasammata and others,

They all fell down before the might of death.

What need is there to spcak of men like us?’
(And so for the other six kinds of distinction.)

In this way he draws from others, who have achieved
ereat fame, and so on, an inference as to himself, z.e.,
that death is common to himself and to them. When he
recalls that, ‘as for those distinguished beings so also for
me death will take place,” then the subject of meditation

attains to access.

4. ‘Because one’s body is shared with many others’: this
body is the common property of many. It 1s shared by
the eighty classes of parasitic animals, and 1t incurs death
as a result of their turbulence. Likewise 1t belongs to the
many hundreds of diseases which arise within 1t, as well
as to the outside occasions of death, such as snakes,
scorpions, and so on.

For just as, flying from all directions, arrows, spears,



lances, stories, and so on, fall on a target placed at the
cross roads, so on the body Llso all kinds of misfortune
are bound to descend. And through the onslaught of
these misfortunes it incurs death. Hence the Lord has
said : ‘Here, monks, a monk, when the day is over and
night comes round, thinks to himself : many are, to be
sure, for me the occasions of death: a snake, or a
scorpion, or a centipede may bite me ; thereby I may lose
my life, and that may act as an obstacle (to my spiritual
progress). Or I may stumble and fall, or the food I have
eaten may upset me, or the bile may trouble me, or the
phlegm, or the winds which cut like knives ; and thereby
I may lose my life, and that may act as an obstacle’

(A TII 306).

5. ‘From the weakness of the stuff of life’ :—this life-
force 1s without strength and feeble. For the life of beings
is bound up with (a) breathing in and out, (b) the pos-
tures, (c) heat and cold, (d) the (four) great primaries,
and (e) with food.

(a) It goes on only as long as it can obtain an even
functioning of breathing in and out; as soon, however,
as air issues from the nose without re-entering, or en-
ters without going out again, one i1s considered dead.
(b) Again, 1t goes on only as long as it can obtain
an even functioning of the four postures: but through
the preponderance of one or the other of these the vital
activities are cut off. (c¢) Again, it goes on as long as it
can obtain the even functioning of heat and cold ; but it
fails when oppressed by excessive heat or cold. (d) Again,
it goes on as long as it can obtain the even functioning
of the (four) great primaries ; but through the disturbance
of one or the other of them, (i.e.) of the solid, fluid, etc.,
element, the life of even a strong person is extinguished,
be it by the stiffening of his body, or because his body
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has become wet and putrid from dysentery, ar.d so on, or
because it 1s overcome by a J1igh temperature, or because
his sinews are torn. (e) Again, life goes on only as long as
one obtains solid food, at suitable times ; when one cannot
get food, 1t gets extinguished.

6. ‘From the absence of signs,’—because one cannot de-
termine (the time of death, etc.). ‘From the absence of a
definite limit,” that 1s the meaning. For one says with
regard to the death of beings:
(a) Life’s duration, (b) sickness, (c) time,
(d) The place where the body is cast off, (e) the future
destiny,
These are five things about this animate world,
Which never can be known for certain, for no sign
exists.

(a) There is no sign (i.e., no clear indication) of the
duration of life, because one cannot determine that so
long will one live, and no longer. For beings may die in
the first embryonic state, or in the second, third, or
fourth, or after one month, or two, three, four, five or
ten months, at the time when they issue from the womb,
and further still at any time within or beyond one
hundred years. ‘

(b) There is also no sign of the (fatal) sickness, 1n so far
as one cannot determine that beings will die of this or
that sickness, and no other; for beings may die from a
disease of the eyes, or the ears, or any other.

(c) There is also no sign of the time, in so far as one
cannot determine that one will have to die just at this
time of day and no other; for beings may die i the
morning, or at midday, or at any other time.

(d) There is also no sign as to the laying down of the
body ; for, when one is dying, one cannot determine that
the body should be laid down just here and not anywhere
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else. For tht body of those born within a village may .fall
away outside the village; arfll those born outside a vil-
lage may perish inside one; those born on land may
perish in water, those born in water may perish on land ;
and so this might be expanded 1n various ways.

(e) There is also no sign of the future destiny, in so far
as one cannot determine that one who has deceased there
will be reborn here. For those who have deceased 1n the
world of the Gods may be reborn among men, and those
deceased in the world of men may be reborn in the world
of the Gods, or anywhere else. In this way the world
revolves round the five kinds of rebirth like an ox yoked
to an oil-pressing mull.

7. ‘Because the life-span 1s limited,”—Dbrief 1s the life of
men at present; he lives long who lhives for a hundred
years, or a little more. Hence the Lord has said : ‘Short,
oh monks, is the life-span of men, transient, having its
sequel elsewhere ; one should do what 1s wholesome, one
should lead a holy life, no one who 1s born can escape
death ; he lives long who lives for a hundred years, or a
little more.

Short 1s the life of men, the good must scorn it,

And act as 1f their turban were ablaze.

For death is surely bound to come’ (S I 108).

Furthermore, the whole Araka-Sutta (Anguttara IV
136-8) with its seven similies should be considered in
detail : (i.e., Life is fleeting, and passes away quickly, (a)
like dewdrops on the tips of blades of grass which soon
dry up when the sun rises; (b) or like the bubbles which
rain causes in water, and which burst soon; (c) or like
the line made by a stick in water, which vanishes soon ;
(d) or like a mountain brook, which does not stand still
for a moment; (e) or like a gob of spittle spat out with

+

ease ; (f) or like a lump of meat thrown into a hot iron
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pot, which does not last long ; (g) or like a cdw about to
be slaughtered ; each timetshe raises her foot she comes
nearer to death).

Furthermore He said : ‘If, oh monks, a monk develops
the recollection of death in such a way that he thinks,—
“may I just live for one day and night,—for one day —,
—for as long as it takes to eat an alms-meal,—for as
long as 1t takes to chew and swallow four or five lumps
of food,—and I will then attend to the Lord’s religion,
and much surely will still be done by me,”—then such
monks are said to lead heedless lives, and they develop
in a sluggish way the recollection of death which aims
at the extinction of the outflows. But if, oh monks, a
monk develops the recollection of death in such a way
that he thinks,—"may I just live for so long as it takes to
chew and swallow one lump of food,—were I to live just
long enough to breathe i after breathing out, or to
breathe out after breathing in,”—then such monks are
sald to lead watchtul lives, and they develop keenly the
recollection of death which aims at the extinction of the
outflows’ (A III 305—6). And the span of life 1s brief like
a mere swallowing of four or five lumps of food, and 1t°
cannot be trusted.

8. ‘From the shortness of the moment,’—in ultimate
reality beings live only for an exceedingly short moment,
for it (life) lasts just as long as one single moment of
thought. Just as a cart-wheel, whether it rolls along or
stands still, always rests on one single spot of the rim;
just so the life of beings lasts for one single moment of
thought. As soon as that thought has ceased, the being
also is said to have ceased. As it has been said : ‘In the
past thought-moment one has lived, but one does not live
and one will not live 1n 1t ; in the future thought-moment

one has not lived, one does not live, but one will live ; in
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the presen[ thought-moment one has not lived, but one
does live, and one will not llve 1n 1it.

Our life and our whole personality,

All our joys and all our pains,

Are bound up with one single thought,

And rapidly that moment passes.

And those skandhas which are stopped,

For one who’s dying, or one remaining here,

They all alike have gone away,

And are no longer reproduced.

Nothing is born from what 1s unproduced ;

One lives by that which is at present there.

When thought breaks up, then all the world 1s dead.

So’t is when final truth the concept guides’ '

(Niddesa I 42).

(Result): When he recollects (death) from one or the
other of these eight points of view, his mind by repeated
attention becomes practised therein, mindfulness with
death for its object is established, the hindrances are im-
peded, the Jhana-limbs become manifest. But because of
the intrinsic nature of the object and the agitation it pro-
duces, the Jhana only reaches access and not full ecstasy.

(Benefits) : And the monk who is devoted to this recol-
lection of death 1s always watchful, he feels disgust for
all forms of becoming, he forsakes the hankering after
life, he disapproves of evil, he does not hoard up many
things, and with regard to, the necessities of life he is free
from the taint of stinginess. He gains familiarity with the
notion of impermanence, and, when he follows that up,
also the notions of 1ll and not-self will stand out to him.
At the hour of death, beings who have not developed the
recollection of death, feel fear, fright and bewilderment,
as 1f they were suddenly attacked by wild beasts, ghosts,
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snakes, robbers or murderers. He, on the coftrary, dies
without fear and bewilderment. If in this very life he
does not win deathlessness, he is, on the dissolution of his
body, bound for a happy destiny.

5. DISTASTE FOR THE BODY

a. The Thirty-two Parts of the Body

(The Formula): ‘And further, the disciple contemplates
this body, from the sole of the foot upwards, and from
the top of the head downwards, with a skin stretched over
it, and filled with manifold impurities. There are in this
body:

hairs of the head, hairs of the body, nails, teeth, skin ;

muscles, sinews, bones, marrow, kidneys;

heart, liver, serous membranes, spleen, lungs ;

intestines, mesentery, stomach, excrement, brain ;

bile, digestive juices, pus, blood, grease, fat

tears, sweat, spittle, snot, flurd of the joints, urine.’

(Buddhaghosa’s comment) : From the sole of the feet up-
wards, from the top of the head downwards, in this car-
cass, bounded by the skin all round, and about six feet
in length, although one may search everywhere, one does
not see the least trace of anything that i1s actually pure,
in the sense in which pearls, jewels, lapis lazuli, aloe
wood, saffron, camphor, or aromatic powders are pure.
But all one can see are manifold impurities, which con-
sist of hairs of the head, hairs of the body, etc., and
which are extremely malodorous, repulsive and unsightly.

(T he sevenfold method of learning): 1. And here, when

practising the attention to repulsiveness, even someone
who knows the entire Tripitaka, should nevertheless, at
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the beginnifig of his work, first of all verbally repeat (the
above formula). For to someupeople the mere repetition
makes the subject of meditation manifest. This hap-
pened, for instance, to the two Elders who had a subject
of meditation given to them by Mahadeva, the Elder
who lived in Malaya. When asked for a subject of medi-
tation, the Elder had given them the Pali text of the 32
parts of the body, requesting them to repeat just that
for four months. And, although they were familiar with
two or three Nikayas, they repeated the thirty-two parts
of the body for four months, and as a result of their
correct method of learning they became streamwinners.
And when reciting this formula one should arrange the
items into groups of five (or six) (as shown above), and
verbally repeat each group both forwards and back-
wards ; z.e., First : hairs of the head—skin ; skin—hairs
of the head. Then : muscles—kidneys; then: kidneys—
hairs of the head. Then: heart—lungs; then: lungs—
hairs of the head. And so on. In this way one should
recite verbally a hundred times, a thousand times, or
even a hundred thousand times. For by verbal repetition
one becomes familiar with the text of the subject of
meditation ; and the mind does not run away here or
there. The different constituents (of the body) become
manifest, and stand out like a row of fingers, or of palings
on a fence.

2. And one should repeat this not only verbally, but
also mentally.

3. One should then determine the colour of the hairs,
etc., as well as

4. their shape. Likewisc

5. their region, the part above the navel being con-
sidered as the upper, the one below as the lower region.
And likewise |

6. the locality it occupies on the body. Finally,
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7. its delimitation. There are two kinds of delimita-
tion, by like parts and by unlike parts. “This part of the
body is limited by that other part below, above and
round-about,’—that should be known as dehmltatlon by
like parts. ‘Hairs of the head are not hairs of the body,
and hairs of the body are not hairs of the head,’—that
should be known as delimitation by unlike parts, in the
sense that they are not mixed up (with one another).

(Method of attending): (This is tenfold ; I give only the
first five:) 1. One should attend in regular order, i.e.,
from the time of recitation onwards one should attend to
the parts of the body in their proper order, without pass-
ing any of them over. One should attend 2. not too
quickly, nor g. too slowly. 4. One should ward off all dis-
traction, and 5. one must transcend the notion (of the
parts of the body). This means : transcending the notions
of ‘hairs of the head, hairs of the body,” and so on, one
should establish the mind in the idea of their repulsive-
ness. It 1s as 1f men, at a time when water 1s scarce, have -
found a well in the wood. They fix there some sort of a
sign, such as a palm leaf, and with the help of that sign
they manage to find their way back to bathe and to
drink. But when by their repeated comings and goings
the way has become obvious to them, then there is no
more need for the sign, and they just go there at any
time they like to bathe and drink. Even so, at the begin-
ning, when one attends to the hairs of the head, hairs of
the body, etc., as notions, it becomes obvious (in due
course) that they are actually repulsive. Later on, how-
ever, one should go beyond the notions of the ‘hairs of
the head, hairs of the body,’ etc., and establish the mind
in just their repulsiveness.

(Example) : First of all the disciple should take hold of
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the mentaltimage of the hairs of the head. And how? He
should pull out one or twoehairs from his head, place
them on the palm of his hand, and first determine their
colour. Or he may look at hairs in a place where hair
has been cut, or he may look at the hairs which are
found in a bowl of water or in a bowl full of rice-gruel.
If they are black, he should attend to them as ‘black,’ if
white as ‘white,” but if they are mixed he should attend
to the predominant colour.

When he has thus taken hold of the mental image,
and determined all the parts of the body by way ot
colour, shape, region, locality and delimitation, he should
determine the fivefold repulsiveness by way of colour,
shape, smell, origin and locality.

The natural colour of the hairs of the head is black,
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