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THE SEVEN FACTORS O’ ENLIGHTENAME N

Tur Tipitaka. the Buddhist canon, 1s replete with veferences
1o the factors of enhghtenment expounded by the Enhightenad
One on different occastons under different circumstances. in
the Book of the Kindred Savimgs. NV (Samiviata Nikava, Vaha
Fageay we hind a special section under the utle Bojjlicne.
Sumviitta uhuun the Buddha discourses on the bojiliancos
i dinerse wans,  In this section we read a series of three
discourses or sermons rectted by Buddhists since the time
of the Buddha as o protection (paritia or piriij agamst paon,
discase and adversiy.

The term bojjhanga s composed ot hadhi + anga.  Bo.h
denotes enhghtenment. 1o be exact. msight concerned with
the reatization of the four Noble Truths: namely: the Noble
Iruth of Sutfermyg: the T\uhl:. | Illlh ol the Origin of Sutteriig:
the Noble ruth of the (m.,um.} ol \llﬂt‘llnﬁhﬂldlhﬂ'\ rhll..
Truth of the Path leading to 1hrg: Cesdion os Ballerive, gy
means factors or hmbs.  Bodhi € amgk (hojihmiga). therctore,
means the factors of enhghtenment?” or ihaﬁm'x;i@' ms1eht.

\F“

wisdom., L

L

“Bojihanga’ bojjhanga’ s the saving, Lord. Pray. Lord.
how far s tns name apphicabie?” queried a4 monk of thc
Buddha. = Bodhdava samvattantiti Ko bhik ke tasimd bhogphae-
gd 1ovuccami” T Ehey condace o enhghtenment. monh. ihat
is why they are so called.” was the succinet reply ol the
Muaster.t

e — - — - —_— b - - - - -

L

1. Samvune Nikava, V.p. 72 PTS)



f uriher savs the Buddha, "Just as; monks, in a peaked
house all rafters, whatsoever go together to the peak, slope
to the peak. join in the peak, and of them all the peak 1s
rechoned chief. even so. monks, the monk who cultivates and
mahkes much of the seven factors of wisdom, slopes to Nibhdana,
inclines to Nibhdna. tends to Nibbana.™1

1he seven factors are

1. Nbndlulness (sati)

2. Keen investigation of the dhanmima (dhanmmavicava)®
3. Loergy tviriva)

- Rapturc or h;lppi'nchs({l!!f)

S.ooCalm (passaddin)

. Concentration {(samaddhn)

_"-.I

Cguanimaty twpehhhay.

Une of the discourses on die Bogjiiteas may be mentioned

hcl‘t:. I hcgilh :

“Hias T heard @ At one time the Buddha was living at
Riweaha, at Veluvana, bamboo grove. in the squirrels
teeding-ground. A that time the Venerable Mahd Kassapa

WHO was Tiving i Pipphali Cave, was sick. strichen with a

oV ere Mnoss,

Fhen the Buddha rising from His solitude at eventide
vistted  the Venerable Mabhid Kassapa, took His seat, and
~pobe o the Venerable Mahad Kassapa in this wise -

f Aindvodd Sevings, V. AR

t 2

Dharma v w multsignificant term. Here it means mind and
matter (nama-rupa); dhanumavicayva s the investigation or anulysis
of this conflux of nund and body, and all component and condi-
toned thangs,



“Well, Kassapa, how is it with you? Arc you bearing up;:
are you cnduring? Do your pains lessen or increase?  Are
there signs of your pains lessening and not increasing ¥

“No, Lord, | am notbearing up, I dm not enduring. fhe
pain is very great. There i1s a sign notof the pains lessening,
but of their increasing.™

“Kassapa, these seven factors of enlightenment are well
expounded by me, cultivated and much developed by me,
and when cultivated and much developed they conduce to full
realization, perfect wisdom, to Nibbdana. What are the seven?

1. Mindfulness. This, O Kassapa. 1s well expounded hy
me. cultivated and much developed by me, and ,when cultivared
and much developed, it conduces to full realization, perfe:
wisdom, to Nibhdna.

2. Investigation of the dhanma. . . ...

3. Energy......

4. Rapture. .. ..

5. Calm......

6. Concentration. .. ...

7. Equanimity. O Kassapa. 1s well expounded by me. . . .,

These seven factors of enlightenment, verily, Kassapa. oo
well expounded. by me, cultivated and much developed oy
me, and when cultivated and much developed they conduce
to full realization, perfect wisdom, to Nibhana.”—

“Verily, O Blessed One, they are factors of enhightenment!
Verily, O Welcome One, they are factors of enhghtenmert?”
uttered Mahia Kassapa. Thus spake the Buddha, and ne
Vencrable Maha Kassapa rejoicing welcomed the utterances
of the Worthy One. And the Venerable Mahii Kassapa rose
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from that tness.  There and then that atlment of the Vene-
rable Mahd Kassapa vanished.™!

Another discourse ( Mahid Cunda Bojjhanga Suttay of the
three menuoned above reveals that once the Buddha Himself
wis il and the Venerable Mahia Conda recited the  Bojrhangas.
tactors of enlightenment. and that the Buddha's grievous

liress vanished ¢

VMan's mind tremendousty and profoundly influences and
affects the body | allowed to function viciously and enter-
tain unwholesome and harmtul thoughts, mind can cause
di~aster. nay oven kit a being: but mind also can cure a sick
bodv. When concentrated on right thoughts with nght
understanding. the ettects mind can produce are timmense,

“Aind not only makes sick. it also cures,  An optimustic
patient has more chance of getting well than a patient who
i worried and unhappy The recorded instances of faith
healing include cases 1in which even organie discases were
cured almost instantiancoushy ™3

Buddhism (Buddha - dhammay s the teaching of enhighten-
ment.  One who s keen on attamming enhghtenment. should
first know clearly the impediments that block the path (o
enlightenment.

[ife accordimy to the right understanding of a Buddha s
cutlering and that sutterimg s based on 1gnorance or avijjd.
lenorance s the expertencing of that which v unworthy of
cyvperrencmy. namely evil. Farther it s the non-perception
¢l ihe conglomerate nature of the aggregates: non-<percention

Semvutta NN o poTY
Samvugta NN, p. ¥l

Aldous Hundes, Luds and VMeans (1 .ondon, 1946), p. 239

. - —————

i
-
it
-

3



of sense-organ and object in their respective and objective
natures; non-perception of the emptiness or the relativity of
the elements, non-perception of the dominant nature of the
sense-controlling facuitics, non-perception of the thus-ness-—
the infallibihity—of the four Truths. And the five hindrances
(paiica nivaranani) are the nutriment of (or condition fory this
ignorance. They are called hindrances because they com-
pletely close in, cut off and obstruct.  They hinder the under-
standing of the way to release tfrom sufiering.  These five
hindrances are; sensuality (kdamacchanda): \Ml-will (vvapdda):
obduracy of mind and mental factors (thinumiddhay; restless-
ness and flurry (uddhacca-kukkucea) and doubt (vicikiccha).

And what s the nutriment of these hindrances?  The
three evil modes of life (tmi duccaritani). bodily, vocal and
mental wrong-doing. This threefold nutriment s n turn
nourished by non-restraint of the senses (indriva asanmvaro)
which is explained by the commentator as the admtiance of
lust and hate into the six sense organs of eve, car. nose. tongue,
body and mind.

The nutriment of non-restraint 1s shown to be lick of
mindfulness and of complete awareness (asati asampajaniiu):
in the context of nutriment the drifting away ot the object
(dhamma)—the lapsing from the mind. of the knowledge of
the lakkhanas or Characteristics of Existence (Impermancence,
Suffering and Voidness of Self). and torgetfulness of the
true nature of things is the reason for non-restramt.  {t s
when one does not bear 1in mund the transiency and the other
characteristics of things that one allows onescelf all kinds of liber-
ties in speech and deed, and givesremnto full thought imagery
of an unskilful kind. Lack of complete awareness is iach of
these four: cemplete awareness of purposc (sartha sampa-
Jaiifia); of suitabihty (suppaya sampajanna), of resort (gocara-
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sampajaing) and ol non-delusion  (asammoha san:pajanna).
When one does ot thing without a right purpose. when one
looks at thimgs or does actions which do not help the growth
of the Good. when one does things minncal to improyement,
when one forgets the dhamma which is the true resort of one
who strives, when one deludedly lays hold of things believing
them to be pleasant. beauttful, permanent and substantal,
when one behaves thus, then too non-restramt 1s nourished.

And below this fack of mindtulness and complete awareness
lies unsystematic reflecton (avoniso manasikdara).  The books
sy unsystematic reflection s reflection that s ot the right
course: that s takmg the impermanent as permanent. the
paintul as pleasurce, the soulless as a soul. the bad oy good.
[he constant rolling-on that is samsdra, is rooted in unsyste-
matic thmmkmg.  When unsystematic thinking increases it
fulfils two things: nescience and tast tor becoming.  Ienorance
bemg present. the ortgination of the entire mass of ~uifering
comes to be. Thus o PLisGit who 15 a shallow thurxe-, nke
a ship dritting at the waind’s will. hke a herd of cartic swept
mio the whirl poois of a river, hke anox yoked 0 o wheel-
contraption, voes on ravolving in the ¢vele of ewastence,

samsdrd.

And 1ts sad that maperfect contidence (avsaldéivam) in
the Buddha. the Dhamma and the Sangha s the condition
which develops unsystemane retflection, and mmperfect conti-
dence s due 1o non-hearmg ot the T'rue Law. the Jdhenmma
(aseekdhanima savaneom, Tmallv, one does not hear the
dhanvna through lack of contact with the wise, threueh not
consortmg with the good «asappurisa sansevo).

[hus want of Aalvdane mittatd. good triendship. appears
to be the basic reason for the ills of the world. And conversely
the bavis and nutriment of all good s shown (v be good
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friendship.  That furmishes one with the food of the sublime
dhamma which i turn produces confidence in the Triple
Gem, Tri Ratuna, the Buddha. Dhamma and the Saneha.
When one has confidence 1in the Triple Gem there come nro
existence profound or systematic thinking, mindfulness and
complete awareness, restraint of the senses, the three food
modes of life, the four arousings of mindfulness, the seven
factors of enhghtenment and dehverance through wisdom,
onc after another in duc order.!

Let us now deal with the enhghtenment factors one tv ¢ ¢,
The first 18 Sari, Nindfulness. It 1s the instrumen: maost
ethcacious i self-masterv. and whosoever practises 1t s
found the path to dehverance. 1t s fourfold: Mindrulness
consisting in contemplation of the body (kavanupassaniy:
feehng (vedandanupassand): mmnd (cittanupassandg); and mental
objects (dhammanupuassand).?

The man lacking in this all-important quahty of minaruinzsss
cannot achieve anvthing worthwhile. The Buddha's firgl
admonttion to His disciples on His death bed is this: “TFrin-
sient are all component things. Work out your dehverance
with heedtulness!” (Vava-dhamma  sankhdara, appamiddeua
sampdadetha).> And the last words of the Venerable Sariputta,
the foremost disciple of the Buddha who predeceased tie
Master, were this:  “"Strive on with heedtulness! This s
my advice to you!” (Sampadetha appamdadena. « 1 nie
anusasand). In both these mjunctions the most significan® and

1. Sammoha Vinodani.

2. Satipatthana Sunta. Majjhima Mikaya, 10 or Digha Nikava, 22,
See The Wheel No. 19 "The Foundattons of -Mindfulness.”

3. Parinibbana Sutta, Digha N., 16,
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pregnant word is ‘appamada’ which literally means incessant
heedfulness. Man cannot be heedful unless he is fully
aware of his actions whether they are mental, verbal or
physical at every moment of his waking life. Only when a
man is fully awake to and mindful of his activities can he
distinguish good from bad and right from wrong. It is in the
light of mindfulness he will see the beauty or the ugliness of

his deeds.

The word “‘appamdda,” throughout the Tipitaka, is used to
denote sati, mindfulness; “pamdda” is defined as absence of
mindfulness. Says the Buddha n the Angurtara Nikdya:
“Monks, 1 know not of any other single thing of such power
to cause the arising of good thoughts if not vet arisen, or to
cause the waning of evil thoughts if already arisen, as heed-
fulness. In him who is heedful, good thoughts not yet
arisen, do arise, and evil thoughts, if arisen, do wane.”

Constant mindfulness and vigilance are necessary to avoid
ill and perform good. The man with presence of mind, who
surrounds himself with watchfulness of mind (satimd), the
man of courage and earnestness—gets ahead of the lethargic,
the heedless (pamatto), as a racehorse outstrips a decrepit
hack., The importance of sati, mindfulness, in all our dealings
is clearly indicated by the following striking words of the
Buddha: *“*Mindfulness, O disciples, 1 declare is essential in
all things everywhere. It is as salt is to the curry.”!

The Buddha’s life is onc integral picture of mindfulness.
He is the Sada sato, the ever mindful, the ever vigilant. He
is the very embodiment of mindfulness. There was never
an occasion when the Buddha manifested signs of sluggish
Inactivity or thoughtlessness.

1. Majjhinia N., Satipatthana Commentary,.
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Right mindfulness or complete awareness, in a way, is
superior to knowledge, because in the absence of mindfulness
it is just impossible for a man to make the best of his learning,
Intelligence void of mindfulness tends to lead man astray and
entice him from the path of rectitude and duty. Even:
people who are well informed and intelligent fail to see a
thing in its proper perspective when they lack this all-important
quality of mindfulness. Men of good standing owing to
deeds done and words spoke n thoughtlessly and without due
consideration to their consequences, are often subjected to
severe and justifiable criticism. Mindfulness is the chief
characteristic of all wholesome actions tending to one’s own
and other’s profit.

Appamado mahato atthaya sanvattati,! “Mindfulness is
conducive to great profit,” thatis, highest mental development,
and it is through such attainment that deliverance from the
sufferings of samsdra is possible. “The man who delights in
mindfulness and regards heedlessness with dread, i1s not
liabie to fall away. He is in the vicinity of Nibbdgna.” 2

il

The second enlightenment factor is Dhammavicaya, keen
Investigation of the Dhamma. It is the sharp analytical
knowledge of understanding the true nature of all constituent
things animate or inanimate, human or divine. It is seeing
things as they really are; seeing things in their proper perspec-
tive. It is the analysis of all component things into their
fundamental elements, right down to their ultimates. Through
keen investigation one understands that all compounded things

—

——

. Samyutta N., Sagdthaka Vagga.
2. Dhammapada, 32.



pass through the inconceivably rapid moments of uppdda,
thiti and bhariga, or of arising, reaching a peak and ceasing,
just as a river in flood sweeps to a chmax and fades away.
The whole universe is constantly changing, not remaining the
same for two consecutive moments. All things in fact are
subjected tocauses, conditions and effects (hetu, paccaya and
phala). Systematic reflection (yoniso manasikdra) comces
naturally through right mindfulness, and it urges one to
discriminate, to reason and investigate. Shallow thinking,
unsystematic reflection (ayoniso imanasikdra) makes men
muddle-headed and then they fail to investigate the nature
of things. Such people cannot see cause and effect, seed and
fruit, therise and fall of compounded things. Says the Buddha:

““This doctrine is for the wise and not for the unwise.”"}

Buddhism is free from compulsion and coercion and does
not demand of the follower blind faith. At the very outset
the sceptic will be pleased to hear of 1its call for investigation.
Buddhism from beginning to end, 1s open to all those who
have eyes to see, and minds to understand. The Buddha
never endeavoured to wring out of His followers blind and
submissive faith in Him and His teaching. He tutors His
disciples in the ways of discrimination and intelligent inquiry.
To the inquiring Kdldmas the Buddha answered: *‘Right is
it to doubt, right 1s it to question what is doubtful and what
is not clear. In a doubtful matter wavering does arise.”

We find this dialogue between the Master and His disciples:

“If, now knowing this and perceiving this, would you say:
‘We honour our Master and through respect for Him we respect
what He teaches?

e

1

\. Anguttara Nikaya, Atthaka Nipdta, Sutta No. 30.
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“Nay, Lord.”

“That which you affirm, O disciples, is it not only that
which you yourselves have recognized, seen and grasped ?”

“Yes, Lord.”1

And in conformity with this thoroughly correct attitude of
true inquiry the philosophers of later times observed: “As
the wise test the purity of gold by burning, cutting and examin-
ing 1t by means of a piece of touchstone, so should you accept
my words after examining them and not merely out of regard
and reverence for me”.2 Thus blind belief is condemned in
the analytic teaching (vibhajjavdada) of the Buddha. The
truth of the dhamma can be grasped only through calm
concentrative thought and insight (samatha and vipassana)
and never through blind faith. One who goes in quest of
truth 1s not satisfied with surface knowledge. He wants to
delve deep and see what is beneath. That is the sort of
search encouraged in Buddhism. That type of search yields
right understanding.

We read in the texts the following story :

On one occasion Upali, a fervent follower of Nigantha
Nathaputta, the Jain, visited the Buddha, thoughtfully
listened to the dhamma, gained saddhd (confidence based
on knowledge) and forthwith manifested his readiness
to become a follower of the Master. Nevertheless the
Master said: *‘Of a truth, Upali, make thorough investiga-
tion,” and thus discouraged him. This clearly shows that
the Buddha was not keen on converting people to His way of
thinking, and to His fold. He did not interfere with another

1. Majjhima N., 38.
2. Jidanasara-Samuccaya, p. 31.
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man’'s freedom of thought; for freedom of thought is ‘the
birth right of every individual. [t is wrong to force someone
out of the way of life which accords with his outlook and
character, spiritual inclinations and tendencics; compulsion
in every form is bad. 1t is coercion of the blackest kind to
make a man gulp down beliefs for which he has no relish.
Such forced feeding cannot be good for-anybody, anywhere.

He that cultivates dhammavicaya, Investigation of . the
dhamma, focusses his mind on the five aggregates of grasping,
the paicupdadanakkhandha, and endeavours to realize the
rise and fall or the arising and passing away (udaya- vaya)
of this. conglomeration of bare forces (suddha sankhdra
puija) this conflux of mind and matter (nama-riipa samati). It
is only when he fully 1calizes the evanescent nature of his own
mind and body that he experiences happiness, joyous antici-
pation. Therefore, it is said :

*Yato yato sammasati—khandhdnam udayabbayam
Labhati piti pamojjam—amatam tam vijanatani’?

Whenever he reflects on the rise and fall of the aggregates,
he experiences unalloyed joy and happiness. To the discern-
ing one that (reflection) is deathless, Nibbana.

What is impermanent and not lasting he sees as SOrrow-
fraught. What is impermanent and sorrow-fraught, he
understands as void of a permanent and everlasting soul,
self, or ego entity. It is this grasping, this realization of the
three characteristics, or laws of transiency, sorrow and non-
self (soullessness), anicca, dukkha and anatid, that is known
to Buddhists as vipassand-iidna or penetrative Insight, which,
like the razor-edged sword, entirely eradicates all the latent

1. Dhammapada, 374.
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tendencies (anusava), and with it all the varied ramifications
of sorrow’s cause are finally destroyed. A man who ascends
to this summit of vision is an Arahat, a Perfect One, whose
clarity of vision, whose depth of insight, penetrates into the
deepest recesses of life and cognizes the true nature that
underlies all appearance. No more can he be swept off his
feet by, the glamour of things ephemeral. No more can he
be confused by fearful and terrible appearances. No more
1s 1t possible for him to have a clouded view of phenomena;
for he has tra|1scqnded all capacity for error through the
perfect immunity which penetrative insight alone can give.

il

The third enlightenment factor is Viriya, Energy. It is a
mental property (cetasika) and the sixth limb of the Noble
Eightfold Path, there called sammd-vdyama, Right Efiort.

The life of the Buddha clearly reveals that He was never
subjected to moral or spiritual fatigue. From the hour of
His enlightenment to the end of His life, He strove tirelessly
to elevate mankind, regardless of the bodily fatigue
involved, and oblivious to the many obstacles and handicaps
that hampered His way. He never relaxed in His exertion
for the common weal. Though physically He was not always

fit, meatally He was ever vigilant and energetic. Of Him it
1s said :

Ah, wonderful is the Conqueror,
Who e’er untiring strives

For the blessing of all beings, for
the comfort of all lives.’

13



Buddhism is for the sincerely zealous, strong and firm in
purpose, and not for the indolent (dgraddhvirivassayam dhammo
navam dhammo kusitassa.)t The Buddha has not proclaimed
Himself a saviour willing and able to take upon himself the
evil of mankind. On the contrary, He declares that each
person has to bear the burden of his own ill deeds. In the

words of the Buddha. each individual has himself to put
forth the necessary effert and work out his own deliverance
with diligence. The Buddha is only a Path-Revealer and not
a saviour who endeavours to save *souls’ by means of a revealed
religion. The idea that another raises a man from lower to
higher levels of life, and ultimatley rescues him, tends to
make a man indolent and weak, supine and foolish. Others
may lend us a helping hand indirectly, but deliverance from
suftering must be wrought out and fashioned by each one
for himself upon the anvil of his own actions. **Be yc¢ islands
unto yourselves, be ye your own refuge.””2 Thus did the
Master exhort His followers to acquire self-reliance.

A follower of the Buddha should not under any circum-
stances relinquish hope and effort; for the Buddha was one
who never gave up courage and effort even as a Bodhisalta.
As an aspirant for Buddhahood, he had as his motto the
following inspiring words: ‘“md nivatta, abhikkhama,” *'Falter
not, advance.”” The man who is mindful (sarimd) and culti-
vates keen investigation should next put forth the necessary
effort to fight his way out.

The function of energy is four-fold. 1. The eflort to
eradicate evils that have arisen in the mind. 2. The effort to
prevent the arising of unarisen evil. 3. The effort to develop

|. Angunara N., Atthaka Nipata, Sutta No. 30,
2. Parinibbina Sutta, Digha N., 16.
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unarisen good. 4. The effort to promote the further growth
of good already arisen.!

“Just,” says the Vitakka Santhdna Suttanta of the Majjhima

Nikaya (No. 20), “as a competent carpenter or a carpenter’s
apprentice with a slender pin will knock out, remove and
dispose of a thicker one, so also, when through dwelling on
some 1dea that has come to him, evil, unsalutary considera-
ttons connected with desire, hate and delusion arise in the
monk, then he should engender in his mind an idea other
than that former idea and connected with salutary things
whereupon the evil unsalutary considerations will disappear,
and with their disappearing his mind will become settled,
subdued, unified, concentrated.’’ 2

Thus the path of purification is impossible foran indolent
person. The aspirant for enlightenment (bodhi) should
possess unflinching energy coupled with fixed determination.
‘Enlightenment and deliverance lie absolutely and entirely in
his own hands. ‘Man must himself by his own resolute
efforts rise and make his way to the portals of liberty, and
it is always, at every moment, in his power so to do. Neither
are those portals locked and the key in possession of someone

else from whom it must be obtained by prayer and entreaty.
That door is free of all bolts and bars save those the man

himself has made.’

By precept and example, the Buddha was an exponent of
the strenuous life. Hear these words of the Buddha: “The
idler who does not strive, who, though young and strong, is

e

1. Anguttara, Carukka Nipata, Sutta No. 13,

2. Kdapted from Silacara, Discourses of Gotama the Buddha. A
translation of this Discourse has becn published in The Wheel
No. 21.
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full of sloth, who is weak in resolution and thought, that lazy
and idle man will not find the way to wisdom, the way to
enlightenment.”"1

Following in the footstcps of the Buddha the discipie thinks:
“Though only my skin, sinews and bones reman, and my
blocd and flesh dry up and wither away, yet never will 1 give
up my quest and swerve from the path of rectitnde and
enlightenment.”

IV

The fourth enlightenment factor is Piti, Rapture or Happi-
ness. This, tco, is a mental property (cetasika) and 1s a gquality
which suffuses both the body and mind. The man lacking
in this quality cannot proceed along the path to enlightenment.
There will arise in him sullen indifference to the dhamima, an
avcrsion to the practice of meditation, and morbid manifesta-
tions. It 1s, therefore very necessary that a man striving to
attain enlightenment and final deliverance from the fetters of
samsdra, that repeated wandering, should endeavour to culti-
vate the all-important factor of happiness. No one can
bestow on another the gift of happiness; each one has to
build it up by effort, reflection and concentrated activity. As
happiness is a thing of the mind it should be sought not in
external and material things though they may in a small way
be instrumental.

Contentment is a characteristic of the really happy indivi-
dual. The ordinary worldling seems to think that it is difficult
to cultivate and develop contentment; but by dint of courage,
~determination, systematic attention and thought about the
things that one meets with in everyday life, by controlling one's

1. Dhanmmapada 280,
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evil inclinations, and by curbing the impulses—the sudden
tendencies to act without reflection—one can keep the mind from

being soiled and experience happiness through contentment.

In man’s mind arise conflicts of diverse kinds, and if these
conflicts are to be controlled, while still not eliminated, man
must give less rein to inclinations and longings, in other words,
he must cultivate contentment. Hard it is to give up what
lures and holds us in thrall; and hard it is to exorcise the evil
spirits that haunt the human heart in the shape of ugly and
unwholesome thoughts. These evils are the manifestations
of lust, hate and delusion (lobha, dosa and moha). Until one
attains to the very crest of purity and peace by constant
training of the mind one cannot defeat these hosts completely.
The mere abandoning of outward things, fasting, bathing in
rivers and at hot springs, and so forth, these do not tend to
purify a man, these things do not make a man happy, holy
and harmless. Hence the need to develop the Buddha’s path
of purification: morality, meditation and insight (sila, samadhi
and parnna). |

When discussing happiness, in the context of sambojjhangas,
we must bear in mind the vast difference between pleasure
and happiness. Pleasure—pleasant feeling—is something very
momentary and fleeting. Is it wrong to say that pleasant
feelings are the prelude to pain? What people hug in great
glee this moment, turns to be a source of pain the next moment.
“The desired is no more there when the outstretched hand
would grasp it, or, being there and grasped, it vanishes like
a flake of snow.’

In the words of Robert Burns :

““Pleasures are like poppies spread,

You seize the flower, its bloom is shed;
Or, like the snow-fall in the river,

A moment white, then melts for ever.”
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Seeir.,g a form, hearing a sound, perceiving an odour,
tasting a flavour, feeling some tangible thing, cognising an
idea, peoplc are moved, and from those sense objects and
mental objects they experience a certain degree of pleasure,
but it 1s all a passing show of phenomena. Unlike the animal
whose sole purpose is to derive a feeling of pleasure from
any source, at any cost, man should endeavour to gain real
piti or happiness. Real happiness or rapture comes not
through grasping or clinging to things animate or inanimate
but by giving up (nekkhamma). It is the detached attitude
toward the world that brings about true happiness. The
Satipatthana Suttq, the Discourse on th¢ Foundations of
Mindfulness, speaks of pleasant worldly feeling (samisa sukha)
and pleasant unworldly feeling (niramisa sukha). Niramisa
sukha 1s far superior to samisasukha.

Once the Buddha did not receive even a single morsel of
food when He went on His alms round, and an intruder
remarked that the Master was apparently afflicted with hunger.
Thereupon the Supreme Buddha breathed forth the following
verse:1l

“Ah, happily do we dwell—we who have no impediments'
Feeders on joy shall we be—even as the radiant devas™!?2

Unalloyed joy comes to a man who ponders thus: *“Others
may harm, but I will become harmless; others may slay living
beings. but 1 will become a non-slayer; others may live un-
chaste, but 1 will live pure; others may utter falsehood, I,
however, will speak the truth; others may slander, talk
harshly, indulge in gossip, but I will talk only words that
promote concord, harmless words agreeable to the ear, full

1. Dhammapada, 200.
2. Devas are deities.

18



of love, heart-pleasing, courteous, worthy of being borne in
mind, timely, fit and to the point. Others may be covetous,
I will not covet. Energetic, steeped in modesty of heart,
unswerving as regards truth and rectitude, peaceful, honest,
contented, generous and truthful in all things will I be.”
Thus conducive to full realization, perfect wisdom, to Nibbana
is this fourth enlightenment factor piti, happiness.

\%

Passaddhi, Calm or Tranquillity, is the fifth factor of en-
lightenment. Passaddhi it two-fold. Kaya passadhi is calm
of body. Kdva here means all the mental properties rather
than the physical body; in other words, calm of the aggregates
of feeling (vedanakkhandha), perception (saiifiakkhandha) and
the volitional activities or conformations (samkhdarakkhandha).
Cirta passaddhi 1s the calm of the mind, that is the aggregate
of consciousness (viiiianakkhandha).

Passaddhi is compared to the happy experience of a weary
walker who sits down under a treein the shade, or thecooling
of a hot place by rain. Hard it is to tranquillize the mind;
it trembles and it is unsteady, difficult to guard and hold back;
it quivers like a fish taken from its watery home and thrown
on the dry ground. It wanders at will.1  Such is the nature
of this ultra-subtle mind. It is systematic reflexion (yoniso
manasikdra) that helps the aspirant for enlightenment 10
quieten the fickle mind. Unless a man cultivates tranquillity
of mind, concentration cannot be successfully developed. A
. tranquillized mind keeps away all superficialities and futilities.

- Many a man today thinks that freedom and unrestraint are
synonyms and that the taming of the self is a hindrance to

1. Dhammapada, Citta Vagga.
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self-development. In the teaching of the Buddha, however,
it is quite different. The self must be subdued and tamed on
right lines if it is to become truly well. The Tathagata, the
Tamed, teaches the Dhannna for the purpose of taming the
human heart (danto so Bhagava damataya dhammam deseti).1

It is only when the mind is tranquillised and is kept to the
right road of orderly progress that it becomes useful for the
individual possessor of it and for society. A disorderly mind
is a hability both to the owner of it and for others. All the
havoc wrought in the world is wrought by men who have not
learned the way of mental calm, balance and poise. Calm-
ness is not weakness. The calm attitude at alt times show
a man of culture. It s not too hard a task for a man to be
calm when all things round him are favourable. But to be
composed in mind in the midst of unfavourable circumstances
is hard indeed, and it 1s this difficult quality that is worth
achieving; for by such control one builds up strength of
character. The most deceptive thing in the world is to
imagine that they alone are strong who are noisy, or that they
alone possess power who are fussily busy.

The man who cultivates calm of the mind does not get
upset, confused or excited when confronted with the eight
vicissitudes of the world (atthaloka dhanina). He endeavurs
to see the rise and fall of all things conditioned, how things

come into being and pass away. Free from anxiety and
restiessness he will see the fragility of the fragile.

A story in our books tells us how when a mother was asked
why she did not lament and feel pain over the death of her
beloved son, said: “Uninvited he came, uninvited he passed
away, as he came so he went, what use is there in lamenting,

- —_ D et e —— e — ..
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weeping and wailing?t>  Such is the advantage of a tranquil-
lized mind. It is unshaken by loss and gain, blame and praise,
and undisturbed by adversity. This frame of mind is brought
about by viewing the sentient world in its proper perspective.
Thus calm or passaddhi leads man to enlightenment and
deliverance from suffering.

V1

The sixth enlightenment factor 1s Samadadhi, Concentration.
It is only the tranquillized mind that can easily concentrate
on a subject of meditation. The calm concentrated mind
sees things as they really are (samahito yatha bhiitam pajandti)
The unified mind brings the five hindrances (paiica nivaranani)
under subjugation.

Concentration is the intensified steadiness of the mind
comparable to an unflickering flame of a lamp 1n a windless
place. It is concentration that fixes the mind aright and
causes it to be unmoved and undisturbed. Correct practice oj
samadhi maintains the mind and the mental properties in a
state of balance like a steady hand holding a pair of scales.
Right concentration dispels passions that disturb the mind,
and brings purity and placidity of mind. The concentrated
mind is not distracted by sense objects; concentration of the
highest type cannot be disturbed under the most adverse

conditions.

One who is intent on samddhi should develop a love of
virtue, sila, for it is virtue that nourishes mental life, and
makes it coherent and calm, equable and full of rich content.
The unrestrained mind dissipates itself in frivolous activity.

. Uraga Jataka, 353. | () Cyplule '




Many are the impediments that confront a yogi, an aspirant
for enlightenment, but there are five particular hindrances that
hinder concentrative thought, samddhi, and obstruct the way
to deliverance. In the teaching of the Buddha they are
known as paiica nivarana, the five hindrances. The Pali term
nivarana denotecs that which hinders or obstructs mentai deve-
lopment (bhavand). They are called hindrances because they
completely close in, cut oft and obstruct. They close the
doors to deliverance. The five hindrances are:

i. Kamacchanda ....... Scnsual desires.
. Vyapada ........... TH-will.
i, Thinamiddha . .......Obduracy of mind and mental

factors.
iv. Uddhaccakukkucca . . .Restlessness and worry.

v. Vicikiccha.......... Doubt.

Kdmacchanda or sensual desires or intense thirst for cithet
possessions or the satisfaction of base desires, is the first thar
binds man to sansara, repcated wandering, and C]OSLS the door
to final deliverance.

What is sensuality? Where does this craving (tanhad) arise
and take root? According to the Discourse on the Founda-
tions of Mindfulness (Satipatthana Suria), ‘where there is the
delightful and the pleasurable, there this craving arises and
takes root.” Forms, sounds, smell, taste, bodily contacts and
ideas are delightful and pleasurable; there this craving arises
and takes root. Craving when obstructed by some cause is
transformed to frustration and wrath.

As the Dhammapada says:

Tanhdya jayati soko~—tanhdya jayati bhayam
Tanhdya uppamufrasm-—naﬂhr soko kuto bhm an

¢ — P — - - C - e - .

1, Dhammapada 2!6 '
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From craving arises gricf, from craving arises fear;
* To one who is free from craving there is no grief, whence fear.

The next hindrance is vydpdda, ill-will, hatred or aversion.
Man naturally revolts against the unpleasant and the dis-
agreeable, and also is depressed by them. To be separated
from the loved is painful, and equally painful is the union with
the loathed. Even a disagreeable dish, an unpleasant drink,
an unlovely demeanour, and a hundred other trifles, may
cause indignation. It is wrong thinking, unsystematic
reflexion, that brings about hatred. Hatred on the other hand
breeds hatred and clouds the vision; 1t distorts the entire mind
and its properties and thus hinders awakening to truth,
blocks the way to freedom. This lust and hatred based on
ignorance, the crowning corruptionof all our madness (avijja

paramam malam), indeed are the root causes of strife and
dissension between man and man and nation and nation.

The third hindrance consists of a pair of evils; thina and
middha. Thina is lassitude or morbid state of the mind, and
middha is a morbid state of the mental properties. Thina-
middha, as some are inclined to think, is ccrtainly not sluggish-
ness of the body; for even the Arahats, the Perfect Ones, who
are free from this pair of evils, also experience bodily fatigue.

Thina-middha retards mental development; under its influence
mind is inert like butter too stiff to spread or like molasses

sticking to a spoon.

Laxity is a dangerous enemy of mental development. Laxity
leads to greater laxity until finally there arises a state of callous
indifference. This flabbiness of character is a fatal block to

righteousness and fredom. It is through viripa or mental
cffort that one overcomes this pair of evils.
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The fourth hindrance also comprises 1win drawbacks:
Uddhacca and kukkucca, restlessness and brooding or flurry
and worry. As a rule anyone who commits evil is mentally
excited and restless; the guilty and the impatient suffer from
this hindrance. The minds of men who are restless and
unstable are like flustered bees in a shaken hive. This mental
agitation impedes meditation and blocks the upward path.
Equally baneful is mental worry. Often people repent over
the evil actions they have committed. This 1s not praised by
the Buddha; for it is useless to cry over spilt milk. Instead
of brooding over such shortcomings one should endeavour not
to repeat such unwholesome deeds. There are others who
worry over the good deeds omitted and duties left undone.
This, too, serves no purpose. It is as futile asto ask the further
bank of a river to come over that we may get to the other
side. Instead of uselessly worrying over what good one has
failed to do, one should endeavour to perform wholesome
deeds. This mental unsteadiness (kukkucca) also hinders

mental progress.

The fifth and the last hindrance is vicikicchd, doubt. The
Pali term vi + cikiccha literally means medicineless. One who
suffers from perplexity is really suffering from a dire disease,
and until and unless one sheds one’s doubts one will continue
to suffer from it. So long as man is subject to this mental
itching, so long will he continue to take a cynical view of
things which is most detrimental to mental development.
The commentators explain this hindrance as the inability to
decide anything definitely; it also comprises doubt with
regard to the possibility of attaining the jhdnas, concentrative
thought. In this connection, one may add that even non,
Buddhists and yogis who are not concerned with the Buddha-
Dhamma and the Sangha at all, can inlubit doubt (vicikiccha
nivarana) and gain the jhdnas.
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The vogi who attains the jhidnas inhibits all five hindrances.
by the five jhdnangas, characteristics or factors of jhana,
Kamacchanda 1s inhibited by ekaggata (one-pointedness or
unification of the mind); vydpdda by piti (joy); thinamiddha
by vitakka (applied-thought); wuddhacca-kukkucca by sukha
(happiness) and vicikiccha by vicdra (sustained thought). The
attainment of jhgnas, however, is not the end aimed at.
Jhdnas should be made to lead to vipassana, intuitional insight.
It is through insight that the yogieradicates thelatent corrup-
tions (anusaya kilesas) and attains perfect purity.

So long as impurities or taints (kilesas) exist in man’s mind
latent, so long will the arising of pdpa (evil) in him continue.
The practiser of jhiana whose purpose is to attain vipassand,
commits no 11l action because the hindrances are inhibited,
but he has the impurities latent in his make-up and, therefore,
he is not yet 1n a state of absolute security. But the Arahat,
the Perfect One, wipes out all the latent impurities with their
rootlets and brings this repetitive wandering, sansdra, to a
standstill. He is one whose sansdra is indubitably ended;
for by him the noble life has been perfected and the task done.
For him there is no more rebirth.t

A sincere student, who is bent on deep study, cuts himself
off from sense attractions, and retiring to a congenial atmo-
sphere, holds fast to hisstudies, and thus steering through all
disturbing factors, attains success in his examinations. In
the same way, seated in a cloister-cell or some other suitable
place ‘far from the madding crowd’s ignoble strife,” the yogi,
the meditator. fixes his mind on a subject of meditation
(kammatthdna) and by struggle and unceasing effort inhibits
the five hindrances, and washing out the imgpurities of his
mind-flux, gradually reaches thc first, the second, the third

1. Majjhima N., 27.

.
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and the fourth jhdna. Then by the power of samadhi, concen-
trative thought, thus won, he turns his mind to the under-
standing of reality in the highest sense. It is at this stage
that the yogi cultivates: vipassand, intuitional insight. It is
through vippassand that onc understandsthe real nature of ail
component and conditioned things. Vipassand aids one to
see things as they truly are. One secs truth face to face and
comprehends that all tones are just variations struck on the
one chord that runs through all life—the chord which is made
up of anicca, dukkha and anattd,—impermanence, sorrow
and soullessness.

The yogi gains insight into the true nature of the world he
has clung to for so long. He breaks through the egg sheil
of ignorance to the Hypercosmic. With that final catharsis
he reaches the statc where dawns for him the Light of Nibbana,
the Calm beyond words, the unshakeable Deliverance of the
mind (akuppd cetovimutti),1 and the world holds nothing more

for him.

Says the Dhammapada (373), ‘To the Bhikkhu who has
retired to a secluded spot, whose mind is calmed, and who
clearly discerns the dhamma, there comes unalloyed joy and
happiness transcending that of humans.’

VI

The seventh and the last factor of enlightenment is upekk hd,
Equanimity. In the Abhidhamma, upekkha is indicated by the
term tatramajjhatiaid. neutrahity. It is mental equipoise and
not hedonic indifference. Equanimity is the result of a calm
concentrative mind. It is hard, indeed. to be undisturbed
when touched by the vicissitudes of life, but the man who
cultivates this difficult quality of equanimity is not upset

- ———— — _ - ——
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Amidst the welter of experience (attha loka dhamma),—gain
and loss, good-repute and ill-repute, praise and censure, pain
and happiness—he never wavers. He is firm as a solid rock.
Of course, this 1s the attitude of the Arahat, the Perfect One.
Of him itis said: ““Truly the good give up longing for every--
thing. The good prattle not with thoughts of craving
Touched by happiness or by pain, the wise show neither
elation nor depression.”?!

Refraining from intoxicants and becoming heedful, establish-
ing themselves in patience and purity, the wise train their
minds and it is through such training that a quiet mind is
achieved. Can we also achieve 1t? Lord Horder answers
the question thus: * ‘Yes’. But how? Well, not by doing
some great thing.” ‘Why were the saints saints?’ someone
asked. And the answer came: ‘Because they were cheerful
when it was difficult to be cheerful and patient when 1t was.
difficult to be patient. They pushed on when they wanted
to stand still, and kept silent when they wanted to talk.”
That was all. So simple, but so difficult. A matter of mental

S

The poet says:
“It is easy enough to be pleasant,
When life flows along like a song,
But the man worthwhile
Is the man who can smile
When everything goes dead wrong.”

Mention is made in our books of four wrong paths (cattaro-
agati). The path of greed (chanda), of hate (dosa), of cowar-
dice (bhaya), of delusion (moha). People commit evil being
enticed along one or more of these wrong paths, but the man
who has reached perfect neutrality through the cultivation of

2. Dlxam;rz_aﬁt;da, 83.
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equanimity, always avoids such wrong paths. His serene
neutrality enables him to see all beings impartiaily,

A certain understanding of the working of kamma
(actions), and how kamma comes into fruition (kamma-
vipaka) is very necessary for one who is genuinely bent on
cultivating equanimity. In the light of kamnta one will be
able to have a detached attitude toward all beings. nay even
inanimate things. The proximate cause of equanimity is the

understanding that all beings are the result of their actions
{kamma).

Santideva writes in Bodhicarydvatara :

“Some there be that loathe me; then why
Shall I, in being praised, rejoice?
Some there be that praise me; then why
Shall I brood over blaming voice?

Who master is of self, will ever bear
A smiling face; he puts away all frowns

Is first to great another, and to share
His all. This friend of all the world, Truth crowns.” 1

I have here made an attempt to give a glimpse of the seven
enlightenment factors, expounded over 2500 years ago by the
Supreme Buddha, for the atraining of full realization and
perfect wisdom, of Nibbana, the Dcathless.  The cultivation
or the neglect of these factors of enlightenment 1s left to each
one of us. With the aid of the teaching of the Buddha each
one of us has the power to detect and destroy the cause of
suffering. Each one individually can put forth the necessary
effort to work out his deliverance.

1. Translation by Kassapa Thera.

L0



The Buddha has taught us the way to know hfe as it is,
and has furnished the directions for such a rescarch by each
of us individually. Therefore, we owe it to ourselves to find
out for oursclves the truth about life and 10 make the
best of it. We <cannot say justifiably that we do
not know how to proceed. Thercis nothing vague in
the teaching of the Buddha. All the necessary indications
are clear as clear could be. Buddhism from beginning to end
1s open to all those who have eyes to see, and minds to under-
stand. ‘So clear is His teaching that it can never be mis-
understood.’l The only thing necessary on our part for the
full realization of the truth is firm determination, endeavour
and earnestness to study and apply the teaching, each working
t t out for himself, to the best of his ability. The dhamma yet

beckons the weary pilgrim to the happy haven of Nibbana's
Security and Peace. Let us, therefore, cultivate the seven
enlightenment factors with zest and unflagging devotion, and

advance :

**Remembering the Saints of other days,
And recollecting how it was they lived,
Even though today be but the after-time—
One yet mayv win the Ambrosial Path of Peace.”?

May All Living Beings Be Well and Happy!

1. Fielding Hall, The Soul of a People.
2. Psalms of the Brethern (T herfgarha), 947,
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FREFACE

The present treatise by Prof. Dr. H. v. Glasenapp bas
been selected for a reprint particularly in view of the excellent
clucidation of the Anatta doctrine which it contains. The
treatise, in its German original, appeared in 1950 in the
Proceeding of the ‘' Akademie der Wissenschaften and
Literatur” (Academy of Sciences and Liturature). The
present selection from that original is based on the abridged
translations published in " The Buddhist,” Vol. XXI, No. 12
( Colombo 1951). Partial use has also been made of a
different selection and translation which appeared in " The
Middle Way,” Vol. XXXI, No 4 (London 1957).

The author of this treatise is an eminent Indologist of
Western Germany, formerly of the University of Koenigsberg,
now occupyving the indological chair of the University of
Tuebingen. Among his many scholarly publications are
books on Buddhism, Hinduismn, Jainism and on comparative
religion. |
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VEDANTA AND BUDDHISM

Vedanta and Buddhism ‘are the high-lights of Indian
philosophical thought. Since both have grown in the same
gpiritual soil, they share many basic ideas: both of them
assert that the universe shows a periodical succession of
arising, existing and vanishing, and that this process is with-
oub beginning and end. They believe in the causality which
binds the result of an action to its cause (karma), and in
rebirth conditioned by that nexus. Both are convinced of
the transitory, and therefore sorrowful character, of indi-
vidual existence in the world; they bope to attain gradually
to a redeeming knowledge through renunciation and medi-
tation, and they assume the possibility of a blissful and
serene state, in which all worldly imperfections have
vanished for ever. The original form of these two dectrines
shows however strong contrasts. The early Vedanta, formu-
Jated in most of the older and middle Upanishads, in some
passages of the Mahabharata and the Purdnas, and still alive
today (though greatly changed) as the basis of several
Hinduistic systems, teaches an ¢ns realissimum (an entity of
highest reality) as the primordial cause of all existence, from
which everything has arisen and with which it again merges,
either temporarily or for ever.

With the monistic metaphysics of the Vedanta conirasts
the pluralistic Philosophy of Flux of the early Buddhism of
the Pali texts which up to the present time flourishes in
Ceylon, Burma and Siam. It teaches that in the whole
emrgirical reality there is nowhere anything that persists;
neither material nor mental substances exist independently
by themselves; there is no original entity or primordial Being
in whatsoever form it may be 'imagined, from which these



2

substances might have developed. On the contrary, the
manifold world of mental and material elements arices solely
through the causal co-operation of transitory factors of exis-
tence (dharma) which depend functionally upon each other,
that is, the material and mental universe arises through th
concurrence of forces that, according to the Buddhists, are
not reducible to something else. It is therefore obwious that
deliverance from the Samsara, i.e. the sorrow-laden round of
existence, cannot consist in the re-absorption into an eternal
Ahsolute which is at the root of all manifoldness, but can
only be achieved by a complete extinguishing of all factors
which condition the processes constituting life and world.
The Buddhist Nirvana is, therefore, not the primordial ground,
the eternal essence, which is at the basis of everything, and
from which the whole world has arisen (the Brahman of the
Upanishads) but the reverse of all that we know, something
altogether different which must be characterized as a nothing
in relation to the world, but which is experienced as highest
bliss by those who have attained to it (Apguttara Nikaya,
Navaka-nipdta 34). Vedantists and Buddhists have been
fully aware of the gulf between their doctrines, a gulf that
cabnot be bridged over. According to Majjbima Nikaya,
Sutsa 22, a doctrine that proclaims ' The same is the world
and the self. This I shall be after death; imperishable,
permanent, eternal!” (see Brh. Up. 4, 4, 13), was styled by
the Buddha a perfectly foolish doctrine. On the other side,
the Katha-Upanishad (2,1,14) does not see a way to deliverance
in the Buddhist theory of dharmas (impersonal processes):
Heo who supposes a profusion of particulars gets lost like rain
water on a mountain slope; the truly wise man, however,
must realise that his Atman is at one with the Universal
Atman, and that the former, if purified from dross, is being

absorbed by the latter, ' just,as clear water poured into clear
water becomes one with it, indistinguishably.”
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Vedanta and Buddhism have lived side by side for such
a long time that obviously they must have influenced each
other. The strong predilection of the Indian mind for s
doctrine of universal unity {(monism) bas led the repreren-
tatives of Mahavana to conceive Samsara and Nirvana as two

aspects of the same and single true reality ; for Nagarjuna the
empirical world is a mere appearance, as all dbarmas, manifest
in it, are psarishable and conditioned by other dharmas, with-
out having any independent existence of their own, Only
the undefinable * Voidness’ (siinyatd) to be grasped in
meditation, and realized in Nirvana, has true reality.

This so-called Middle Doctrine of Nagarjuna remains
true to the Buddhist principle that there can be nowhere a
substapce, in so far as Nagarjuna sees the last unity as a
kind of abyss, characterized only negatively, which has no
genetic relation to the world. Asanga and Vasubandhu,
however, in their doctrine of Consciousness Only, have aban-
doned the Buddhist principle of denying a positive reality
~which is at the root all phenomena, and in doing so, they
have made a further approach to Vedanta. To that maha-
yanistic school of Yoglcaras, the highest reality is a pure and
undifferentiated spiritual element that represents the non-
relative substratum of all phenomena. To be sure, they
thereby do not assert, as the (older) Vedanta does, that the
ens realissimum (tho highest essence) is identical with the
universe ; the relation between the two is rather being defined
as being neither different nor not different.”” It is only in
the later Buddhist systems of the Far East that the un-
divided, absolute consciousness is taken to be the basis of the
manifold world of phenomena. But in contrast to the older
Vedanta, it is never maintained that the world is an unfold-
ment from the unchangeable, eternal, blissful Ahsolute;
suffering and passions, manifest in the world of plurality, are
rather traced back to worldly dellision,
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On the other hand, the doctrines of later Buddhist
philosophy had a far-reaching influence on Vedanta. Itis
well known that Gaudapada, and other representatives of
later Vedanta, taught an illusionistic acosmism, for which
true Reality is only ' the eternally pure, eternally awakened,
eternally redeemed '’ universal spirit whilst all manifoldness
ig only delusion; the Brahma has therefore not aeveloped
into the world, as asserted by the older Vedanta, but it forms
only the world’'s unchangeable background, comparable to the
white screen on which appear the changing images of an
unreal shadow play.

In my opinion, there was in later times, especially since
the Christian era, much mutual influence of Vedanta and
Buddhism, but originally the systems are diametrically
opposed to each other. The Atman doctrine of the Vedanta
and the Dharma theory of Buddhism exclude each other.
The Vedanta tries to establish an Atman as the basis of
everything, whilst Buddhism maintains that everything in
the empirical world is only a stream of passing Dharmas
(impersonal and evanescent processes) which therefore has to
be characterized as Anatth, i.e. being without a persisting self,
without independent existence.

Again and again scholars have tried to prove a closer
connection between tha early Buddhism of the Pali texts, and
the Vedanta of the Upanishads; they have even tried to
interpret Buddhism as a further development of the Atman
doctrine. There are e.g., two books which show that
tendency: T'he Vedantic Buddhism of the Buddha, by J. G.
Jennings (Oxford University Press, 1947), and in German
language, The Soul Problem of Early Buddhism, by Herbert
Guenther (Konstanz 1949),

The essential difference between the conception of de-
ltverance in Vedanta and Yn Pali Buddbism lies in the
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following ideas : Vedanta sees deliverance as the manifestation
of a state which, though obscured, has been existing from
time immemorial; for the Buddhist, however, Nirvang is g
reality which differs entirely from all dharwas as manifested
in Sarhsara, and which only becomes effective, if they are
abolished. To sum up: the Vedantin wishes to penetrate to
the last reality which dwells within him as an immertal
esgsence, or seed, out of which everything has arisen. The
follower of Pali Buddhism, however, hopes by complete
abandoning of all corporeality, all sensations, all perceptions,
all volitions, and acts of consciousness, to realize a state
of blise which is entirely different from all that exists in the
Samsara.

~ After these introductory remarks we shall now discuss
systematically the relation of original Buddbhism and Vedanta.

1. First of all we have to clarify to what extent a
knowledge of Upanishadic texts may bhe assumed for the
canonical Pali seriptures. The five old prose Upanishads are,
on reasons of contents and language, generally held to be

pre-Buddhistic. The younger Upanishads, in any case thoce
beginning from M aitrayana, were certainly written at a time

when Buddhism already existed.

The number of passages in the Pali Canon dealing with
Upanishadic doctrines, is very small. It is true that early
Buddhism shares mary doctrines with the Upanishads
(Karma, rebirth, liberation through insight), but these tenets
were so widely held in philocophical cireles of those times

that we can no longer regard the Upanishads as the direct
gource from which the Buddha has drawn. The special

metaphysical concern of the Upanishads, the identity of the
individual sud the universal Atman, has been mentioned and
rajected only in a few passages in the early Buddhist texts,
for instance in the saying of.the Buddha quoted earlier.
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Nothing shows better the great distance that separatesthe
Vedanta and the teachings of the Buddha, than the fact that
the two principal councepts of Upanishadic wisdom, Atman
and Brahman, do not appear anywhere in the Buddbist
texts, with the clear and distinet meaning of a “primordial
ground of the world, core of existance, ens realissimum (true
substance),” or similarlv. As this holds likewise true for the
early Jaina literature, one must assume that early Vedanta
was of no great importance in Magadha, at the time of the
Buddha and the Mahavira; otherwiss the opposition against
1If would have left more distinct traces in the texts of these
two doctrines.

2. It is of decisive importance for examining the
relation between Vedanta and Buddhism, clearly to establish
the meaning of the words attd and anatiad in Buddhist
literature.

The meaning of the word atten (pominative: atidF,
Sanekrit : @iman, nominative: @¢md) divides into two groups:
(1) in daily usage, attan (‘‘self ) serves for denoting one's
own perscn, and has the function of a reflexive pronoun.
This usage is, for imstance, illustrated in the 19th Chapter
of the Dhammapada- As a philosophical term attan denotes
the individual soul as assumed by the Jainas and other
schools, but rejected by the Buddhists. This individual soul
was held to be ap eternal unchangeable spiritual monad,
periect and blissful by nature, although its qualities may be
temporarily obscured through its connection with matter.
‘Starting from this view held by the heretics, the Buddhists
further understand by the term “'self’” (atman) any eternal,
unchangeable individual entity, in other words, that swhat
Western metaphysics calls a ''substance’”: ‘' something
existing through and in itself, and not through something
else; nor existing attached to, or inhereut in, something else.”
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In the philosophical usage of the the Buddhists, attan is,
therefore, any entity of which the heretics wrongly assume

that it exists independently of everything else, and that it
has existence on its own strengtb,

The word anaitan (nominative: ana'tta') is a noun !(8ans-
krit: andtma) and means ' not-self” in the sense of an
entity that is not independont. The word andtman is found
in itse meaning of *' what is not the Soul (or Spirit),” also in
brahmanical Sanskrit sources (Bhagavadgita, 6, 6 : Shaukara
to Brahma Sitra I,1,1, Bibl, Indieca, p. 16 ; Vedantasara
§ 158). Its frequent use in Buddhism is acecounted for by
the Buddhist’ characteristic preference for negative nouns.
Phrases like 7%ipars anatid are therefore to be translated
“corporeality is a not-self,” or ' corporeality is not not an
independent entity,”’ or similarly,

As an adjective, the word anattan (as occasionally attan
too; see Dhammapada 379; Geiger, Pals Lit., § 92) changes
from the consonantal to the a-declension: anatta (see Sans-
krit and@tmaka, andaimya), e. g., Samyutta 22, 55, 7 (PTS I11.
p. 56), anattar rGpa: . , . anatte sasikhare . . . . na pajandls
(“he does not know that corporeality is without self, . .. that
the mental formations are without self”’). The word anatia
ig, therefore, to be translated here by ‘' not having the nature
of a self, not independent, without a (persisting) self, without
an (eternal) substance,” ete. The passage anatlam ridpam
‘anailg rupan it yath:i'bhﬁlam na Pﬂjéﬂ&ﬁ has to be rendsred :
“ With regard to corporeality having not the nature of a self,
he does not know according to truth ' Corporeality is a not-
self (not ap independent entity.)’ The noun eitan and the
adjevtive anatta can both be rendered by '’ without a self,
without an independent esseunce, without a persisting core,”
gsince the Buddhists themselves do not make any difference
in the use of these two gram;m.t.ical forms. This becomes
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particulary evident in the case of the word anattd, which
may be either a singular or a plural noun, In the well-
.known phrase sabbe sankhira aniced .. .. sabbe dhamma
aratta (Dhp. 279), “ all cooditioned factors of existence are
transitory . ... all factors existence whatever (Nirvana in-
cluded) are without a self,” {it is undoubtedly a plural noun,
for the Sanskrit version has sarve dharma anatmsanah.

The fact that the Anattd doctrine only purports to state
that & 2hiarma is “void of a self,” is evident from the passage
in the Samyutta Nikéya (35, 85; PTS IV, p. 54) wbhere it is
said raupd sufiid allena va altauiyem va, “forms are void of a
self (an independent essence) and of anything pertaining to a
self (or *' self-like ”").”

Where Guenther has translated anatran or anaita ag
‘ not the gelf,” one should use ‘‘ 4 self "’ instead of ‘the self,”
because in the Pali Canon the word aémen does not occur in

the sense of ' universal soul.”

(3) Itis not necessary to assume that the existence of
indestructible monads is a necessary econdition for a belief in
life after death. The view that an eternal, immortal, persis.
ting soul substance is the condstso sine gua non of rebirth
catt be refuted by the mere faet that not only in the older
Upanishads, but also in Pythagoras and Empedocles, rebirth
is taught without the assumption of an imperishable soul
substance.

(4) Guenther ean substantiate his view only through
arbitrary translations which contradict the whole of Buddhist
tradition. This is particularly evident in those pagsages
where Guenther asserts that = the Buddha meant the same
by Nirvana and dtman' and that ' Nirvana is the true
nature of man,” For in Udina 8, 2, Nirvana is expressly
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described as anatiam which is rightly rendered by Dhamma.-
pala's commentary (p. 21} as atta-virahita (without a self),
and in Vinaya V p. 86, Nirvana is said to be, just as the
conditioned factors of existence (snnkh&ti), “without a sgelf”
(p. 151 ). Neither can the equation &tman=nirvana be proved
by the well-known phrase atiadipé viharatha, dhammadipa,
for, whether dIpa hers means ''lamp’’ or ‘isiand of deliver-
ance,”’ this passage can, after all, only refer to the monks
taking refuge in themselves and in the doctrine (dhamma),
and atian and dhamma cannot possibly be interpreted as
Nirvana. In the same way, too, it is quite preposterous to
translate Dhammapada 160, att@ hi attanondthoasNirvana is
for & man the leader” (p. 155); for the chapter is concerned
only with the idea that we should sfrive hard and purify
ourselves. Ofherwise Guenther would have to translate in
the following verse 161, attand va katass pdpasis atiajash
attasambhavas: - By Nirvana evil is done, it arises out of
Nirvana, it hasg its origin in Nirvana.”” It is obvious that
this kind of interpretation must lead to manifestly absurd

eonsequences.

(5) As far as I can see there is not a single passage in
the Pali Canon where the word atta is used in the sense of
the Upanishadic Atman. *This is not surprising, since the
word atman, current in all Indian philosophical systems, has
the meaning of “universal soul, ens realissimum, the Abso-
lute,” exclusively in the pan-en-theistic and theopantistic
Vedanta, but, in that sense, it i8 alien to all other brahmani-
cal and non-Buddhist doetrines. Why, then, should it have

— —

S ———— ey e,

- el

*Except in a few passages rejeeting it, as the one quoted by the
author: * The same is the world and the self*’; see also Sutta-nspata,
v 477, 4nd one of the six Ego-beliefs rejected in Majjh. 2: ‘Even by
the self I perceive the self: this view occurs to him as being true and
oorrect’ (attanz va attanmm saitjanamis’tse:-), Cf. BhagavadgitaVIi. 19
Yatra can' dtmana atmanam pasyarn-atmans tusyats. (The Editor)
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a Vedantic meaning in Buddhism? As far as I know. no one
has aver conceived the idea of giving to the term aiman a
Vedantic interpretation, in the cass of Nyaya, Vaisesika,
classical Sankhya, Yoga, Mimarhss, or Jainism.

(6) 'The fact that in the Pali Canon all worldly pheno-
mena are said to be anaftd bas induced some scholars of the
Woest to look for an Atman in Buddhism. For instance, the
following "'great syllogism” was formulated by George Grimm:
“What I perceive to arise and to cease, and to cause suffering
to me, on account of that impermanence, cannot be my ego.
Now I perceive that everything cognizable in me and around
me, arises and ceases, and causes me suffering, on account
of its impermanence. Therefore nothing cognizable is my
ero,” From that Grimm concludes that there must be an
eternal ego-substance that is {ree from all suifering, and
above all cognizability- This is a rash conclusion, By
teaching that there is nowhere in the world a persisting
Atman, the Buddhsa bas not asserted that there must be a
transcendental Atman (i. e., a self beyond the world). This
kind of logic resembles that of a certain Christian sect which
worships ibs masters as *'Christs on earth,’ and tries to prove
the simultaneous existence of several. Christs from Mark 13,
22, where it is said: ‘'Falee Christs and false prophets shall
arise’’; for, if there are false Christs, there must also be
genuine Christs!

The denial of an imperishable Atman is common ground
for all systems of Hinayana as well as Mahayara, and there
is, therefore, no reason for the assumption that Buddhist
tradition, unanimous on that point, has deviated from the
original dootrine of the Buddha. If the Buddha, contrery to
the Buddhist tradition. bad actually proclaimed a transcen-
dental Atman, & reminiscence of it would have been preserved
somehow by one of the older sects. It ig remarkable
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that even the Pudgalaviding, who assume a kind of individual
soul, never appeal to texts in which an Atman in this sense
is proclaimed. He who advocates such a revolutionary
conception of the Buddha's teachings, has also the duty to
show evidence how such a complete transformation started
and grew, suddenly or gradually. But none of those who
advocate the Attd-theory has taken pains to comply with
that demand which is indispensable to a historian.

(7) In addition to the aforementioned reasons, there
are other grounds too, which speak against the supposition
that the Buddha has identified Atman and Nirvana. It
ramains quite incomprehensible why the Buddha should have
used this expression which is quite unsuifable for Nirvana
and would have aroused only wrong associations in his
listeners. Though it is true that Nirvana shares with the
Vedantie conception of Atman the qualification of eternal
peace into which the liberated ones enter for ever, but on the
other hand, the Atman is in brahmanical opinion, something
mental and conscious, a description which does not hold true

for Nirvana. Furthermore, Nirvana is not, like the Atman,
the primordial ground or the divine principle of the world
(Aitareya Up. 1,1 ), nor ig it that which preserves order in
the world (Brhadar. Up. 3, 8, 9); it is also not the substance
from which everything evolves, nor the core of all material

elements.

(8) Since the scholarly researches made by Otto Rosen-
berg (publizhed in Russian 1918, in German trs. 1924), Th.
Steherbateky (1932), and the great work of translation done
by Louis de la Vallée Poussin Abhidharmakosa. 1923—31)
thers cannot be any doubt about the basic principie of
Buddhist philosophy. Ib the light of these researches, all
attompts to give to the Atman a place in the Buddhist
doctrine, appear to be quite aniiquated. We know now that'
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all Hinayana and Mabayana schools are based on theandlma.
dharma theory. This theory explains the world through the
causal co-operation of a multitude of transitory factors
(dharma), arising in mutual functional dependence. This
theory maintains that the entire process of liberation consists
in the tranquillization of these incessantly arising and dis-
gppearing factors. For that process of liberation, however,
is required, apart from moral restraint (¢ila) and meditative
concentration (samadhs), the insight (pra;%iz) that all condi.
tioned factors of existence (Sasiskira) are transitory, without
a permanent independent existence, and therefore subject to
grief and suffering. The Nirvana which the saint experiencea
already in this life, and which he enters for ever after death,
is certainly a reality (dharma), but as it neither arises nor
vanishes, it i not subject to suffering, and is thereby distin-
guished from all conditioned realities. Nirvana being 4
dharma, is likewise anatla, just as the transitory, counditioned
dharmas of the Samsara which, as caused by volitions, that
is Lkarma-producing energies (samskdra), are themselves
also called sasskira. Like them, Nirvana is no individual
entity which eould will or act independently. For it is the
basic idea of the entire system that all dbarmas are devoid of
Atman, and without cogent reasons we cannot assume that
the Buddha himself has thought something different from that
what. since more than two thousand years, his followers have
considered to ba the quintessence of their doctrine.
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BUDDHISM AND THE SCIENTIFIC
REVOLUTION

Prof: K. N. JAYATILLEKE, B. A. (Lond.,) B. A,
(Ceylon) M, A, (Cantab)., Ph. D. (Lond.)

It is an historical fact that the scientific revolution which
took its rise in the seventeenth century in the West was
largely responsible for upsetting the earlier religious con-
ception of the universe. Not only did science controvert
the specific dogmas of Western religion, but it seemed to
have undermined the foundations as well as the funda-
mental concepts implicit in the religious outlook on things.

The new cosmology of Copernicus, Galileo, and their
successors altered the geocentric picture of the universe
although it was pronounced to be ‘“‘contrary to the Holy
Scriptures.”” The new biology (the theory of evolution)
upset the doctrines of the special creation and the fall of
man. And the new psychology seemed to show that man’s
mind like his physical body worked on a pattern of causal
.law and that however deep one plumbed into its depths
there was not discoverable in it an unchanging soul which
governed its activities entire.

But much more serious was the effect of the scientific
outlook on the general religious attitude which involved
a belief in a Personal God, in purpose and in the
objectivity of moral values. Science made its discoveries
and progressed quite comfortably on the assumption of
universal causation without the necessity for teleological
explanations or divine intervention. It dealt with an amoral
universe indifferent to the aspirations of men. Asamong
men, moral values like economic values were subjective
since they were dependent on the needs and desires of

}



men, and an cthical humanism was the best that could
be hopzd for. Even such an ethics nced not be universal
for, as anthropologists discovered, different societies seem
to have followed different moral codes which suited them
and ethical relativism was the scientific truth about the
nature of moral values.

Cf course there are those who still cling to the dogmas
in the face of science or believe in them in a non-literal
sense, But the positon remains very much the same
although people are no longer optimistic (after two world
wars and in the throes of a third) about the ability of
science to usher in a brave new world of peace and plenty.
It has also been granted that mechanistic explanations of
the universe nead not necessarily rule out -teleological ones.
Science too has given up the crude materialism of the
eighteenth century and scientists no longer attempt to
explain the universe on machine models, while some
scientists have denied that strict determination holds in the
sphere of the atom. But all this is still a far cry from
religion.

What place would Buddhism occupy in such a context?
Are its dogmas and attitudes no better or no worse than
those of any other religion? Some Western writers on
religion seem to have assumed that this was so, but if one
reads through the Buddhist texts, one begins to wonder
whether the scientific revolution would have at all affected

religion adversely if it had taken place in the context of
Early Buddhism.

[ say this because I find that Early Buddhism empha-
sises the importance of the scientific outlook in dealing
with the problems of morality and religion. Its specific
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‘dogmas’ are-said to be capable of verification.  And its
general account of the nature of man and the universe
is onc that accords with the findings of science rather
than being at variance with them.

To take this last point first, we find for instance that
the Early Buddhist conception of the cosmos is in essence
similar to the modern conception of the universe. 1In the
Pali texts that have come down to us we are literally told
that hundreds and thousands of suns and moons, earths
and higher worlds, constitute the minor world system, that
a hundred thousand times this is the middling world
system, and a hundred thousand times the middling world
system is the major world system. In modern terminology
it would seem as if a minor world system (culanika-loka-
dhatu) is a galaxy of which we observe about a hundred
million through our best telescopes. The Buddhist con-
ception of time is equally immense.

There is, of course no theory of biological evolution
as such mentioned in the Buddhist texts, but man and
“society as well as worlds are pictured as changing and
evolving in accordance with causal laws.

Then i1n psychology we find Early Buddhism regard-
ing man as a psycho-physical unit whose ‘psyche’ is not
a changeless soul but a dynamic continuum composed of
a conscious mind as well as an unconscious in which is
stored the residua of emotionally charged memories going
back to childhood as well as into past lives, Such a mind
i1s said to be impelled to act under the influence of three
types of desires -——the desire for sense-gratification (kama-
tanha), the desire for self-preservation (bhava-tagha) and
the desire for destruction (vibahava-tanha). Except for the
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belief in rebirth, this conception of the mind sounds very
modern, and one cannot also fail to observe the parallel
between the threefold desire in Buddhism and the
Freudian conceptions of the eros, libido, and thanatos.

I have brought out these similarities not with the
intention of showing that Buddhism teaches modern science
but that the scientific revolution does not have the same
adverse effect on Buddhism as it had on another religious
tradition.

Now let us turn to the content of Buddhism as a
theory about the nature and destiny of man. First of all
it holds that the honest mmpartial search for truth even
in matters moral and religious is no bar to one’s spiritual
progress. On more than one occasion the Buddha has
admonished honest seekers after the truth in the following
words: *‘You have raised a doubt in a situation in which
you ought to suspend your judgement. Do not accept
anything because it is rumoured so, because it is the tradi-
tional belief, because the majority hold to it, because it
is found in the scriptures, because it is the product of
metaphysical argument and speculation, or after a super-
ficial iavestigation of facts, or because it conforms with
one's inclinations, because it is authoritative or because of
the prestige value of your teacher”, Critical investigation
and personal verification was to be the guide to true
morality and religion. “If anyone were to speak ill of
me, my doctrine and my order’, says the Buddha, “do
not bear any ill-will towards him, be upset or perturbed
at heart, for if you were to be so it will only cause you
harm. If on the other hand anyone were to speak well
of me, my doctrine and my order, do not be overjoyed,
thrilled or clated at heart, for if so it will only be an
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obstacle in your way of forming a correct judgcmcnt as to
whether the qualities praised in us are real and actually found
inus.” A scientific outlook was thus considered necessary
not only for discovering the truly moral and religious lifc
but even for the continual self-examination which such a
life demands.

The field of moral and religious phenomena is, again,
not a realm of mystery but one in which the law of cause
and effact holds. The principle of causal determination,
namely, that A is the cause of B if ‘‘whenever an event A
occurs an event B occurs, and B does not occur unless A has
occured” is laid down by the Buddha in these very terms,
and he further states that ‘‘he speaks only of causes and of
things which arise from causes’”. Thus all phenomena,
including moral and spiritual experience (with the sole ex-
céption of Nirvana which is not a2 conditioned phenomenon)
are said to be conditioned by causal laws. Such laws are
classified according to their sphere of operation as physical
laws (utuniyama), biological laws (bijaniyama), psychological
laws (cittaniyama) and moral and spiritual laws (dhamma-
niyama).

Now there are three laws which are said to govern the
life and destiny of the individual. They are the law of
continuity which makes for the persistence of individuality
(bhava), the law of moral rstribution (karma) whereby morally
good acts tend to result in pleasant consequences for the
individual and morally evil acts in unpleasant consequences,
and finally, the law of causal genesis (paticcasamuppada)
which is intended to explain the above two laws,

The law of continuity, popularly known as rebirth,
ensures the persistence of the dynamic unconscious of the
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individual with the death of the physical body. If this us-
conscious is not attuned to higher worlds by the moral and
spiritual development of the individual, it is said generally to
persist in the spirit-sphere (petti-visaya) as a discarnate spirit,
and subsequently get reborn as a human. Critics of Buddhism
often suggest that this theory of rebirth is dogmatically
accepted or taken for granted in Buddhism but a carcful
study of the texts would show that this 1s not the case-

Buddhism arose at a time when there was intense specu-
lation on the problem of survival. There were also several
schools of materialism all of which denied survival altogether
and there were the sceptics who merely doubted the possi-
bility of survival. [Even experiments such as the weighing of
the body immediately before and after death were performed
in order to discover any evidence of survival. One of the
materialist theories mentioned and dismissed by the Buddha
was that consciousness was a by-product of the matenial
elements being mixed up in certain proportions to form the
organic body ‘¢in the same way in which the red colour is
produced by suitable mixtures of betel, arecanut and lime”
(none of which ts red). Several such materialisitic theories
as well as a number of one-life-after- death-theories, some of
which held that the soul was conscious after death, others
that it was unconscious (but existing), and yet others that it
was super-conscious after death, are examined and disposed of
by the Buddha. The theory of rebirth is offered as one
capable of being verified by developing the faculty of seeing
our former births, a potentiality which is said to be within
the reach of all of us.

Rebirth is therefore not a dogma to be accepted on faith
but an hypothesis capable of being scientifically verified. The
available evidence for rebirth today is roughly of two sorts.
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There is the spontancous evidence of numerous people from
both East and West who have claimed to remembecr their past
lives, in somz cases of which the memories have been con-
firmed by further investigation (e.g., the case of Shanti Devi,
Illustrated Weekly of India, December 15, 1935. The case of
Neliie Horster, Milwaukee Sentinel, September 25, 1892).
There is also the more reliable and more abundant evidence
of psychiatrists and psychologists who have discovered that
under hypnotic trance the subject’s memories can be traced
back not only to childhood but to prior earth lives as well, in
some cases of which the facts have been verified (e.g. A. de
Rochas, Les Vies Successives, Bibliotheque Charcomac, Paris;
Ralph Shirley, The Problem of Rebirth, Rider & Co., London;
Professor Theodore Flournoy. Des Inde a la planete Mars:
Profescor Charles E. Cory, “A Divided Self; Article in
Journal of Abnormal Psychology, Vol. X1V, 1919).

The law of moral retribution or karma as taught in
Buddhism has also been criticised on the grounds that it
amounts to fatalism. This again is due to ignorance of the
Buddhist teaching. Causation in Buddhism is carefully
distinguished by the Buddha on the one hand from Strict
Determinism and on the other from Indeterminism. The
Buddha argues that if everything was determined, then there
would be no free will and no moral or spiritual life would be
possible and we would be slaves of the past; and on the other
hand if everything was indetermined (adhicca~samuppanna)
or fortuitons, then again the moral and spiritual life would
not be possible, for the cultivation of moral and spiritual
values would not result in moral and spiritual growth. Itis
because the world is so constituted that everything is not
strictly determined or completely indetermined that the reli-
gious life is possible and desirable, according to the Buddha.
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In order to explain rebirth and karma, some of the
Upanishadic thinkers who accepted these doctrines had
recourse to the concept of atman or a changeless soul. The
individual continued to be the same because he had a perma-
nent soul which was the agent of all the actions of the
individual as well as the experiencer of their fruits. The
Buddha was quick to see that such metaphysical entities
explained nothing and that it was meaningless to assert or
deny an unverifiable entity. He therefore rejected the concept
of soul while maintaining the doctrine of the observable
continuity of the individuality, and explained the above two
laws of continuity and moral retribution n terms of all the
verifiable phcnomenal factors which determine the continued
genesis and growth of the individual. This is too elaborate to
be set out in detail. In brief, it describes how the individual
is conditioned by his psychological past (going back to past
lives which set the general tone of his character) and the
genetical constitution of his body derived from his parents,
and continues to actin and react with his environment
accumulating the experiences of this life in his evolving
consciousness (samvattanika-vianana) which continues after
the death of the body if the threefold desires in it be still
active.

Personal and direct knowledge of the operation of these
three laws constitutes the threefold knowledge’ (tisso vijja)
which the Buddha and his disciples claimed to have. The
awareness of the fact that and the way in which one is being
conditioned is said to result in one ceasing to be conditioned,
a state which corresponds to the attainment of the uncondi-
tioned and supreme felicity of Nirvana, Thisis salvation in
Buddhism which is literally salvation from the bondage of
finite conditioned existence,
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Strictly, Nirvana is said to be beyond description or con-
ception, the reason given being that it is a state so radically
different from the type of existent things which we can
conceive of that no meaningful description or definition of it
can be given in conceptual terms. Tt 1s said that to say that
one ‘exists’ in Nirvana is wrong, for existence is a concept
that applies to phenomenal things and has reference to space
and time, for Nirvana is “timeless, in that one cannot speak
of it as being in the past, present or future”, is not located
in space and is not causally conditioned unlike ail phenomenal
things: but it is also said to be equally wrong to say that
one “does not exist”’ in Nirvana since this implies a state
of oblivion and annihilation. Nevertheless both positive as
well as negative descriptions are given though they are not
to be taken as exact definitions, as Nirvana is “beyond the
scope of logic”.

Negatively it is the absence of all unhappiness, and all
phenomenal existence is said to be infected with unhappiness,
we are unhappy either because we experience mental or
physical pain and have forebodings for the future, or because
the pleasant experiences that we have are insecure and never
lasting, Thisis to take a realistic view of life even in the
face of the fact that as the Buddha says ‘‘human beings enjoy
on the whole more pleasant experiences than unpleasant
ones”’, and therefore it would not be correct to call 1t
pessimism since 1t has nothing to do with wishful thinking.
Positively Nirvana is described as a state of ““supreme felicity”
(paramam sukham).

The way of salvation is described as an eightfold path
in which the first step is that of right understanding and
living in accordance with tke true philosophy of life, and as
a resujt having right aspirations, right speech, right actions,
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right mode of living, and right mindfulness, culminating in
the growth of religious joy and the spiritual and mtuitive
awarencss of right meditation or contemplation, The full
fruit of right contemplation, however, can be reaped by those
giving up the active social life for the contemplative lite.
This meditative life is characterised by the stages of personal
mystical consciousness (rupa- jhana) and impersonal mystical
consciousness (arupa jhana) culminating in the attainment
of Nirvana. With the growth of his mind and spirit there
are said to emerge certain faculties latent in him such as
telepathy and clairvoyance and the ability to see his past
lives. These cognitive faculties, as explained earlier, make
it possible for the individual to realise the conditioned state
in which he is, and thereby to attain the Unconditioned.

onsidering the requirements of the path. the Way to Nirvana
1s therefore described as the culmination of a person’s moral
development (sila), intuitional or spiritual development
(samadhi) as well as his intellectual or cognitive development
(paitfd). The Buddha was once asked “‘whether he hoped to
save one-third of the world, one-half of the world or the whole
world by offering this Way of Salvation”, to which he replied
that he does not claim to save one-third of humanity, but that
just as a skilful doorkeeper guarding the only ¢ntrance to the
palace knows that all those who scek the haven of this palace
must enter by this door, cven so all those in the past who
were saved, who in the present are being saved and who in
future will be saved, have entered, arc entering and will enter
by this door.

Such is the teaching of Early Buddhism which is offered
as a self-consistent scientific hypothesis touching the matters
of religion and morality which each pecrson can verify for
himself. In fact, not baing based on revelation, the fact that
it has been verified by him and hundreds of his disciples and
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is capable of being verified by every carncst seeker is put
forward as the criterion of its truth by the Buddha. The em-
pirical and pragmatic test of science is for the Buddha the test
of true religion. The faith that he requires is the trust that is
required to put to the test a certain philosophy of life by
devoting one’s entire being to living it every moment of one’s
life. And its worth is to be realised by its fruits by
each pcrson for himself. Like the scientists working in other
fields, the Buddhas or the Perfect Ones have merely discovered
these truths which are there for all time and have preached
them for the good of the world. Each one has to seek and
work out his own salvation; no one can save another and the
Perfect Ones do merely point the way.

It would be seen that such a rcligion is in accord with . -
the temper and the findings of science so that Buddhism is
not likely to bz at variance with scicnce so long as scientists
confine themselves to their methodology and their respective
fields without making a dogma of materialism.

As for purpose, the Buddhist view is that the world as
such has no purpose to accomplish though individuals init may
choose their own ends and thus make their lives purposeful;
the end recommended by Buddhism being Nirvana. The
Buddha would argue that if the world had a purpose to be
attained in a final consummation, then either salvation would
be assured for all or some would be foredoomed and damned
for eternity; but according to the Buddha there is no necessity
or inevitability in progress; no one is destined to attain
Nirvana unless he wishes to. But as for moral values
Buddhism upholds their objectivity, for according to the Law
of karma, a drunkard, for instance, unless he repents (1. €.
changes his ways) tends to be reborn as a moron whatever
the opinions or wishes of the drunkard or the members of
his society may be.

11



THE RELATION OF BUDDHISM
TO MODERN SCIENCE

ROBERT F. SPENCER. M.A,,Ph.D.

There can be no question that Buddhism is the onc system,
excepting perhaps science itself, which achieves an objective
and detached view toward the nature and destiny of man.
This striking objectivity divorces the Buddhist system from
the realm of religion and allies it at once with the kind
of scientific search for truth which characterized India in
the Gupta and other carly periods of its civilization and
which affords a major pre-occupation to most of the intel-
lectual world — both cast and west — of today. Buddhism,
this writer contends, is not properly a religion; itis a system
for life and living in a world which is circumscribed with
difficulty and beset with suffering.  Buddhism is not a
religion, if, in scientific terms, we dcfine religion as the
mystic experience, the psychic thrill. It is not a religion
because it de-emphasizes faith in the unknown and unknow-
able and it rejects dogmatism, However much these latter
features may obtrude themselves in Buddhist lands, no serious
student can regard them as other than superfluous growths,
digressions from the scientifically conccived Dharma of the
Founder. This paper holds that in the strictest scnse,
Buddhism as a system and scientific endeavour as a com-
parable system are one.

But therc is also a diffcrence: the Buddhist thinker is
clear as to his aims; if he uses science and its methods, he
does so with the realization that science is a means to an end
and not anend initsclf. In other words, the Buddhist sces
in science reflections of principles expressed and reiterated
by the Lord Buddha at a time when there was no absolute
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mcthodology of sclence as such.  Since today tllc world is
wedded to thc methods of sciencc, we have only to note how
wholly compatible with science is the system founded in
India 2,500 years ago. Modern scientific achievement serves
merely to lend added perspective tothe concepts of imper-
manence, of the illusory quality, and of andarman which were
put forth so long ago. As an end in itself, science may solve
immediate problems; it feeds more peopl: so that therc are
more people to feed; it prolongs life and finds more effective
means of destroying life. Science as viewed today, is a
mcthod, no more, and to make a cult of it, to find in it the
answer to problems and questions of the ultimate forms of
human destiny is rank error. Itis making a dogma of science
where no recligious emotion or attitude are ever intended.
This indeed was the fallacy of some of the sectarian forms
of ancient Hindutsm; in  secking to explain the universe
by means of an atomic theory, however correctly conceived,
the Brahmins of India of the past stopped dead and found
human salvation, if such it may be called, in science and
sciencing. Nor is the contemporary world too different despite
the fact that the scientific goal is matertal rather than spiritual.

The method of science admits primarily the formulation
of an hypothesis, the testing of that hypothesis, and the
stating of new hypothesis, predicated on knowledge obtained
by such experimentation. The Lord Buddha experimented
with ideas, not with things — he employed the crucible of
life in which to measure human experience and he came
up with a detached and tested answer.

Science is characterized by its “tough-mindedness”. The
search for truth is not always casy, nor indeed, always
pleasant. It has been said that the truth may hurt, It docs
but it remains truth for all that, Pristinc Buddhism ofters

13



an attempt, a successful one, it may be added, to come to
grips with truth in an objective way. To those of us who, now
living, are sceking a few moments of respite, of surcease from
worry, in short, of what might be calied happiness, the
Buddha says in effect; **All right, just remember, it doesn’t
last; it may be here today but it is never permancnt’’.  Just
as science seeks to define its answers, objectively, without
emotion, so also does Buddhism hit squarety at the target and,
free from emotional stress informs us conciscly what 1s what,
We may not like it and we may have to toughen ourselves
to take it, but it is proven to be.

An example of the kind of scientific ““tough-mindedness’”
which the Buddhist has to take is seen in the concept of
karma. Whatindeed could be simpler and yet what could be
more scientifically conceived? If one chooses, one may take
on faith, to be sure, the samsara principle. Objectively, how-
ever, previous existcnces, however envisioned in time or space,
remain a matter of complete indifference.  What is significant
is that *I'* am not the same individual that 1"’ was yesterday,
a year ago, ot ¢cven a moment ago. Ego has changed, physical
form has changed, however imperceptibly. Moreover, the ‘17
of the individual, having volition, free will, can and does act.
Acts, however, are pre-conditioned by foregoing acts. A deed
of to-day begets its effects of tomorrow, cffects of future
action and thought. To the view of this writer, this is the
karmic principle with meaning and application. It is scicnti-
fic; there is nothing esoteric about it.

So much has been said regarding the relations between
Buddhism and the natural sciences that it is scarcely worth
belaboring the point further herc.  The nature of matter, the
nature of physical rcality, problems of space and time are all
implicit :n Buddhist teachings. Ths writer must confess that
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he cannot care less about such mystical relationships as are
conceived as between mind and matter. His interests lie in
the connections between Buddhism and the social sciences,
that wide area which seeks to understand the relation betwcen
man and man, not that between atom and unpopulated
universe,

In such of the social sciences as anthropology and socio-
logy. an attempt is made to understand how men behave in
groups and why they act as they do. A rclated aspect is seen
in economics and in its handmaiden, political science.  Still
further, may be added the discipline which seeks to evaluate
the individual, psychology. In all of thesz ficlds, one thought
becomes paramount: human beings act because of their
conditioning — the anthropologist would say because of their
cultural heritage. We come to realize that what one people
regards as right, another may viaw as wholly wrong. The
social sciences teach the relativism of human behaviour,

Granted that human behaviour be relative, it follows
that there are no absolutes of good or evil. Indeed, good and
evil, as concepts, are likewise wholly relative. As a trained
social scientist, one who has information regarding the differ-
ing ways of the peoples of the world, the writer believes this.
Only in Buddhism is some order restored from the resulting
chaos. Note that the Buddha does not say — “Thou shalt
not...... . He does say that it is a good idea to avoid certain
kinds of behaviour and he issues a series of wholly positive
injunctions on his followers. Regardless of background,
regardless of belief, regardless of economic or political sys—
tems, Buddhism has application. It makes sense as nothing
else can to restore balance to men. Not that it 1s even

desirable to effect a balance from the Buddhist point of
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view, To realize the concept of anicca is unquestionably
for all men enough.

But the Buddhist could assist hus own goals by a
realization of the objectivity of thc social scientist. Here
the scientist takes the view of detachment toward his fellow
man, He does not seek amelioration. The Buddhist can
and should do the same; by so doing, he may achieve by
indirection solutions to the problem of human suffering. The
Lord Buddha realized that the man who helped himself
would inevitably help others. He comes concretely to grips
with problems of society and personality. Psycho-analysis
may in some measure be compared with enhlightenment but
the enlightened man does not need to be told how to live
with his fellows, The nature of enlightenment brings this
inevitably about. The Buddhist can adopt the contemplative
detachment of the scientist. In so doing, he makes himsclf
a better Buddhist and follows infinitely more closely the
basic precepts, Objectivity in human affairs remains his
watchword.
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SCIENCE AND BUDDHISM
UPASAKA WU SHU

(Loo Yung Tsung)

New theories in physics reveal the folléwing facts:—

The simplest part of matter is, at present, supposed to
consist of protons and electrons. Around the electrons there
are lines of magnetic force. The influence of these lines is
theoretically universal. This may be expressed in another
way: the constituents of the universe interact on one another
and are inseparable. Thus, the concept of the individual
existence of any single object is based on illusion. This is
the first fact.

In ‘reality’ things do not exist in a 3-dimensional state,
as the majority including some scientists believe. Rather,
things exists in a 4-dimensional state where to the side of
space is introduced time, an important element. Continuum
1s a new unit of measurement in reality: Even space and
time are interdependent! This is the second fact,.

From thesc facts one can see straightway that the
properties of nature, reality, are definitely beyond our
imagination.

In spite of these facts scientists and philosophers, are still
trying unabatedly to solve the problem of reality with their
same old instrument: the power of imagination and reasoning.
It is certain that they will be disappoinfed. The only success
possible to them is the putting of those conceptual propertres
of reality into mathematical expressions.

Let us consider the source of our knowledge. It can be
shown that the knowledge obtained through the process of
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thinking or rcasoning is relative and.indirect.  Onc can only
think of space and time being independent and not inter-
dependent. Thus one is unable to get rid of one’s unreal
3-dimensional universe, that is, one’s conflict with the proper-
ttes of reality.,

The writer believes that the 3-dimensional universe is
actually the projection or projections of reality, the 4-dimen~
sional state, viewed by different observers from different
angles, and is analogous to a 2-dimensional plan or elevation
which is a projection of a 3-dimensional building.

‘Scientists and philosophers are only modifying thz pro-
jections in order to minimize the error and get nearer to the
profiles of reality. They are only dasigning but not con-
structing the building. [t is obvious that no matter however
full of details and however accurate thzir designs may be the
building cannot become actual without construction.

It i1s equally obvious that to a seeker of truth the theories
of scientists and philosophers are only helpful to a certain
extent but are not at all vital. What is more important to
him than all theories of science and philosophy is to construct
the building of reality, with material and labour, so that he
could live happily in this building and then see every part
clearly.

If one should turn one’s. direction of observation a
hundred and eighty degrees, that is, look back at the direct
source of knowledge —consciousness— one would find a lot of
data of aninvaluable kind concerning realiry. But the process
of introspection is difficult to master. In order to minimize
erroncous and false ‘intuition’, preparatory training, moral
and mental, is essential,
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“Things arc cogmsed in the process of experiencing themi.
Experience is preserved in the deepest part of our mind, The
function of this part of the mind is so fine and subtle that it
is scarcely perceptible to ordinary people. Experience under-
goes modification little by little from moment to moment.
The principle of causality rules these modifications.

In all experience with oneself, the ego, as centre, and
material and spiritual clements taken wrongly as individual
objects, as environment, a 3-dimensional universe is suggested.
This false concept produces a centripetal tendency drawing
one's attention to the self and individuality. 1t resembles
a free moving element, with initial stress, in a structure.
Although there 1s no external stress yet the element itself is
always under strain. The initial stress represents the force
of karma. The strain, the illusive life with suffering. Should
this centripetal tendency be properly removed, one would
readily be in a universe of 4-dimensions.

This is actually the Buddhist way of interpreting reality.
It agrees with modern scientific theories and gives light to
the truth-seeker to attain true knowledge. The Buddha, the
Sakyamuni, is the first Saint in this world who was able to
gain insight into the TRUTH. He termed the REAL UNIVERSE,
NIRVANA, the 4-dimensional state of reality. NIRVANA
though it has been explained in many ways is itself beyond
the reach of our speculation.

Using the same parable, one finds that the Teaching of
the Buddha is a workable or practical design of reality, drawn
on a transitory map. The details of moral and mental training
have incomparable value, They are of greater importance
than the philosophic side of the Teaching.
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The Sakyamuni assures that every living being, and above
all the human being, has the chance and a sufficiency of
material to obtain NIRVANA. The way of attainment is
through moral training and psychological reform.

The PRINCIPLES OF THE BUDDHA lead one to the way of
right hiving, the way that is without contradictions of thought,
fallacies of reason and suffering of any kind. This very way
may be called GENUINE LIVING. By treading that way one
truly lives and denies death.

The foregoing paragraphs may be summarized as follows:

1.

20

Things exist in a state of relation to one another and
not independently.

Things interact on one another and arc changing
cvery instant.

1 and 2 show that the state of reality is 4-dimen-~
sional and that 1its propertics are beyond our
imagination.

Scientific and philosophical theories give us only
projections of reality.

The direct source of knowledge is expericnce. Sub-
jective experience with the ego as centre of obscr-

- vation gives us a false conception of reality. The

motive force which causes this seemingly irresistible
tendency to misunderstand is called karma in
Buddhism.

The illusive perception of the universe and cspecially
of a self that is independent causes suffering to every
creature. The variation of suffering is governed by
the law of cause and effect, and works naturally, as



4 matfer of course. The belief in a God or any
supernatural being who governs this world, all
anthropomorphizing, is just phantasmic.

7. The way to get rid of karmical disturbance is the
“pATH TO NIRVANA” which consists of moral training:
observance of precepts etc., and psychological train-
ing: concentration, meditation, contemplation etc.
as taught in Buddhism,

8. True knowledge, the aim of philosphy, and virtuous
conduct, the aim of ethics, are merely two branches
of the one tree of reality. Or they may be com-
pared to the two wheels of the chariot that takes a
man {0 NIRVANA.

9. To the truth-seeker right knowledge 1s the micro-
scope, training is the experiment, and the whole
universe the perfect laboratory.

10. The teaching of the Buddha furnishes all that a
seeker of truth needs to learn and to follow.

2l



ATOM AND ANATITA
UPASAKA WU SHU

(Loo Yung Tsung)

Eversbody should agree in saying that science is the leading
factor that creates modern civilization,  The recent discovery
of the release of nuclear energy brings mankind to a new age
—the so called Atomic Age.  But unfortunately the first sign
that served as an announcement of the opening of this new
cra was the explosion of a new lethal weapon called the
Atomic bomb. MNen began to worry that they are living in an
Atomic Age where total annihilation of the whole civilised
races 1s actually possible.  They generally cannot but think
that men are going along the wrong track, and feel that it
would be better to give up the deadly ¢nergy and enjoy a
peaccful though simpler hife hike their ancestors’.  But history
dues not allow cvents to go backwards.  As Mr. Arthur H.
Compton, authoritative American scientist, said, m *One
World or None™, *No group of men had the power to prevent
the coming of the atomic age™. So the only right thing for
men to do is to be aware of the serious position where
mankind now stands and adjust their thinking and their
mode of living in such a way so that they may make the best
possible use of this new force that has bcen put into therr
hands. As a matter of fact there 1s nothing wrong with the
bomb; what's wrong 1s with man himself. Iurthermore the
truth revealed as to the inside nature of the atom has un-
doubtedly invaluable influence not only upon the ficld of
science itself but upon all other branches of knowledge:
psychology, philosophy and even theology. Itis the aim of
this talk to introduce the important facts and new conceptions
disclosed by the scientists of today and to compare these
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analogically with the fundamental principles of reality un-
veiled and preached by Sakyamuni, the Buddha, some two
thousand ftve hundred years ago.

in 1808 John Dalton propounded the atomic theory. e
belicved that an clement actually consisted of separate in-
visible and indivisible atoms. He thought of atoms as things
having the properties of a billiard ball. In the later part of
that century great scientists like Michael Faraday, James
Maxwell and Lord Kelvin began their work in the develop-
ment of clectrical science. The electric nature of an atom was
partly disclosed. In 1913 Niels Bohr of Copenhagen produced
a theory stating that an atom consisted of two parts, 4 small
heavy nucleus surrounded by a large empty region in which
clectrons move somewhat hike planets about the sun, Around
the electrons there are linzs of magnctic force; the influence
of these lines is theorctically universal.  Faraday symbolised
an atom as a star-fish with a small body and comparatively
long limbs which entangle things the limbs contact. This
might be put thus: the constituents of the material universe
interact with onc¢ another and are really inseparable. This
concept of the atom has important philosophical significance.
Things do not exist individually, The existence of a single
object is thereforc nothing more than a mental illusion. The
universe is simply a process, a system of interconnected acti-
vities in which nothing moves independently of the rest and
where ali 1s in ceaseless motion. This is exactly same 'n
principle, though different in words, as the Buddha's preaching
of ‘Anicca’ which means the impermanent or transient nature
of things.

Until the relcase of nuclear encrgy men still had a shady
belief in the existence of ninety-four clements, whose atoms
were visualized to be indestructible. Yet as carly as 1903
scicntist Albert Einstein had already forescen the fact that
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mass and cnergy were convertible, and he gave the neat
cquation: E= me? where E= encrgy, ¢ = the velocity of light,
m = mass, It is apparent from the equation that a small piece
of matter, if converted entirely into energy, would give an
cnormous amount of energy. And this cquation has been
verified to be principally correct by the atomic bombs which
exploded over New Mexico, Hiroshima. Nagasaki, and near
Bikini Atoll in the Pacific. Thus matter or the atom can be
described as a highly concentrated form of energy. The
reaction which occurs inan expleding atomic bomb can be

expressed in the following:

U-235 4+ neutron =1= Y=N neatrons (U=Uramum, [=
[odine, Y = Yttrium, N =a number); thus a uranium atom
breaks up and transforms into atoms of iodine and yttrium.
Atom, the original meaning of which is “indivisible’ had been
finally proven to be divisible. But in ordinary chemistry the
conventional theory of the atom still holds good for most prac-
tical purposes. Paradoxically it might be put in the following
way: Anatom is not (really) an atom; itis called an atom
for the sake of convenience. One might notice the startling
rescmblance here of science with Buddhism if one ever had
rcad the Diamond Sutta in which it is said *When the
Tathagata speaks ot universes he docs not mean really uni-
verses; he calls them universes only nominally’.

[.et us now turn to a field to which scientists pay
comparatively little attention, that is, to our mental faculties,
Though the psychic functions are much more complicated
and subtle than physical phenomena, yet every sentient
being kas enough instruments, and material of his own if he
only cares to observe and to do his experiment on himsell.
Our mental or psvchic faculties can be divided nto two
fields: those which function within the field of consciousness
and those bevond the field of consciousness. Different
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psychologists give different terms and definitions to the latter,
some called it subconsciousness, while others called it un-
consciousness, yet they generally agree to mean that part of
our psychic activities which is beyond the perception and
control of our conscious mind. As to the content of this field
of subconsciousness or unconsciousness, psychologists
suggested various terms as primitive inherited impulse and
desire, original nature, impulse, drive, urge, instinct, etc.
As a matter of fact science in this particular branch is still in
its infancy.

It is a strange fact that the ficld of subconsciousness
which is ina large part obscure to the men of the atomicage
can be found clearly and repeatedly in various Buddhist
writings. In these writings not only is the thcory of mind
given but also the physical and mental trainings arc shown
for getting hold of the seemingly uncontrollable impulse and
desires, for uprooting them entirely, and for attaining to the
state called Enlightenment where one experiences things as
they really are, and finally proves the principle of Anatta
which means that there 1s nothing called a personal ego. It
1S not possible to mention here with any detail the Buddhist
philosophy and training of mind but it might be of interest to
you perhapsif I explain briefly the philosophy of the Dharma-
lakshana school (the consciousness only or perception only
school). According to the philosophy of this school, the consti-
tuents of the universe are divided into eight faculties (or eight
consciousnesses), The first five are the five sensual faculties,
i.e., the faculty to see, to hear, to smell, to taste, and to
feel. The sixth faculty is the most active one. It consists of
practically all the mental functions within the field of con-
sciousness. The seventh faculty is the instinctive grasp or
attachment of ego. And the eighth one 1s the most important
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of all. Ttissometimes termed the Reservoir Faculty!, Where
the tendencies and energies of all our previous actions and
experiences are kept. The seventh and eighth faculties function
continuously as the centre of the psychic system no matter
whether a man is in the state of awareness or of sleep or is
even in the state we commonly call death. When all the
abovementioned six faculties cease to function the force of the
seventh faculty or attachment of ego is tremendous; 1t is like
the nuclear binding energy of an atom. It causes the arising
of the superficial layer, in different forms, in the instinctive
desire to live, to propagate, to possess, etc. As a matter of
fact the ego-instinct originates and directs almost all the super-
fictal functions such as volition; smotion, etc., and even effects
our system of reasoning. It distorts our conscious mind and
hence creates the illusory picture of the individual existence
of *“I"’, “Being”, “Things”, etc., thus overshadowing the real
nature of impermanence and egolessness. Since all the
faculties of the conscious mind are more or less effected by the
blind attachment of the ego, it might be said, figuratively, that
the field of subconsciousness is the nucleus in which the ego-
attachment is the binding force. The other meantal faculties
move around it like the electrons revolving round the nucleus
of an atom. The arrangement of electrons in the orbits of an
atom determines its chemical properties, so do the conscious
faculties like volution, emotion, intellect, etc., of a certain
individual determine his personality or character. It is worth-
while to mention especially the intellectual power of a human
being. It hasthe power of reasoning, understanding and gene-
ralising all the events occuring in experience; thus through
this faculty men are abie to transmit and interchange their
ideas and thoughts, just as the electrons in the outermost
orbit make possible the flow of electric current. Another
important feature of the intellect is that it is the least affected

' Alaya vi jﬁana——a Mahayana concept (Editor),
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by the influence of the ego-instinct. On the contrary through
reasoning and contemplation 1t even possesses the power of
self-realising the truth of egolessness. Itisactually by means
of this delicate faculty that the detachment of the ego, figura-
tively speaking the breaking of a psychic atom, is possible.

Induced, perhaps, by the newly disclosed scientific ideas
and theories, a scientist and philosopher like William James
declared that consciousness was only a function, and one like
Bertrand Russell said that such a term as ‘mental’ does not
belong to a single entity in its own right (that is, the imaginary
ego), but only to a system of entities. The revival of egoiess—-
ness foreshadows the possible recovery of their faith in reality
which is built upon a rational philosophy closely related to
modern science.

But to understand the emptiness of the ego is one thing;
to practise, to realise and to live an egoless life i1s quite
another. Einstein visualized the probable release of nuclear
energy but the actual bomb came into existence some forty
years later. There were people like Sakyamuni and his
arahat-followers, though with aim quite different from the
scientists, who declared their attainment to the state of full
enlightenment and annihilation of the ego, yet compared with
billions of sentient beings they are just as rare as the self-
radiating elements: uranium, radium, actinium and thorium,
on this earth. It is also interesting to notice that in the
Buddhist teaching, everywhere, the principle of the so-called
‘Midd!le Path’ or ‘Middle Way' can be seen. This principle
essentially teaches one to refrain from going to extremes in
both physical and mental practices. And it is believed that
this principle effectively leads one to penetration and enlight-
enment. In the process of penetrating into the nature of an
atom, scientists found that an atom consisted of a complex
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system of negatively charged electrons widely spaced around
a positively charged nucleus. Charged particles (such as
protons, electrons, or alpha particles) and electromagnetic
radiations (such as gamma rays) lose energy and thus slow
down in passing through that field. They discovered finally
a new particle called neutron, a particle having no electric
extremities, able to penetrate through the orbits and go its
way unchecked until it makes a ‘head on’ collision with an
atomic nucleus. Though, atomic science and Buddhism seem
to be entirely different yet they are really tackling the same
problem of energy and release of energy by breaking the
highly concentrated form of energy the so—called atom in one
case, and the ego in the other. And their direction is the
same, namely, ‘Inward’. Therefore we should not be as-
tonished by the close resemblance between the two. The
energy released through the breaking of an ego is not so
evident as in the atomic bomb yet the Buddha’s highest
wisdom and infinite compassion, are very much like the light
and heat released from the natural source of atomic energy—
the sun.

Briefly I have mentioned two of the three fundamental
principles of Buddhism namely Anicca (impermanence) and
Anatta (egolessness). The other important principle is called
Dukkha (suffering) or the consequence of an egoistic life.
These three principles are so important that they are actually
considered as the testing-stone of Buddhism; any theory or
philosophy which is completely in accordance with these
three principles is justified to be called Buddhistic; and
anything not in accordance with the three is non-Buddhistic.
From this fact the rational character of Buddhism can be
casily felt.
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An Extract from
« SCIENCE AND THE COMMON
UNDERSTANDING *°

J. ROBERT OPPENHEIMER
(New York 1954)

“If we ask, for instance, whether the position of the electron
remains the same, we must say ‘no’; i1f we ask whether the
electron’s position changes with time, we must say ‘no’; if we
ask whether the electron is at rest, we must say ‘no’; if we ask
whether it is in motion, we must say ‘no’. The Buddha has
given such answers when interrogated as to the conditions of
a man’s self after his death; but they are not familier answers

for the tradition of seventeenth and eighteenth century
science’’.

Editor’s Note:

The statement of the Buddha mentioned by Oppenheimer,
1s frequently met with in the Buddhist scriptures, for instance
in the following passage from the 72nd Discourse of the
- Majjhima-Nikaya (‘““Middle Length Discourses™):

“To think that ‘the Perfect One! exists after death’; that
“the Perfect One does not exist after death’; that ‘the Perfect
‘One both exists and does not exist after death’; that ‘the
Perfect One neither exists nor does not exist after Death’—
this, Vaccha, is the assumption of a speculative view; it isa
Jungle of views, a wilderness of views, a juggling of views, a
writhing of views, a fetter of views: it is coupled with misery,

i -

' These statements apply not only to the concept of a
Perfect One (tathagata, i.e. a Buddha) and a Saint
(arahant), but, according to the commentaries, also to
the concept of a being (satta) in general.
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distress, despair and agony; it does not conduce to turning:
away, to dispassion, cessation, quiescence, direct knowledge,
awakening, nor to Nibbana. Perceiving this as a peril, Vaccha,
1 did not approach any of these speculative views.

“As to the assumption of theories, Vaccha, the Perfect:
One has discarded it. But this has been seen by the Perfect
One: Such is corporeality, such is the arising of corporeality,.
such is the disappearing of corporeality; such is feeling...such.
is perception...such are mental formations...such is conscious-
ness, such is the arising of consciousness, such is the disappear-
ing of consciousness’. Therefore I say that the Perfect One is.
free without clinging from all imaginings, all confusions,
all assertive tendencies concerning ‘I' and ‘Mine’ ”’.
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CHAPTER 1

Adventure

Men have always sought adventure and some look for it
in very curious ways. Sometimes adventure comes to men
when they are not seeking it and most of us have had thrilling
adventures of this kind that have been pleasant or very much
the reverse.

[n the early days before history, men lived together in
large families, each family related to the other and forming a
small tribe and it was man who was the hunter and therefore
the adventurer and woman’s place was to guard the camp and
to make secure what the men had won. That was also an
adventurous life for women in those days, but while men
went out after adventure and so made adventure part of their
lives, women for the most part feared adventure as something
likely to destroy the security necessary for building a home
and rearing a family.

In those early days of civilisation, men ventured from
the small patches ot forest-land which they lived in, to explore
wider areas of the country. They met with hostile tribes and
animals and with fire and flood and famine, and overcame
these enemies or were overcome by them. They learned
which fruits were edible and which were poisonous and they
learned better ways of tilling the soil to produce more food,
and better ways of building houses, villages, towns and, finally,
cities.



They conquered the land and in time they began to
conquer the rivers, using logs of wood which they later
learned to hollow out, and finally they found out how to
build ships. Then they began to conquer the sea and to sail
to far-off places on great adventure. Later they began to
conquer the air and now we find men attempting to conquer
space, to fly to other worlds that are millions of miles away,

Now notice that word ‘conquer’. It means to vanquish
or to overcome and is used in warfare between nations. The
word is associated with adventure and unfortunately many
adventures have been attempts to overcome other people in
warfare. Sometimes that has seemed very necessary to the
fighters, they have thought that they could live better if they
took more land and more cattle from others. On the other
hand this has not always been the case. Some wars have
been fought by adventurous men just for the thrill of the
adventure itself.

There is something exciting in adventure that appeals to
men and that quite often brings out the best in men and
incites them to great deeds. Courage and determination,
selflessness and fortitude are virtues that are part of the spirit of
adventure, but they are virtues only when they are combined
with the greatest of virtues, with loving-kindness.

In the modern world mwuch of the adventure has gone
out of life and only a few people can set out to climb high
mountains or to cxplore deep caves or to fit themselves to
travel in space-ships. There are cinemas and story-books and

the football-field to give some sense of adventure to the
others.
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There is a greater adventure than any we have mentioned
and that is also a conquest, the adventure found in the pursuit
of science. There is as much a thrill in finding a new breed
of plant, especially if a2 man has crcatgd that plant, as there
is in finding a new country. There is a wonderful thrill in
conquering disease and bringing health to one’s country and
to the world.

In fighting death and disease there is all the thrill of
battle and all the excitement of war and some of the risks as
well. In the development of X-rays, for instance, many a
scientist has lost a limb and some have lost their lives due to
these rays.  When the flesh is exposed repeatedly for a long
period to X-rays the exposed part is destroyed and affects
neighbouring parts and the only remedy is 10 amputate the
limb. When the case is such that the part cannot be
amputated, the man dies. Knowing this, many brave men
and women have taken great risks to make ray treatment
possible, and the work of making it more safe still goes on.

[n other fields of medicine and science similar risks are
taken daily. They are taken not in order to kill but in order
to cure. In this is greater adventure and higher service to the

world.

CHAPTER I

The Supreme Scientist

We have just read of the realms of adventure where
there is still room for adventurers who can give great service
to the world. It is very interesting to note the word
‘adventurer’ because that is a good example of how words
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can change their meaning. The word is still used in praise
of a man and we may say of Tensing and Hillary, who
conquered Mt. Everest, ‘they were great adventurers’.

Four hundred years ago the peoples of Europe began to
explore the world and to travel to far countries and they
greatly praised the brave men who endured many perils in
such adventures. Then they began looking for countries
which they could conquer and from which they could get
gold and raw materials for manufacture as they began to
invent machines. Using superior weapons they took many
countries and then in their greed they began to fight among
themselves and to rob each other’s ships. The successful men
who fought against other countries and against the pirates
who lay in wait for their ships carrying the wealth of Asia
and America back to Europe, were called great adventurers.
But since many of these men were no better than pirates
themselves and used force and fraud to gain their fortunes the
word began to acquire a bad meaning. Today the word
may be used either in praise or blame In business when a
man does not follow the rules but takes great risks, sometimes
with the money of other people, he may be called ‘ust an
adventurer'.

But if we take the the word in its best and highest sense,
meaning one who has courage, determination, fortitude and
selflessness, we can see that some of the medical workers and
scientists have been high adventurers,

Of all such scientists, he who renounced the whole world
and gave up everything to undertake the greatest adventure
of all was the supreme scientist.
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He was born in India nearly two thousand six hundred
years ago, the son of Suddhodana, head of the Sakya clan and
ruler of Kapilavatthu and his queen Mahd Mayd, and was
named, Siddhattha Gotama. Twenty-nine years later he gave
up all his sheltered life, all the luxuries which his father had
surrounded him with, to enter on the most difficult search
that man has undertaken. That might seem to the unthinking
man just the beginning of the adventure that was to last six
years until he attained Buddhahood, Supreme Enlightenment.
Actually this greatest of adventures had begun many millions
of years before, with the vow of a determined man to find a
way out of all Suffering.

That you may read about elsewhere. This is not so
much to tell you of the beginning of the adventure, but of
the last stages and of the end of it, and of the result that opens
the way for you to undertake the greatest of all adventures.
But where Siddhattha Gotama had to find a way for himself
with no one to guide him, you may start off with a well-
marked map and a way that has been well pointed out. Even
so it s still the greatest adventure that you can undertake.

Before his birth his mother bhad a strange dream; she
dreamt that a small white elephant had entered into her body.
Since the white elephant has always been the symbol of power
and leadership, this dream was interpreted, by those men who
were skilled in such things, as a favourable omen. The child,
they said, would be a great man of outstanding ability. When
he was born he had also all the signs of health and vigour and
intelligence above the ordinary. The wise men predicted that
he would be a conqueror and that there were two courses
open to him: either he would conquer the world in battle or
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he would conquer the world in an entirely different way, the
peaceful way of giving up the material world in order to find

that which is bevond the world.

His mother died when he was a few days old and his
aunt Pajépati cared for him and brought him up.

The Sakyas were brave warriors, and their clan was of
the Khattiya caste. In those days there were four castes in
India. The Khattivas were the leading class, the rulers and
great warriors; the Brahmins or priestly ¢lass were the teachers
and religious men; the Vessas were the trading class and the
Sudda caste provided the workmen. People were proud of
their caste, especially those who could claim to be Khattiyas,
the highest caste, so King Suddhodana determined that his son
should not becomec a mere religious man but should be a
great watrior, leader of the clan, conqueror of other clans
and finally ruler of the world.

He taught his son archery and all the war-like sports and
the young Siddhattha excelled in all of these. His father
surrounded him with luxury and comfort and tried to shield
him from even the sight of sorrow and suftering. Already,
however, there were signs in the young prince of loving-
kindness and compassion and freedom from the things of the
world. At an ecarly age, we are told, while watching his
father perform the ceremonial ploughing of the fields, a
custom of that time requiring the king to do the first plough-
ing so that the fields would be fertile, Siddhattha went apart
and meditated. He had a glimpse of another world and of
higher things and never teally forgot this,



Siddhattha was married at an early age to his beautiful
and charming cousin Yasodhara and although for some years
they had no children they were very happy together. Finally
a son was born to them. He loved his wife very dearly and
and in those days every man looked forward eagerly to
having a son to love also, and in the eyes of the world a
woman was counted as nothing unless she had borne a son.
A woman with no children was never completely happy.

Siddhattha now realised that he could not easily leave
his home and family, but on the other hand he had no wish
to live the luxurious life of a houschold man. Neither did he
wish to make himself a great man by killing others as a
conqueror in battle. Later, after he had become the Buddha,
when he was asked why the Siakyans were called warriors,
though so many were His followers, the Buddha answered:
“Warriors are we called, and wherefore warriors? For lofty
endeavour’. And He also said:  ‘Though he should conquer
a thousand times a thousand men in the field of battle, yet he
who conquers himself is the noblest victor’.

His preparation during previous lives had given him
extraordinary powers of intelligence and made him a deep
thinker. Although he had led a protected life and had never
seen sickness, old age and death, yet he fele behind all the gay
court life an unsatisfactoriness. His father had planned for
him a sheltered, luxurious life with the thought that only
pleasant things should mect the eye of the young prince; no
sign of sickness, suffering or death should be visible. He had
threc palaces, one for each season of the Indian year, and the
king had ordered that when the young prince went out, the

roads should be cleared and that nothing unpleasant was to be
allowed to disturb Siddhattha.



However, the prince went out one day accompanied
only by his faithful charioteer and saw a sick man, weak and
pale. It was the first time he had seen such sickness and he
was shocked to realise that this was the common lot of all
men. After that he saw an old man, shaking and withered
and with eyes dim and teeth missing. He then understood
that this, too, was to be his fate and that of all his friends.
Then he saw a dead man, somecthing also that was new to
him. This was something else that was a misfortune all men
must meet. Finally he saw a calm person in the robes of a
monk, an ascetic who had given up the pleasures of the
world. His charioteer explained that there were such men
who sought the way out of suffering that none had yet found.

He felt that death was not the end of everything but
that there was continual rebirth, life after life. That was the
general belief and there were those who knew it for certain,
just as there are today some who know it for certain.  What
nobody knew was the way to prove it; and nobody knew for
certain the way out of this continual circle of rebirth.  Most
people believed either that there was no way out or that by
‘uniting with God’ as they thought of it, they would end
their long struggle.  Siddhattha Gotama wanted to discover
if there were really a way out and, if so, how to show that
way to others, so that all who wished could win freedom
from suffering. He and his beloved wife and son and his

father, his aunt and his close friends could not stay together
for ever, that he knew well. One by one they would be
snatched away by death. Maybe they would be reborn in
states of greater suffering.

8



Siddhattha pondered all this and now that a son was
born he saw that to seek this ending of sorrow and to find
the remedy was the greatest gift he could give to his wife, to
his child and to the world. His mind, was made up and he
renounced all the years of comfort and happiness with wife
and child and friends, to set out to find the deathless.

With one last, lingering look at his sleeping wife and
child he left the palace and mounted his great horse Kanthaka
and with his charioteer Channa went outside the city gates.
There he cut off his hair and changed from his rich dress to
the robes of an ascetic and, sending back his faithful friend
and follower, left on his great quest. |

[n those days the world was very different from the
world you are used to. There was no steam or electricity
and the only machinery was the primitive spinning wheel
turned by hand or the wood-working tools operated by hand.
The only way of travelling on land was by ox-cart or chariot
or on horseback, although there were sailing ships which
went to far countries. There were no books, only stone slabs
with writing sculptured on them or clay plates on which people
wrote with sticks and then baked 1in a kiln or oven. That
made it difficult to write and difficult to read, so writing was
used for the sake of keeping records and there was no reading
for pleasure, and no education by book. Most of the teaching
was by word of mouth and most of the learning by heart.
There were two great and famous teachers who claimed to
have a method of teaching which would lead a2 man to union
with God. That, they said, was the final end which men
should seek. To these in turn the Bodhisatta (the Buddha-to-
be) went for study and he quickly mastered their systems.
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Each in turn begged him to stay as a teacher but he saw that
these systems did not lead to the deathless,

He set out anew with five companions who acknow-
ledged him as their leader. In those days there were people
who believed that there was a2 way out of the constant round
of rebirth. They believed that the way was to conquer the
body by inflicting suffering on it and so they tortured
themselves. - They lived on as little food as they possibly
could and endured great hardships. Siddhattha and his
companions tried this way for some years and he starved
himself until he almost died. Eventually he realised that to
follow his present course was to die with the goal not yet
won. Then he remembered the experience of his early
boyhood when he had had a glimpse of higher things. At
that time, he remembered, bis body was comfortable and  his
mind free. He decided to try this way and sat under a tree,
now known as the Bodhi tree or trce of enlightenment,
determined not to rise until he had attained full enlightenment.
He succeeded and when He did rise up from His seat next
morning it was as an Omniscient Buddha.

CHAPTER I

The Teaching

In attaining full enlightenment the Buddha attained
omniscience. The word means ‘knowledge of everything’.
He knew all the past and all the present and had only to turn
His mind towards a thing to sce and understand it. He had
become a different being, a Buddha, greater than any man
and greater than the highest god, with powers far surpassing
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those of any other being, man or god, whatsoever. Looking
round with this superior power, He saw men lost in greed
and craving (Lobha), in hate and dislike (Dosa)and in dullness
and delusion (Moha). There, He saw, are the roots of all
action.  Although they have their opposites: disinterestedness
(Alobha), amity (Adosa) and wisdom (Amoha or Paiiiii), the
latter three were, and still are, very rare in the world. He
hesitated to give so deep a teaching to the ordinary men of
the world who were bent only on pleasure, but on looking
over the world with His supsrior understanding He realised
that there were some men ‘whose eyes were only lightly
covered with dust’ who would awaken and understand. Such
men, with more intelligence and more kindness than their
fellow human beings, would accept the Teaching and follow
it.

[t is interesting to note that it was not always the learned
men who understood the Teaching quickly. Learning is, at
times, a great help to understanding, but it is simplicity and
and earnestness and clearness of mind that are required above
all for understanding. The Buddha then set out to teach those
in the world who would listen to His teaching, and could
understand it. He knew that His former teachers, under
whom He had studied, would be most likely to understand
the teaching. Then He saw by His superior powers that they
had already died. So He decided to teach first His former
companions who had practised with Him a life of asceticism.

In gaining enlightement He had gained an appearance of
great calmness and majesty and appeared as truly splendid as
only 2 Buddha can appear. On the way td these former
companions He met a wandering ascetic who was surprised
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at the wonderful appearance of the Buddha and asked: ‘Friend,
who is your teicher?” The Buddha replied that He was a
Buddha, a fully enlightened one, conqueror of the world and
teacher of gods and men, and that there was no-one among
men or gods whom He could regard as a teacher. There was
at that time in India a sect of ascetics who had the strange
belicf that by owning nothing at all, not even clothes, they
would be nearer to some supposed god. Therefore they went
about quite naked and dirty. There are still a very few of
such people in India even today. This ascetic was one of
that sect and he was not able to grasp such a teaching as that

of the Buddha. He said: ‘Maybe!’ and nodded his head .md
and wént on his way,

When the Buddha arrived at the place where His former
companions were, they saw Him coming and determined not
to actept Him as a friend and teaclier.” They thought that
He had betrayed all their ideas by giving up the strict ascetic
life of torture and living what was, to them, a comparatively
luxurious life.  As He approached nearer they were struck by
His majestic’and calm presence just as had been the naked
ascetic, and their resolution to treat Him coldly could not be
kept-up: They could not at first accept His Teaching ~ but
when Heé had spoken for some time they saw part of the truth
and then,’*one by one, they perceived the full truth and
became Arahats

What is the difference between an Arahat and a Buddha?
In one way there is none, since both on the death of thé body
attain full Nibba@na, never to be reborn in any of “the worlds
agiin. However, a Sammasambuddha ( a Fully Enlightened
Buddha) has, by His long preparation through many lives,
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superior powers; and while still living in the world is able to
find out the Truth as no-one else can and is able to teach this
Truth as no one else can.

You may read elsewhere the story of the forty-five years
of life of the Buddha, how all sorts of men became His
followers. Many of these becamme Arahats, some from rich
families of high caste and some from the families of the
poorest people and the lowest caste, and even those ‘“‘out-
castes” who were regarded by others as the lowest of men;
some were mere children and others old men. Here we shall

read of the Teaching of the Buddha.

'~ Today men of science are beginning to make wonderful
discoveries. They are now beginning to understand much of
the truth taught by the Buddha so many centuries ago.
The Buddha was omniscient and knew everything that ordi-
nary men were able to do. He knew all the natural laws, those
known to ordinary men and those unknown to the ordinary
man. In His teachings you will find that He knew all about
atoms, for instance. But He did not teach how to use atomic
power. -He said that the truths He had taught His followers
were like a handful of leaves in number while the truths that
could be known were like the leaves in a great forest. ‘Why’
He asked, ‘have I not taught you the other truths? Because
they would not be helpful to you Only those truths which
will help you to attain calm and happiness and freedom from
this round of rebirth have I taught you'. |

He taught the six roots of action of ‘which we read in the
lasc chapter and He taught also the Three Signs- of Being.
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That means the three conditions which govern everything
that exists in the world  To put it more simply, everything
is subject to Anicca, Dukkha and Anattd. These three Palj
words may be translated into English as tollows: Anicca is
Impermanence, that is, cverything is continually changing and
is in what we call a state of lux. From moment to moment
nothing is the same. Things may appear to be the same, just
as a river flowing towards the sea may seem to keep the
same form. The river, however, is not composed of the
same drops of water at one moment as it was the moment
beforc or will be next moment. In addition the river is
slowly eating out its banks at some places and building them
up at other places. Similarly your body and your mind are
changing all the time, every part of your mind. Even such
seemingly solid things as chairs and tables and houses and
stones are all the time in motion. This was shown by the
Buddha more than 2500 years ago and in the last fifty years
western science has at last found this to be true.

Dukkha is sorrow and suffering. Whether it is deep
sorrow and great suffering or just an uneasy feeling or a
feeling of unsatisfactoriness, it is all comprised in the word
Dukkha. If you think deeply you will see that even in what
we think are happy moments, the shadow of sorrow is always
present.  Since we cannot stay with our happy friends always
and since we are always changing and always having to leave
happiness behind, nothing is permanently happy and so
happiness itself changes to sorrow. The third fact of being is
Anattd, absence of any permanent unchanging self or soul.
When yon say ‘I’ you are speaking of something that has
alrcady- changed and is still changing, It is impossible that
such an-unsatisfactory compound or mixture, a bundle of
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feelings, changing from moment to moment, can be thought
of as a ‘Soul’ which doesn’t change. Take away from your-
self all thoughts and all feelings and what is left? Nothing
is left at all that is able to be recognised as yourself or part of
yourself or anything to do with yourself.

So having in mind these facts that can be proved, the
Buddha gave the further Teaching, of the Four Noble Truths
and the Eightfold Noble Path.

CHAPTER IV
The Four Noble Truths and the Precepts

- All of the Buddha’s Teachings is true and one part
follows another very clearly. Following on the teaching of
the Three Signs of Being, are the Four Noble Truths. These
are: I. That all in the world is, in its inner essence, suffering.
2. That there is a cause of suffering and that cause is desire or
craving. 3. That if we can get rid of our craving and
ignorance we can get rid of suffering. 4. That there is 3 way
to get rid of ignorance and craving and that way is the Noble

Eightfold Path

It is put in the Scriptures in a longer way. - “This is the
Noble Truth of Suffering. Birth is suffering. Growth and
decay is suffering. Death is suffering. To be bound to what
we do not love is suffering. To be parted from what we
love is suffering. Not to obtain that for which we long is
suffering.  All the Elements of Being are suffering.

‘This is the Noble Truth of the Arising of Suffering. It
is that craving which leads from birth to birth, joined with
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lusts and longings which, now here, now there, continually
seek satisfaction. [t is the desire for the gratification of
passion; it is craving for eternal life; ic is longing for
enjoyment here in this. present life.

“This is the Noble Truth of the Ceasing of Suffering It is
the utter and complete annihilation of this craving (Tagha);
separation from it, freedom from it, deliverance from it.

*This is the Noble Truth of the Way that leads to the
Ceasing of Suffering. It is that Noble Eightfold Path which
consists of 1. Right Understanding. 2. Right Thought.
3. Right Speech. 4. Right Bodily Action s. Right Livelihood.
6. Right Effort. 7. Right Attentiveness. 8. Right Concentration’.

We call it an ‘Eightfold’ path because each part is not
separate. The whole ecight parts of the path have to be
followed at the one time and not one after the other. It can
be seen that, as we follow this path, the path itself will become
clearer to us the farther we go. Thus the first step ‘Right
Understanding’ is, at the beginning, the right understanding
of all we have learnt about the Four Noble Truths. Later on
we get right understanding of these Noble Truths in a fuller
and deeper sense.  Right Thought means a mind free from
selfish desire, from ill-will and from cruelty. At the
beginning we can only commence to make our minds clean
and good. Later we can make them ever cleaner and clearer.

Right Speech is speaking only what is good and useful
and kind. It is refraining from saying harsh and rough things
and from telling lics, tale-bearing and from speaking foolishly.
Right Bodily Action is abstaining from taking life, from
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killing and from stealing and from dirty and immoral sexual
acts. Right Livelihood is to make a living in ways that do not
harm others. Right Effort is putting forth energy to make
evil and nasty thoughts leave the mind and to put forth energy:
to keep the mind on good and wholesome things. It is right
effort to follow the good and right effort to stay away from the
bad. It takes a good deal of effort to be attentive and to
concentrate and this is right effort.

Right Attentiveness is being aware of the body, the
feelings, the mind and of mental objects; and Right Concen-
tration is keeping the mind firmly fixed on an object. This
we shall mention fully in Chapter VI.

The Teaching of the Buddha is something to be and
something to do. The something to do is our great adventure
and we shall deal with it in Chapter VI also. The something
to be is just to be good and decent It is to follow at least
the Five Precepts and, when and where possible, the Eight
or the Ten.

Most Buddhists take Five Precepts in Paliand so we give
them here in Pali with the English translation.

Pandtipata veramani - sikkhdpadam samadiydmi.

I undertake the rule of training to refrain from taking

life.

Adinnidind veramani - sikkhapadam samadiyamsi.

I undertake the rule of training to refrain from taking
that which is not given.
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Kamesu micchacdra veramani - sikkhapadar samadiyami.

I undertake the rule of training to refrain from sexual
immorality,

Musavada veramani - sikkhapadam samadiyami.

I undertake the rule of training to refrain from telling
lies.

Surameraya - majja - pamadatthana veramani - sikkhdpadai
samdadiydam,

I undertake the rule of training to refrain from all
intoxicants.

There are three further rules to make the eight precepts.
They are:—

I undertake the rule of training to refrain from
cating after midday.

[ undertake the rule of training to refrain from
attending dancing, singing, music and shows
and from the usc of garlands, scents, cosmetics
and adornments.

[ undertake the rule of training to refrain from
using luxurious beds,

For the Ten Precepts, the first five rules are used and the
next arec very like the last three of the Eight. They are:—

I undertake the rule of training to refrain from
cating after midday.
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[ undertake the rule of training to refrain from
attending dancing, singing, music and shows.

I undertake the rule of training to refrain from the
use of garlands, scents, cosmetics and
adornments.

I undertake the rule of training to refrain from the
use of luxurious beds.

| undertake the rule of training to refrain from
accepting gold and silver.

The layman who undertakes the cight or the ten rules of
training should follow them very seriously and very strictly.
For instance he must preserve absolute chastity as the third
rule.

Only monks can follow the Ten Precepts all the time
but laymen can follow them on special days when they have
no work or classes. Monks must follow all the above rules
very strictly and further rules as well. Monks have in all 227
rules to follow and that is why we should respect monks,
since 2 true monk follows all the rules very strictly.

Now there is a question that an intelligent man may ask.
That is: “Why should I keep all these rules?” He may think
that there should be 2 reason, and there is indeed a reason.
The Buddha gave a very good reason for His Teaching.

The first five Precepts are plain to everyone. They are
just the basic morality that all should follow. It requires very
little common sense to understand that by keeping these simple
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rules you will earn a good name in this world as well as
building a character that will be to your benefic after death.
But the question may occur to you, ‘Why should a layman,
especially a young man, keep the other five rules of training
for a time?’ You might also ask: ‘What harm am I doing to
others if I never keep them?’ You are not doing harm if you
do not keep them, but you can gain a lot of good for yourself
if you do keep them sometimes. The Buddha said that it is
better for a layman to keep them on special Fast-days as it
will help him to think of the Arahats who keep them always,
and it will improve his mind. By undertaking this voluntary
discipline, your mind will be clean and clear and united.
Many people have divided minds. A man wants to do a
thing with part of his mind and wants to do somcthing else,
miy be the opposite, with another part of his mind. His
mind is not steady and in a way is fighting itself. Just as in
a country if the citizens are fighting among themselves that
country becomes poor and weak, s0 2 man’s mind if it is not
united, becomes poor and weak. You do not have to believe
that witheut thinking about it, but if you think about it, then
you. will see for yourself that it is true. The Buddha taughe
that men should think for chemselves. They should consider
what they see or hear or are taught and neither believe it
blihdly nor disbelieve it blindly. Only after thinking over it
deeply should-they believe or disbelieve.. When they see that

i thing s wot good and not reasonable they should reject it
When:they sec that a thing is good and in accord with reasan,
then they should accept it.

The Teaching of the Buddha has been preserved and
enshrinéd in the Pali language. In the days of the Buddha
there were monks who knew His Teachings by heart and
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could recite them. There are still some who can do this.
After the Buddba died and thus attained Mah4parinibbana
(complete Nibbana without any reminder) a Great Council
was called and Reciting Monks were appointed who, in
groups, recited the Teachings to each other daily. As new
members came into the Sangha, which is the name for the
Noble Order of Monks, they took ‘the Yoke of Learning o1
the Yoke of Development’, that is, they decided to specialise
on Development of Insight or on learning the Teachings so
that the Teachings could be handed down exactly as the
Buddba gave them.

Those who learnt the Teachings joined one of the groups
of Reciting Monks and so though individuals have died, the
groups remain as ltving bodies right through the centuries to
the present day. Thatis why we can rely on the Pali Canon,
or Collection of Teachings as being true. They are divided
into three sections, called Pitakas, and the whole is called the
- Tipitaka.

There is the Vinaya Pitaka, or Collection of Rules for
monks with the stories of how those rules came to be
promulgated; there is the Sutta Pitaka or Sermons to monks
and laymen, and there is the Abhidhamma Pitaka or
philosophical collection.

The Buddha did not teach a dogma, that is something
that must be believed merely because some person in authority
has said it. In the KAlama Sutta or Sermon to the people of
the clan of Kilima, He said: ‘Do not accept views merely
from hearsay or from what you have been told. Do not
accept them merely because they are mentioned in scriptures,
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ot merely because of argument or because the reasoning seems
to be plausible. Do not believe because the speculations
about a thing appear possible, and do not believe merely
because your teacher is venerable'.

‘When you realise by yourself that these views are un-
wholesome, faulty, censured by the wise and they lead to harm
and misery, when practised, you should reject them. When
you recalise by yourselves that these views are good, faultless,
praised by the wise and when carried out and practised lead to
good and happiness, then after acquiring them you should
abide in them’. The Buddha then questioned the K#lamas:
‘What do you think, Kilimas? When gencrosity (alobha) arises
in 2 man, docs it arise for his good or his harm?’ ‘For his
good, Lord’. ‘This person free from greed, O Kilimas, not
being overcome by covetousness, with his mind totally
uninfluenced by it, does not take life, does not commit theft
and adultery, does not tell lies, and does not urge others to
do so, and this leads him to good and happiness for a long
time'.  ‘Quite so, Lord’.

‘What do you think, Kaldmas? When goodwill arises in

a person, does it arise for his good or harm?’ ‘For his good,
Lord.’

‘O Kildmas, a man who is free from ill-will, not being
overcome by it, and his mind not being under its influence
does not take life, does not commit theft and adultery, does
not tell lies, and does not urge others to do so, and this leads
him to good and happiness for 2 long time’. ‘Quite so, Lord.’
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‘What do you think, O Kialamas? When knowledge
arises in a man, does it arise for his good or for his harm?’
‘For his good, Lord’. O, Kilamas, this person who 1s free
from delusion, not being overcome by-it, and his mind not
being under its influence, does not take life, does not commit
theft and adultery, does not tell lies, and does not urge others
to do so, and this leads him to good and happiness for a long
time'. ‘Quite so, Lord’.

The Buddha thus showed the people of the Kalama clan
what is true virtue and that nothing is to be believed unless it
is investigated and seen by reason to be good and true.

Buddhism and other Teachings.

The Buddha taught that we should rely on ourselves and
that we should live a life of virtue and that by our own
efforts we can and should attain Nibbina. He also said,
‘however, that if a teacher of another sect speaks that which is
Dhamma (truth and purity) we should salute him with joined
hands. A Buddhist respects all truth and all good and realises
that many great Teachers have taught this  Therefore a good
Buddbist respects other Teachings while holding fast to the
truth and respects all who live a life of purity and loving-
kindness. There is no competition between Buddhism and
other sects.

CHAPTER V
Mind and Body and the Roots of Action

The Buddha taught Loving-kindness and Compassion,
and Reason. That we have seen in the previous chapters.
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He did not teach something to be believed in without reason.
He taught that we should be good and He gave good reasons
for being good. That is not His greatest teaching, however.
As well as teaching something to be, He taught something to
do: ‘Who sees the Dhamma (the good law)’ He said ‘sees me'.
He was not a God to be worshipped merely, but a man who

became greater than any God, a Being to be followed.

The evil caste system was beginning to risc in India and
He taught:

‘Not by birth is one an outcaste,
Not by birth is one a noble;
But by deeds is one an outcaste,
And by deeds is one a noble.’

He also said on another occasion:

“This two-footed dirty body

Which carries about a2 bad odour

And which is full of impurities

Which pour out from different places:
With a body of this sort

If one thinks highly of oneself

And looks down upon others

Due to what can it be except ignorance?’

This was to show that what we call the ‘self’ is not
important and we cannot think of ourselves as being great and
wonderful.

Do you ever look at yourself in 2 mirror? You will not
scc there exactly what other people sce when they look at you.
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You will see an image of your body butit will be changed by
your mind at the very moment the image reaches your mind.
You cannot see anything at all exactly as it is and, as the
Buddha said: *Self is dear to self’, your idea of yourself will
be made grander than it is by your wishes for yourself, so you
do not see yoursclf clearly and truly. This self that is changing
like a flowing river, this mind that is jumping about like a
fish that has just been pulled out of the water, cannot be
clearly perceived, cannot be fully understood Only when the
mind becomes completely clear and calm can it see itself.
Only then can you really sce yourself.

The Buddha, shortly after attaining Full Enlightenment,
met a party of thirty young men who were ina very disturbed
state. They had gone out on a picnic with their wives, and
one young man, having no wife, had taken along a girl he
had met by chance. This young woman was a cheat and a
swindler and she had pretended to be very tired and bad
suggested that the young people should kecp their valuable
jewels and ornaments with her, where she sat at the foot of a
trec, while they enjoyed themselves by running races. When
they agreed, she had taken charge of all the valuables, but stole
away with them when the friends were busy with their games.

Now the young men were running here and there looking
for the thief, and they told the Buddha that they were looking
for a woman who had stolen their property. ‘Is 1t more
important to find this woman or to find yourself ?’ asked the

Buddha.

The intelligent young men realised the deep truth behind
the Buddha’s question and agreed that the most important
thing in life is to seek for one’s self, for unless and until one
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begins to search for and to find and to understand this chang-
ing ‘Self”’, one cannot gain that freedom, the only freedom
worth having, which we call Nibbana.

What is the t-hing; that is closest to you? The *Self’ is
closest to you, since, in a sense, it is *you’, and yet you are not
a single indivisible whole.  Sometimes you laugh at yourself
and sometimes you blame yourself. Do you ever try to
think what it is that blames ‘itsel€’; or what the ‘sclf’ blames?
If you do that for one minute you will realise that what you
call the ‘Self”’ is a changing bundle of feelings, never for one
moment quite the same.

To find your *Self” and to know your "Self” is the most
important thing in the wotld for you and it is certainly the
greatest adventure you can undertake.

How are we to sct about this search for that which is so
near and yet so far? Men have been trying and failing since the
beginning of civilisation, since the very ecarliest times. No
god or spirit can help one and yct alone and unaided the task
is almost an impossible one, though it may seem simple at
ficst glance.

Along and unaided the Buddha solved this great problem
of existence, of life and death and of what lies beyond both
lifc and death. Luckily for us He left a way which we can
follow clearly. He called it ‘Ekayano’, ‘the only way’. This
way is open to all men and the chart is clearly drawn, but it
is not a way to be followed by fools or by sors or by cowards;
it 15 a2 way for the brave, the resolute and the good.

It is a way that can be followed by the learned and by
the uncducated and although the educated man has something

26



of an advantage in all things, if learning causes pride that can

be a handicap.

The story is told of the very learned monk, Pothila, who
was the teacher of othér monks but had never found the way
himself because he was too proud of his learning to follow
the path. W hen the Buddha called him ‘Pothila the Empty-
head’, he rcalised that it was because he had not practised
Development of Insight and bad not really understood the
changing self.

He went to a company of monks who had reached the
end of the Path and had become Arahats and asked for
instruction. They, in order to humble his pride, sent him
successively to younger and younger members of their com-
munity until he reached the voungest, a mere child. This
youngster told Pothila: ‘You, Sir, are a great teacher of the
Three Pitakas, all of the Buddha’s teachings. I have some-
thing to learn from you’. Pothila was now humble and
‘promised to do anything the young boy commanded if he
would only show him the way. Finally the lad said to him:
‘Venerable Sir, if there are six holes in a certain ant-hill and a
lizard enters the ant-hill by one of these holes, if you wish to
catch the lizard you must stop up five of the six holes, leaving
the sixth hole open, and catch the lizard in the hole by which
he entered. Just so you must deal with the six doors of the
senses; close five of the six doors, and devote your attention
to the door of the mind’. There, and there only can you
seize and understand the “Self.”” The method will be explained
in the next chapter.

When you perform any action you are moved by one or
more of the six roots or springs of action. These are Lobba.
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Dosa, Moha, and Alobha, Adosa and Amoha which we
mentioned in Chapter IIl. It is important for you to know
and understand when and how these six roots of action play
in your mind. When you are lustful or greedy or desicous,
you should be truthful with yoursclf and aware that you are
lustful, greedy and desirous. When you are angry or irritable
ot feel even a slight aversion to anything, you should be fully
aware of the feeling. When your mind is ‘dark’ and perplexed
and ignorant, you should be fully aware of thac. Similarly
when your mind is full of loving-kindness and well-wishing
to all, when your mind is keen and alert but peaceful and
poised, you should be fully aware of these states.

CHAPTER VI
Something To Do

Now, then, we come to the greatest adventure, which
you arc ready to set out on. It is a discipline, but a discipline
that you impose on yourself, not onc imposed on you by
others. It is a training, and you are the trainer. If vou an
find a teacher to help you, you are more sure of success and
success will come the more quickly

You may take some preliminary exercises, just as a man
who intends to climb mountains, first practises by walking
tong distances, and by climbing hills, or just as 2 man who
mtends to conquer some disease that endangers humanity,
first fis himself by study and laboratory work. Something
of this preliminary training has been mentioned earlier.  You
must take a few exercises in knowing your mind, in practising
awarencss. You watch for the arising of feelings of anger or
of kinduess or joy or sorrow and are aware chat they are
tising, that they are there and that they are dying away. Then
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you think to yourself: ‘These feelings change my mind and
they are not permanent it seems, nor is my mind always the
same. These feelings arise without my will and against my
will. How would it be it I could become complete master
of my feelings and make them arise when I will and vanish
when I will &

A thought of lust or hate or just black dullness comes to
your mind. You think: ‘I did not call you, get out’. Buv
sometimes the thought stays and grows even as you think
this and if you have not practised being aware of your
thoughts and feelings, you will be overwhelmed like 2 weak
swimmer in a stormy sea. Struggling s sure to end in
disaster. You remain calm and cool. You do not struggle
negatively. You are positive. You have a plan and you
put that plan into operation. Just as a general in batcle makes
his plans beforchand, as an inventor or scientist makes his
plans beforechand, so do you. Here is your plan, one given

by the Buddha:

This practice has been given by the Buddha in the Vitakka-
Santhina Sutta of the Majjhima Nikaya. *It consists in taking
one’s mind from the cvil thought to an associated thought
which is not evil. The modern psychologists call it ‘sublimat-
ion’. If that is not successful there is a second step, the
consideration of the wretchedness of such evil thoughts. Then,
if the thoughts are not by this means driven away there is a
chird step, the turning of the mind away to other thoughts
that are not associated at all with the evil thoughts, but are

thoughts good in themselves. It they sull persise, the evil

*The Removal of Distracting Tho:lghts’ (Vitakka Santhana
Sutta). Translation by Soma Thera.
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thoughts may be lessened by degrees, by taking thought that
they may be made less violent: ‘Just as a man running swiftly
might say to himself: ‘But what am I going so hurriedly for?
How if 1 were to go more gently...” and thus as a man might
slow down from more vigorous postures until he finally stopped,
then sat, then lay down, so cvil, unsalutary thoughts that arise
may be gradually slowed down if the other methods of
banishing such thoughts fail altogether’.

‘But if’, said the Omniscient Buddha, ‘O disciples,
bringing these considerations to subsidence by degrees, evil
unsalutary considerations connected with Desire and Hate and
Delusion should still persist in arising, then with tecth clenched
and tongue presscd against palate, the monk by main force
must constrain his mind and coerce it; and thus with clenched
teeth and taut tongue, constraining and coercing his mind,
those evil, unsalutary considerations will disappear and go
to decay: and with their dissapearing, the mind of the disciple
within him will become settled, subducd, unified, concentrated’

Then there is the positive practice of Mettd Bhdvana,
This is an actual, intense, cseative force which is a protecting
tenderness that vibrates long after it is sent forth, It is a sort
of mental electrical impulse.

This is a Buddhist practice laid down by the Buddha in

very many of His sermons as something that can be done by
both laymen and bhikkhus alike.

While its practice, which can be undertaken for a few
minutes cach might and morning by anyonc-at all, has the
effect of ‘loosening the heart’, improving the health, guarding
against the worrics and ulcers of modern men, improving the

concentration and mental ability generally, the practice is not
laid down for those reasons of self.
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The force teleased, depending on its increasing purity
and intensity, is able to build a new world, to change oneself
and to change others for the better and to bring peace and
tranquillicy 2nd calm happiness to a distracted universe. The
practice is a positive radiation of loving-kindness to every
being, whether insect or reptile or bird or animal or man or
ghost or demon; to those who are unfriendly to us and attack
us as well as to those who are friendly to us and help us.

The practice s as follows :—

The practiser prepares himself by putting away, taking
out of the mind, all thoughts of temper, enmity, envy, grudg-
ing. cunning and other evil thoughts.  He takes up a suitable
sitting position, comfortable but not too relaxed, keeping the
body erect and the intelligence alerc and intene. Then pucting
away the canker of ill-will, he abides witn heart free from
enmity, benevolent and compassionate towards every living
thing, and purifies his mind of malevolence. Putting away
sloth and torpor, he abides clear of both; conscious of light,
mindful and self-possessed, he purifies his mind of sloth and
torpor. Putting away flurry and worry, he abides frce from
cxcitement; with heart serene within, he purifies bhis mind of
flurry and worry. Putting away doubt, he abides as one who
has passed beyond perplexity; no longer in suspense as to what
is good, he purifies his mind of doubt.

He, having put away these Five Hindrances, and to
weaken by insight the strength of the things that defile the
heart, abides letting his mind, fraught with loving-kindness,
pervade one quarter of the world, that in frontof him, and so
too, the second quarter, to his right, and so the third, bchind
him, and so the fourth, to his left. Then he so pervades all
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thoughts may be lessened by degrees, by taking thought that
they may be made less violent: ‘Just as a man running swiftly
might say to himself: ‘But what am [ going so hurriedly for?
How if I were to go more gently...” and thus as a man might
slow down from more vigorous postures until he finally stopped,
then sat, then lay down, so evil, unsalutary thoughts that arise
may be gradually slowed down if the other methods of
banishing such thoughts fail altogether’.

‘But if’, said the Omniscient Buddha, ‘O disciples,
bringing these considerations to subsidence by degrees, evil
unsalutary considerations connected with Desire and Hate and
Delusion should still persist in arising, then with teeth clenched
and tongue pressed against palate, the monk by main force
must constrain his mind and coerce it; and thus with clenched
teeth and taut tongue, constraining and coercing his mind,
those evil, unsalutary considerations will disappear and go
to decay: and with their dissapearing, the mind of the disciple
within him will become settled, subdued, unified, concentrated’

Then there is the positive practice of Metta Bhavana.
This is an actual, intense, creative force which is a protecting
tenderness that vibrates long after it is sent forth. It is a sort
of mental electrical impulse. ! ' - .

This is a Buddhist practice laid down by the Buddha in
very many of His sermons as something that can be done by

both laymen and bhikkhus alike.

While its practice, which can be undertaken for a few
minutes cach night and morning by anyone-at all, has the
effect of ‘loosening the heart’, improving the health, guarding
against the worries and ulcers of modern men, improving the

concentration and mental ability generally, the practice is not
laid down for those reasons of self. '
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The force released, depending on its increasing purity
and intensity, is able to build a new world, to change oneself
and to change others for the better and to bring peace and
tranquillicy and calm happiness to a distracted universe. The
practice is a positive radiation of loving-kindness to every
being, whether insect or reptile or bird or animal or man or
ghost or demon; to those who are unfriendly to us and actack
us as well as to those who are friendly to us and help us.

The practice is as follows :—

The practiser prepares himself by putting away, taking
out of the mind, all thoughts of temper, enmity, envy, grudg-
ing. cunning and other evil thoughts. He takes up a suitable
sitting pdsition, comfortable but not too relaxed, keeping the

body erect and the intelligence alert and intenc. Then putting
away the canker of ill-will, he abides witn heart free from
enmity, benevolent and compassionate towards every living
thing, and purifies his mind of malevolence. Putting away
sloth and torpor, he abides clear ot both; conscious of light,
mindful and self-possessed, he purifies his mind of sloth and
torpor. Putting away flurry and worry, he abides free from
cxcitement; with heart serene within, he purifies his mind of
flurry and worry. Putting away doubt, he abides as one who
has passed beyond perplexity; nolonger in suspense as to what
1s good, he purifies his mind of doubt.

He, having put away these Five Hindrances, and to
weaken by insignt the strength of the things that defile the
heart, abides letting his mind, fraught with loving-kindness,
pervade one quarter of the world, that in frontotf him, and so
too, the second quarter, to his right, and so the third, behind
him, and so the fourth, to his left. Then he so pervades all
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below him and lastly all above him. And thus the whole
wide world, above, below, around and everywhere, and
altogether does he continue to pervade with love-burdened
thought, abounding, sublime, and beyond measure, free from
hatred and ill-will. Then he lets his mind, fraught with
compassion, pervade the world, and he lets his mind, fraught
with sympathetic joy in the achievement of others, pervade
the world. And he lets his mind, fraught with- equanimity,
pervade one quarter of the world, and so the second quarter,
and so the third, and so the fourth. And thus the whole wide
world—above, below, around, and everywhere, and altogether
does he continue to pervade with heart fraught with equani-
mity, abounding, sublime, and bcyond measure, free from

hatred and ill-will.

This practice will help tc change the world and 1t will
certainly help to change you and help you to know yourself,
but itis only the beginning; just as in climbing a high
mountain, the more easy ascent of the foothills takes you part
of the way and fits you better for the steep climb before you.

The real ascent now begins. Just as in climbing a high
mountain, difhiculties and dangers may be met and only a
brave and resolute man can complete his task, so also in this
practice. One may meet obstacles and seem at times to be
losing ground, but the determined man is not defeated, he
begins again and again with confidence that as the way has been
followed by others. he, too, can follow it if he summons up
all his energies and turns temporary defeatinto future victory.
Even his defeats, since they have been preceded by struggles,
have firmed his muscles and his mind for the next assault, if
he realises it.
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In mountaineering, a capable and experienced guide i
hecessary, so is it necessary in following this Path to have a
capable and experienced guide who has himself trodden the
path, who knows the surest trails and how to avoid the
dangers.

If you have practised all that has been mentioned above,

you are better in morals and more poised and intelligent
already. You are like a man who has climbed above the
malarial swamps and jungle to higher and more healthy
ground. You have accomplished a great thing and you are
all the better for it in every way, but still you have not found
the ‘Self’, and still you are not entirely out of danger. You
are more ready for the great adventure, but it is at this point
that many stop. They have gained something with no very
great effort and what lies ahead is to be gained only by the
expenditure of a great deal of effort,

The ascent to the heights, to 'completc freedom, to
complete liberation, to the position where one can help others
is by that Right Concentration taught in the Noble Eightfold
Path.

The method sounds very simple, and you may think it is
easier than it is in reality. Later, when you find 1t dfficule
you may think it is harder than it is in reality. We have to
try to avoid both feelings of elation and feelings of depression
and go ahead with the practice.

Try this exercise first. Think of some one thing, may
be a2 book in front of you. Think just of the idea of the
book, not all about its size and colour, juSt of the idea ‘book’.
Keep your mind on this idea and do not let any other idea
enter your mind. After a minute you will find that you are
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no longer thinking of the book, you have probably thought
of twenty or even a hundred other things meantime. The
mind is not under your control very well, is it? The reason
is that although you have had some practice in concentration,
more than the ordinary individual if you are a real student,
your mind is far from being a fully concentrated mind.

In the special practice you have to take a subject for
concentration and practise holding it in the mind with just bare
attention  That means that you are to keep your mind on
that particular subject and not let the mind wander. You do
not think about the subject but actually of the subject. Naturally
your mind will wander. The Buddha said that it was like a
wild calf that was caught in the jungle and tied to a post. The
calf struggles to get free and wanders as far as it can. But if
it is tied firmly to the post it will be brought back every time
and finally will lie down quietly. The calf is like the mind,
the rope is attention or mindfulness and the post is the subject
of concentration you have chosen. If without flurry and worry
you bring your mind back every time to the subject of concen-
tration, gradually you will discipline the mind and you will

be your own master.

The Omniscient Buddha gave forty different subjects of
concentration, some suitable for certain types of men and others
suitable for others, while some are suitable for any kind of

man, for the dull as well as for the bright, for the irritable as
well as for the calm.

This is often called ‘Meditation’ and in our thinking and
speaking and writing, we must always remember that a word
may mean different things to different people. ‘Meditation’
means to some people, ‘reflecting upon, thinking about and
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pondering, i. e. weighing in the mind’. To others it means
‘observing with alertness’. Our concentration pratice is some-
thing more than this, it is exactly the opposite of ‘pondering’;
it is keeping the attention strictly on the.subject and holding
the attention there so that the mind does not wander.

Here we shall not discuss the forty subjects of concentra-
tion but shall mention only one that is suitable to all persons.
That is concentration on in-breathing and out-breathing. This
calms the body and the mind, by regular breathing, and
focusses the mind-power just as a magnifying-glass can focus
the rays of the sun so that they are gathered into one point
where they are then strong enough to set fire to paper or
leaves.

The state of mind is then exactly the opposite of
hypnosis. In hypnotism, part of the mind is lulled to sleep,
leaving another part free to work. Sometimes, especially in
the case of a mind that is fighting against itself, this makes
the free part of the mind stronger and, in the absence of
opposition, better able to do its work. Indeed the part of the
mind, since it is not fighting against itself, can do exceedingly
more than the whole mind if that whole mind is disunited.
Nevertheless there is still only a portion of the mind at work
when a person is hypnotised. On the other hand, in the
practice of Buddhist concentration the whole mind is awake,
aware, alert and alive and working in unity, once it has gained
the mastery that is given by this practice.

The practice can be very dangerous if one attempts it
with an impure mind. Virtue is the necessary beginning of
the practice. The highest virtue is not just the repeating of
precepts nor even the keeping ot precepts. It 1s the mental
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attitude of an absence of greed, of a mind full of loving-
kindness and of alertness and knowledge.

Concentration to the point of clear insight is the peak
of Buddhist endeavour and sets Buddhism apart from all
other Teachings. If you learn more about Buddhist concen-
tration and practise it, you will really know yourselt.

You will know yourself and you will master yourself,
if you persist and if you have a wise guide.

This is the greatest adventure that you can 1magine. It
is also the most interesting adventure that you can think of.
You are, to yourself, the most important being in the whole
universe. Yet you do not know who or what you are in
reality. In finding out the fact you will find out the truth
about the world and the beginning of the world and the end
of the world. You will win to serene and unshakable
happiness if you succeed.

No-one can carry you on the adventure, ‘you yourself
must make the effort, even Buddhas only point out the way'.

As the Buddha said with His last breath: ‘Decay is

inherent in all component things! Work out your own
salvation with diligence’.

It 1s possible that you may live to a great age or die in
middle age or die tonight, but die, some day, you must. If
you die while on the great adventure, the supreme quest, it is
certain that the new being which will arise because of you,
will be happier and stronger. If you win to the end of your
adventure before you die, then you will have attained to ‘the
deathless’ and there will be no more death for you.

a6
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THE BUDDHA

Namo tassa bhagavato arahato samma-sam-Buddhassa!

“The ages roll by and the Buddha seems not so far
away after all; his voice whispers in our ears and tells us not
to run away from the struggle but, calm-eyed, to face it,
and to see in life ever greater opportunities for growth and
advancement. Personality counts today as ever, and a person
who has impressed himself on the thought of mankind as
Buddha has, so that even today there is something living and
vibrant about the thought of him, must have been a wonder-
ful man — a man who was, as Barth says, ‘the finished model
of calm and sweet majesty, of infinite tenderness for all that
breathes and compassion for all that suffers, of perfect moral
freedom and exemption from every prejudice.”!

““His message old and yet very new and original for those
immersed in metaphysical subtleties, captured the imagina-
tion of the intellectuals; 1t went deep down into the hearts

of the people”. 2

Buddhism had its birth at Sarnath near the city of
Varanasi (Benares), India. With only five followers at the
beginning, it penetrated into many a land, and is today the
‘religion’ of more than 600 millions. Buddhism made such
rapid strides chiefly due to its intrinsic worth and its appeal
to the reasoning mind. But there were other factors that
aided 1ts progress: never did the dhammaditas, the messen-
gers of the dhamma, the teaching, use any iniquitous
methods in spreading the dhamma, the only weapon they
wielded was that of universal love and compassion.

Furthermore, Buddhism penetrated to these countries
peaceably, without disturbing the creeds that were already

1. Jawaharlal Nehru, The Discovery of India, Calcutta, p.143.
2. Ibid, p. 137.
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there. Buddhist missions to which the annals of religious
history scarcely afford a parallel were carried on neither
by force of arms nor by the use of any coercive or reprehen-
sible methods. Conversion by compulsion was unknown
amongst the Buddhists, and repugnant to the Buddha and
his disciples. No decrying of other creeds has ever existed
in Buddhism. Buddhism was thus able to diffuse itself
through a great variety of cultures throughout the civilized

world.

“There is no record’, says Dr. T. W. Rhys Davids,
‘known to me in the whole of the long history of Buddhism
throughout the many centuries where his followers have been
for such lengthened periods supreme, of any persecution
by the Buddhists of the followers of any faith’,

The Birth

The Buddha, the founder of this great religion Buddhism
(the term religion is used here in the sense of a ‘Way of Life’
and not in the sense in which it 1s commonly understood),
lived over 2500 years ago and is known as Siddhattha Gotama. !
His father, Suddhodana, the Kshatriya? King, ruled over the
land of the Sakyans at Kapilavatthu on the Nepalese frontier.
As he came from the Gotama family he was known as Suddho-
dana Gotama. Mahamaya, princess of the Koliyas, was

Suddhodana’s queen.

On a full-moon day of May—Vasanta-tide, when in
India the trees were laden with leaf, flower and fruit, and
man, bird and beast were in joyous mood, Queen Mahamaya
was travelling in state from Kapilavatthu to Devadaha,
her parental home, according to the custom of the times,
to give birth to her child. But that was not to be, for half
way between the two cities, in the beautiful Lumbini Grove,
under the shade of a flowering Sal tree, she brought forth a son.

Lumbini, or Rummindei, the name by which it is now
known, is one hundred miles north of Varanasi and within
sight of the snow-capped Himalayas. At this memorable
spot where Prince Siddhattha, the future Buddha, was born,

1. In Sanskrit Siddhartha (personal name), Gautama (family name)
2. Warrior Class.
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Emperor Asoka, 316 years after the event, erected a mighty
stone pillar to mark the holy spot. The inscription engraved
on the pillar 1n five lines consists of ninety three Asokan
characters, amongst which occurs the following: ‘hida
budhe jate sakyamuni’, ‘Here was born the Buddha, the
sage of the Sakyans’.

The mighty column is still to be seen. The pillar, ‘as
crisp as the day it was cut’, had been struck by lightening
even when Hiuen Tsiang, the Chinese pilgrim, saw it towards
the middle of the seventh century after Christ. The dis-
covery and identification of the Lumbini park in 1896 is
attributed to the renowned archaeologist, General Cunning-

ham.

On the fifth day after the birth of the prince, the king
summoned eight wise men to choose a name for the child
and to speak of the royal babe’s future. He was named
Siddhattha which means one whose purpose has been achieved.
The Brahmins deliberated and seven of them held up two
fingers each and declared: ‘O King, this prince will become
a Cakravarti, universal monarch, should he deign to rule, but
-should he renounce the world, he will become a Samma-
sam-buddha, a Supremely Englightened One, and deliver
men from ignorance’’. But Kondarsisia, the wisest and the
youngest, after watching the prince, held up only one finger
and said: “O King, this prince will one day go in search
of Truth and become a Supremely Enlightened Buddha.”

Queen Mahamaya, the mother, passed away on the
seventh day after the birth of her child, and the babe was
nursed by his mother’s sister Pajapati Gotami. Though
the child was nurtured till manhood in refinement amidst an
abundance of material luxury, the father did not fail to give
his son the education that a prince ought to receive. He
became skilled in many a branch of knowledge, and in the
arts of war easily excelled all others. Nevertheless from his
childhood the prince was given to serious contemplation.

The Four Significant Visions

When the prince grew up the father’s fervent wish was
that his son should marry, bring up a family, and be his
worthy successor; for he often recalled to mind with dread
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the prediction of the sage Kondafifia, and feared that the
prince would one day give up home for the homeless life
of an ascetic. According to the custom of the time, at the
early age of sixteen the prince was married to his cousin,
the beautiful Princess’' Yasodhard, the only daughter of King
Suppabuddha and Queen Pamita of the Koliyas. The
princess was of the same age as the prince.

His father provided him with the greatest comforts.
He had, so the story tells, three palaces, one for each of the
Indian year’s three seasons. Lacking nothing of the earthly
joys of life, he lived amidst song and dance, in luxury and
pleasure, knowing naught of sorrow. Yet all the efforts of
the father to hold his son a prisoner to the senses and make
him worldly-minded, were of no avail. King Suddhodana’s
endeavours to keep off life’s miseries from his son’s inquiring
eyes only heightened Prince Siddhattha’s curiosity and his
resolute search for Truth and Enlightenment. With the
advance of age and maturity, the prince began to glimpse
the woes of the world.

On one occasion when the Prince went driving with
his charioteer Channa to the Royal Gardens, he saw to his
amazement what his eyes never beheld before: a man weakened
with age, and in the last stage of ageing, crying out in a
mournful voice:

“Help master! lift me to my feet; oh, help;
Or I shall die before I reach my house”. !

This was the first shock the prince received. The
second was the sight of a man mere skin and bones, supremely
unhappy and forlorn, “smitten with some pes... the
strength gone from ham and loin, and neck, and all the grace
and joy of manhood fled”’? On a third occasion he saw a
band of lamenting kinsmen bearing on their shoulders the
corpse of one beloved for cremation. These woeful signs,
seen for the first time in his life, deeply moved him. From
the charioteer he learned that even he, his beloved Princess
Yasodhara, and his kith and kin, nay all without exception,
are subject to ageing, disease and death.

1. The Light of Asia.
2. The Light of Asia.
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Soon after this the prince saw a recluse moving with
measured steps and down-cast eyes, calm and serene, aloof
and independent. He was struck by the serene countenance
of the man. He learned from Channa that this recluse
was one who had abandoned his home -to live a life of purity,
to seek Truth and answer the riddle of life. Thoughts of
renunciation flashed through the prince’s mind and in deep
contemplation he turned homeward. The heart throb of an
agonised and ailing humanity found a responsive echo in
his own heart. The more he came in contact with the world
outside his palace walls, the more convinced he became
that the world was lacking in true happiness. But before
reaching the palace he was met by a messenger with the news
that a son had been born to Yasodhara. ‘A fetter (Rahula)
s set upon me,’ uttered the prince and returned to the palace.

The Great Renunciation

In the silence of that moonlit night (it was the fullmoon
day of July, Asilha) such thoughts as these arose in him:
‘Youth, the prime of life, ends in old age and man’s senses
fail him at a time when they are most needed. The hale
and hearty lose their vigour and health when disease suddenly
creeps In. Finally death comes, sudden perhaps and unex-
pected, and puts an end to this brief span of life. Surely

there must be an escape from this unsatisfactoriness, from
ageing and death’.

Thus the great intoxication of youth (yobbana-mada),
of health (arogya-mada) and of life (jivita-mada) left him.
Having seen the vanity and the danger of the three intoxica-
tions, he was overcome by a powerful urge to seek and win
the Deathless, to strive for Deliverance from old age, iilness,
misery and death! to seek it for himself and for all beings
(including his wife and child) that suffer. It was his deep
compassion that led him to the quest ending in Enlighten-
ment, in Buddhahood. It was compassion that now moved
his heart towards the Great Renunciation and opened for
him the doors of the golden cage of his home life. It was
compassion that made his determination unshakable even
by the last parting glance on his beloved wife asleep with
the babe 1n her arms.

1. Anguttara Nikaya, 1. 146, sutta 38.
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Thus at the age of twenty-nine, in the flower of youthful
manhood, on the day his beautiful Yasodhara had given
birth to his only son, Rahula, he tore himself away, renounced
wife, child, father and a crown that held the promise of power
and glory. -

Now the Bodhisatta! (as he is known before he attamed
Enlightenment) in the garb of an ascetic retreated into forest
solitude to seek a solution to those problems of life that had
so deeply stirred his mind. His quest of the supreme security
from bondage—Nibbana (nirvana) had begun. This was
the great renunciation.

First he sought guidance from two famous sages, from
Alara Kalama and Uddaka Ramaputta, hoping that they,
being masters of meditation, would teach him all they knew,
leading him to the heights of concentrative thought. He
practised concentration and reached the highest meditative
attainments possible thereby, but was not satisfied with any-
thing short of Supreme Enlightenment. These teachers'
range of knowledge, their ambit of mystical experience,
however, was insufficient to grant him what he so earnestly
sought, and he saw himself still far from his goal. Though
both sages, in turn, asked him to stay and succeed them as
the teacher of their following, the Ascetic Gotama, declined.
Paying obeisance to them, he left them in search of the still
unknown.

In his wanderings he finally reached Uruvela, by the
river Neranjara at Gaya. He was attracted by its quiet
and dense groves and the clear waters of the river. Nearby
was a village of simple folk where he could get his alms.

1. A Bodhisatta (Skt. Bodhisattva) is one who adheres to or is bent on
(satta) the ideal of enlightenment, or knowledge of the four noble
Truths (bodhi). In this sense, the term may be applied to anyone
who 1s bent on enlightenment. But it is specially applied to an
aspirant for full enlightenment (samma-sam-bodhi). A Bodhisatta
fully cultivates ten perfections or parami which are essential qualities
of extremely high standard initiated by compassion, and ever tinged
with understanding or quick wit, free from craving, pride and false
views (tanha, ditthi and mana) that qualify an aspirant for Buddha-
hood. They are: dana, sila, nekkhamma, panna, viriya, khanti,
sacca, adhitthana, metta and upekkha—generosity, morality, renun-
ciation, wisdom, effort, forbearance, truthfulness, determination,
lovingkindness and equanimity.
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Finding that this was a suitable place to continue his quest
for Enlightenment, he decided to stay. Soon five other
ascetics who admired his determined effort joined him.
They were Kondarifia, Bhaddiya, Vappa, Mahanama and
Assaji. |

Self-mortification

There was, and still 1s, a belief in India among many
of her ascetics that purification and final deliverance can be
achieved by rigorous self-mortification, and the ascetic
Gotama decided to test the truth of it. And so there at
Uruvela he began a determined struggle to subdue his body,
in the hope that his mind, set free from the shackles of the
body, might be able to soar to the heights of liberation.
Most zealous was he in these practices. He lived on leaves
and roots, on a steadily reduced pittance of food; he wore
rags from dust heaps; he slept among corpses or on beds of
thorns. The utter paucity of nourishment left him a physical
wreck. Says the Master: °‘Rigorous have I been in my
ascetic discipline. Rigorous have I been beyond all others.
Like wasted, withered reeds became all my Ilimbs...’
In such words as these, in later years, having attained to full
Enlightenment, did the Buddha give his disciples an awe-
inspiring description of his early penances.!

Struggling thus for six long years, he came to death’s
very door, but he found himself no nearer to his goal. The
utter futility of self-mortification became abundantly clear
to him by his own experience. Undiscouraged, his
still active mind searched for new paths to the aspired for
goal. He felt however, that, with a body so utterly weakened
as his, he could not follow that path with any chance of
success. Thus he abandoned self-torture and extreme
fasting and took normal food.

His emaciated body recovered its former health and his
exhausted vigour soon returned. Now his five companions
left him in their disappointment; for they thought that he
had given up the effort and had resumed a life of abundance.

1. For a detailed account see Majjhima-Nikaya, No. 36, translation by
I. B. Horner in the Middle Length Sayings, vol. 1. (Pali Text Society).
See also Bodhi Leaves No. A7 The Master’s Quest for Light by
R. Abeysekera (Buddhist Publication Society).
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Nevertheless with firm determination and complete faith in
his own purity and strength, unaided by any teacher, accom-
panied by none, the Bodhisatta resolved to make his final
effort in complete solitude.

On the forenoon of the day before his Enlightenment
whilst the Bodhisatta was seated in meditation, Sujata, the
daughter of a rich householder, not knowing whether the
ascetic was divine or human, offered milk rice to him saying:
‘Lord, may your aspirations be crowned with success!’
This was his last meal prior to his Enlightenment.

The Final Triumph

Crosslegged he sat under a tree, which later became known
as the Bodhi tree, the ‘Tree of Enlightenment’ or ‘Tree of
Wisdom’, on the bank of the river Neranjara, at Gaya (now
known as Buddhagaya), making the final effort with the
inflexible resolution: ‘Though only my skin, sinews and
bones remain, and my blood and flesh dry up and wither
away, yet will I never stir from this seat until I have attained
full Enlightenment (samma-sam-bodhi)’. So indefatigable
in effort, so unflagging in his devotion was he, and so resolute
to realize Truth and attain full Enlightenment.

Applying himself to the ‘Mindfulness on in-an 1-out breath-
ing’ (ana-pana sati), the Bodhisatta entered upon and dwelt
in the first meditative absorption (jhana, skt. dhyana, a term
difficult to translate). By gradual stages he entered upon and
dwelt 1n the second, third and the fourth jhanas. Thus
cleansing his mind of impurities, with the mind thus composed,
he directed it to the knowledge of recollecting past births
(pubbenivasanussatifiana). This was the first knowledge
attained by him in the first watch of the night (6 p.m. to 10 p.m.)
Then the Bodhisatta directed his mind to the knowledge of
the disappearing and reappearing of beings of varied forms,
in good states of experience, and in states of woe, each faring
according to his deeds (cuti-upapatariana). This was the
second knowledge attained by him in the middle watch of
the night (10 p.m. to 2 a.m.). Next he directed his mind
to the knowledge of the destruction of the taints (@savakkha-
yariana)!

He understood as it really is:
1. Majjhima Nikaya, No. 36: Maha Saccaka Sutta.
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“This 1s suffering (dukkha), this is the arising of suffering,
this i1s the cessation of suffering, this is the path leading to the
cessation of suffering. He understood as it really is: These
are taints (asavas); this is the arising of taints, this is the

cessation of taints, this is the path leading to the cessation
of taints.

Knowing thus, seeing thus, his mind was liberated
from the taints: of sense pleasures (kamdsava), of becoming
(bhavasava), and of ignorance (avijjasava)!. When his mind
was thus liberated, there came the knowledge: ‘liberated’
and he understood:

Destroyed is birth, the noble life (brahma cariyam)
has been lived, done 1s what was to be done, there 1s no more
of this to come (meaning, there is no more continuity of the
mind and body, that is no more becoming, rebirth). This
was the third knowledge attained by him in the last watch
of the night (2 a.m. to 6 a.m.). This 1s known as fe-vijja
(skt. tri-vidya,) three-fold knowledge.?

Thereupon he spoke these words of victory:

‘Seeking but not finding the House Builder,

I hurried through the round of many births:
Painful is birth ever and again.

O House Builder, you have been seen;

You shall not build the house again.

Your rafters have been broken up,

Your ridge pole i1s demolished too.

My mind has now attained the unformed Nibbana
And reached the end of every sort of craving.’3

Thus did the Bodhisatta Gotama on another full moon
of May, at the age of thirty-five, attain Supreme Enlighten-
ment, by comprehending in all their fulness, the Four Noble
Truths, the Eternal Verities, and become the Buddha, the
great Healer and Consummate Master-Physician who can
cure the ills of beings. |

1. Elsewhere we see the taint of false view (dirthasava) added to these as
the fourth taint.

2. Majjhima 36

3. Translation by Nanamoli Thera.
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One of the noteworthy characteristics that distinguish
the Buddha from all other religious teachers is that he was a
human being having no connection whatsoever with a God
or any other ‘Supernatural’ Being. He was neither God
nor an incarnation of God, nor any mythological figure.
He was a man, but a super-man, an extraordinary man
(acchariya manussa). All his achievements and attainments
he attributed to human effort and human intelligence. Through
personal experience he understood the supremacy of man.

Depending on his own unremitting energy, unaided by
any teacher, human or divine, he achieved the highest mental
and intellectual attainments; reached the acme of purity,
and was perfect in the best qualities of human nature. He
was an embodiment of compassion and wisdom, which became
the two guiding principles in his Dispensation (sasana).

The Buddha never claimed to be a saviour who tried to
save ‘souls’ by means of a revealed religion. Through his
own perseverance and understanding he proved that infinite
potentialities are latent in man and that it must be man’s
endeavour to develop and unfold these possibilities. He
proved by his own experience that Enlightenment and Delive-
verance lie fully within man’s range of effort.

It was the Buddha who for the first time in the world’s
history taught that deliverance could be attained independently
of an external agency, that deliverance from suffering must be
wrought and fashioned by each one for himself upon the
anvil of his own actions.

None can grant deliverance to another who merely
begs for it. Others may lend us a helping hand by guidance
and instruction and in other ways, but the highest freedom
is attained only through self-realization and self-awakening
to Truth and not through prayers and petitions to a Supreme
Being, human or divine. The Buddha warns his desciples
against shifting the burden to an external agency, directs
fhem to the ways of discrimination and research, and urges
them to g t busy with the real task of developing their inner
torces and qualities.
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Dependent Arising

For a week, immediately after the Enlightenment, the
Buddha sat at the foot of the Bodhi Tree, experiencing the
supreme bliss of Emancipation. At the end of the seven days
he emerged from that concentration (samadhi) and in the
first watch of that night thought over the Dependent Arising
(paticca samuppada) in direct order thus:

‘When this is, that comes to be; with the arising of this,
that arises; namely: dependent on ignorance, volitional or
karma formations; dependent on volitional formations,
(rebirth) consciousness; dependent on consciousness, menta-
lity-materiality (mental and physical combination); dependent
on mentality-materiality, the six-fold base (the five physical
sense organs with consciousness as the sixth); dependent
on six-fold base, contact; dependent on contact, feeling;
dependent on feehng, craving; dependent on craving, clinging;
dependent on clinging, process of becoming; dependent on
the process of becoming, there come to be ageing and death,
sorrow, lamentation, pain, grief and despair. Thus does
this whole mass of dukkha or suffering arise’.

In the second watch of the night, the Buddha thought
over the Dependent Arising in reverse order thus: ‘When
this is not, that does not come to be, with the cessation of this,
that ceases; namely: with the utter cessation of ignorance,
the cessation of volitional formations; with the cessation of
formations, the cessation of consciousness... (and so on).
Thus does this whole mass of suffering cease’.

In the third watch of the night, the Buddha thought
over the Dependent Arising both in direct order and
reverse order thus:

‘When this is that comes to be; with the arising of this,
that arises; when this is not, that does not come to be; with
the cessation of this, that ceases; namely: dependent on
ignorance, volitional formations.. (and so on). Thus does
this whole mass of suffering arise. With the utter cessation
of ignorance, the cessation of volitional formations... (and
so on). Thus does this whole mass of suffering cease’ 1

1. Udana, p. 1. See Wheel No. 15: Dependent Origination — Piyadassi
Thera.
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The Buddha now spent six more weeks in lonely retreat
at six different spots in the vicinity of the Bodhi Tree. At
the end of this period two merchants, Tapassu and Bhallika,
who were passing that way, offered rice cake and honey to
the Master, and said: ‘We go for refuge to the Buddha and
to the Dhamma.! Let the Blessed One receive us as
his followers’.2 They became his first lay followers(upasakas).

The First Sermon

Now while the Blessed One dwelt in solitude this thought
occurred to him:

‘The dhamma I have realized 1s deep, hard to see, hard
to understand, peaceful and sublime, beyond mere reasoning,
subtle, and intelligible to the wise. But this generation
delights, revels and rejoices in sensual pleasures. It 1s hard
for such a generation to see this Conditionality this Dependent
Arising. Hard too, is it to see this calming of all conditioned
things, the giving up of all substance of becoming, the extin-
ction of craving, dispassion, cessation, Nibbana. And
if I were to teach the Dhamma and others were not to under-
stand me, that would be a weariness, a vexation for me’.3

Pondering thus he was first reluctant to teach the dhamma,
but on surveying the world, with his menta! eye he saw beings
with little dust on their eyes, and with much dust on their
eyes, with keen faculties and dull faculties, with good qualities
and bad qualities, easy to teach and hard to teach, some
who are alive to the perils hereafter of present wrong-doings,
and some who are not. The Master then declared his readi-
iness to proclaim the Dhamma in this solemn utterance:

‘Aparuta tesam amatassa dvara
Ye sotavanto pamuncantu saddham.’

‘Open are the doors of the Deathless.
Let them that have ears repose trust’.4

When considering to whom he should teach the dhamma
first, he thought of Alara Kalama and Uddaka Ramaputta,
his teachers of old; for he knew that they were wise and

1, At this time, there was yet no Order (Sangha).
2. Mahavagga (Vinaya).

3. Majjhima-Nikaya, No. 26.

4, Ibid.
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discerning. But that was not to be; they had passed away.
Then the Blessed One made up his mind to make known the
Truth to those five ascetics, his former friends, still steeped
in the fruitless rigours of extreme asceticism. Knowing that
they were living at Benares in the deer Park at Isipatana,
the Resort of Seers (modern Sarnath), the Blessed One left
Gaya for distant Benares walking by stages, some 150 miles.
On the way not far from Gaya the Buddha was met by Upaka,
an ascetic who, struck by the serene appearance of the Master,

inquired: ‘Who is thy teacher? Whose teaching do you
profess?’

The Buddha replied: ‘I have no teacher, one like me
does not exist 1n all the world. For I am the peerless
teacher, the Arahat, I alone am supremely enlightened.
Quenching all cankers, Nibbana’s calm have I
attained. I go to the city of Kasi (Benares) to set in motion

the Wheel of Dhamma. In a world where blindness reigns I
shall beat the Deathless Drum’.

‘Friend, you then claim you are a universal victor’,
said Upaka. The Buddhareplied; ‘Those who have attained

the cessation of cankers, they are, indeed, victors like me.
All evil have I vanquished. Hence I am a victor’.

Upaka shook his head, remarking sarcastically, ‘It
may be so, friend’, and took a by-path. The Buddha continued
his journey, and in gradual stages reached the deer sanctuary
at Isipatana. The five ascetics seeing the Buddha from afar
discussed among themselves: ‘Friends, here comes the
ascetic Gotama who gave up the struggle and turned to a life
of abundance and luxury. Let us make no kind of salutation
to him’. But when the Buddha approached them, they were
struck by his dignified presence and they failed in their
resolve. One went to meet him and took his alms bowl
and robe; another prepared a seat, still another brought
him water. The Buddha sat on the seat prepared for him,
and the five ascetics then addressed him by name and greeted
him as an equal, saying, ‘avuso’ (friend).

The Buddha said, ‘Address not the Perfect One
(Tathagata) by the word ‘@vuso’. The Tathagata, monks,
is an Accomplished One (Arahat), a Supremely Enl-
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ghtened One is he. Give ear, monks, the Deathless has
been attained. I shall instruct you, I shall teach you the
dhamma; following my teaching you will know and realize
for yourselves even in this life time that supreme goal of
purity for the sake oft which clansmen retire from home to
follow the homeless life’. Thereupon the five monks said:
‘Friend Gotama, even with the stern austerities, penances
and self-torture you practised, you failed to attain the super-
human vision and insight. Now that you are living a life of
luxury, self-indulgence, and have given up the struggle, how
could you have reached superhuman vision and insight?’.

Then replied the Buddha: ‘The Tathagata has not ceased
from effort and reverted to a life of luxury and abundance.
The Tathdgata 1s a Supremely Enlightened One. Give ear,
monks, the Deathless has been attained. I shall instruct you.
I shall teach you the dhamma.’ -

A second time the monks said the same thing to the
Buddha who gave the same answer a second time. A third
time did they repeat the same question. In spite of the assu-
rance given by the Master, they did not change their aititude,
Then the Buddha spoke to them thus: ‘Confess, O monks,
did ever I speak to you in this wise before?” Touched by this
appeal of the Blessed One, the five ascetics submitted and
acknowledged and said: ‘Nay, indeed, Lord’. Thus did the
Supreme Sage, the Tamed One, tame the hearts of the five
ascetics with patience and kindness, with wisdom and skill.
Overcome and convinced by his utterances the monks indi-
cated their readiness to listen to him.

The Middle Path

Now on a full moon day of July, 528 years before Christ,
in the evening, at the moment the sun was setting, and the
full moon was simultaneously rising, in the shady deer park
at Isipatana (modern Sarnath), the Buddha addressed them:

‘Monks, these two extremes ought not to be cultivated by
the recluse. What two? Sensual indulgence which is low,
vulgar, worldly, ignoble, and conducive to harm; and self-
mortification, which is painful, ignoble, and conducive to
harm. The Middle Path, monks, understood by the
Tathagata, avoiding the extremes, gives vision and
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knowledge, and leads to calm, realisation, enlightenment
and Nibbana. And what, monks, 1s that Middle Path?
It is this Noble Eightfold Path, namely:

Right Understanding
Right Thoughts
Right Speech

Right Action

Right Livelihood
Right Effort

Right Mindfulness
Right Concentration

Then the Buddha explained to them the Four Noble
Truths: The Noble Truth of Suffering, the Noble Truth of
the Arising of Suffering, the Noble Truth of the Cessation
of Suffering and the Noble Truth of the Way leading to the
Cessation of Suffering.!

Thus did the Supreme Buddha proclaim the Truth
and set in motion the Wheel of the Dhamma (dhamma-
~ cakka-pavattana). This first discourse, this Message of the

Deer Park, is the core of the Buddha’s Teaching. As the foot
print of every creature that walks the earth could be included
in the elephant’s foot print which 1s pre-eminent for size,
so does the doctrine of the Four Noble Truths embrace the
entire teaching of the Buddha.

Explaining each of the Four Noble Truths, the Master
said, ‘Such, monks, was the vision, the knowledge, the
wisdom. the science, the light that arose in me, that I gained
about things not heard before. As long as, monks, my intui-
tive knowledge, my vision in regard to these four Noble
Truths was not absolutely clear to me, I did not claim that I
had gained the incomparable supreme enlightenment. But
when, monks, my intuitive knowledge, my vision, in regard
to these four Noble Truths was absolutely clear to me, then
only did I claim that I had gained theincomparable Supreme
Enlightenment. And there arose in me insight and vision:

1. For a very comprehensive explanation of these Truths see The
Buddha’s Ancient Path by the present writer, (Rider & Co. London);
further The Wheel No. 17: Three Cardinal Discourses by Nanamoli
Thera; Nos. 34/35, The Four Noble Truths by Francis Story; Nyana-
tiloka, The Word of the Buddha.
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unshakable i1s the deliverance of my mind (akuppa me ceto
vimutti) this is my last birth, there is no more becoming
(rebirth)’!

Thus spoke the Buddha, and the five monks, glad at
heart, applauded the words of the Blessed One.

The Sinsapa Grove

The supremacy of the four Noble Truths in the teaching
of the Buddha is abundantly clear from the message of the
sinsapa grove as from the message of the deer park:

Once the Blessed One was living at Kosambi (near
Allahabad) in the sinsapa grove. Then gathering a few
sinsapa leaves in his hand, the Blessed One addressed the
monks:

— What do you think, monks, which 1s greater In
quantity, the handful of sinsapa leaves gathered by me or
what 1s in the forest overhead?

— Not many, trifling, Venerable Sir, are the lcaves
in the handful gathered by the Blessed One, many are the
leaves In the forest overhead.

— Even so, monks, many are those things I have fully
realized, but not declared unto you; few are the things I
have declared unto you. And why, monks, have I not
declared them? They, monks, are not useful, are not essential
to the life of purity, they do not lead to disgust, to dispassion,
to cessation, to tranquillity, to full understanding, to full
enlightenment, to Nibbana. That 1s why, monks, they are
not declared by me.

And what 1s 1t, monks, that 1 have declared?

This is suffering (dukkha) — this have 1 declared.
This is the arising of suffering — this have | declared
This 1s the cessation of suffering — this have I declared.
This 1s the path leading to the cessation of suffering—
this have 1 declared.

And why, monks, have | declared these truths?

], Dhamma—.c’akka-pavarrana Sutta, Samyutta Nikaya, v. 420.
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They are, indeed, useful, are essential to the life of purity,
they lead to dlsgust to dlspassmn to cessation, to tran-
quillity, to full understanding, to enlightenment, to Nibbana.
That 1s why, monks, they are declared by me. Therefore,
monks, an effort should be made to realize: This 1s suffering,
this 1s the arising of suffering, this is the cessation of suffering,
this is the way leading to the cessation of suffering.!

The Buddha has emphatically said: ‘One thing do I.
make known: suffermg, and the cessation of. suffering
(dukkhamceva  pafifiapemi, dukkhassa .ca nirodham)’?.:
To understand this unequivocal saying is to understand
Buddhism; for the entire teaching of the Buddha is nothing
else than the application of this one principle. It seems’to
me that what can be called the discovery of a Buddha, 1s
just these Four Truths. This 1s the typical teaching of the
Buddhas of all ages. -

The Peerless Physician

The Buddha is also known as the peerless physician
(bhisakko), the supreme surgeon (sallakatto anuttaro). He,
indeed, i1s an unrivalled healer.

The Buddha’s method of exposition of the Four Truths
i1s comparable to that of a physician. As a physician, he
first diagnosed the illness, next he discovered the cause or
the arising of the iliness; then considered its removal, and
lastly applied the remedy.

Suffering (dukkha) 1s the illness; craving (tanha) 1s the.
arising or the root cause of the illness (samudaya), through
the removal of craving, the illness is removed, and that is the
cure (nirodha—nibbana); the Noble Elghtfold Path (magga)
1s the remedy.

. The Buddha’s reply to a brahmin who wished to know
why the Master is called a Buddha, cleary indicates that it
was for no other reason than a perfect knowledge of the four
Noble Truths. Here 1s the Buddha’s reply:

1. Samyutta Nikaya, v. 437
2. Majjhima Nikaya, No. 22
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‘T knew what should be known, what should

Be cultivated I have cultivated,

What should be abandoned that have 1 let go,

Hence, O brahmin, I am Buddha-the Awakened One.’!

With the proclamation of the dhamma for the first time,
with the setting in motion of the Wheel of the Dhamma
(dhamma-cakka-pavattana), and with the conversion of the
five ascetics, the Deer Park at Isipatana became the birth
place of the Buddha’s Dispensation (sasana) and of his
Community of Monks (sangha).?

The Spread Of The Dhamma

Thereafter the Buddha spent the Vassa,? at the deer
park at Isipatana, sacred this day to over six hund-
red millions of the human race. During these three
months of ‘Rains’ fifty others headed by Yasa, a
young man of wealth, joined the Order. Now the
Buddha had sixty disciples, all Arahats who had realized the
Dhamma and were fully competent to teach others. When
the rainy season ended, the Master addressed his immcdiate
disciples in these words:

- ‘Released am I, monks, from all ties whether human or
divine. You also are delivered from fetters whether human
or divine. Go now and wander for the welfare and happiness

. Sutta-nipara, verse 558. Majjhima, Sutta 92; Vinaya, 1. 245;
Theragatha, 828.

2. Emperor Asoka came on pilgrimage to this holy spot and caused a
series of monuments and a commemorative pillar with the lion
capital to be erected. This capital with its four magnificent lions
upholding the Dharma-cakra, ‘the Wheel of Dharma’, now stands
in the museum of Sarnath, Benares, and is to-day the official crest
of India. The Dharma-Cakra festival i1s still kept in Ceylon.

Jawaharlal Nehru writes: ‘At Sarnath near Benares, I would almost
see¢ the Buddha preaching his first sermon, and some of his recorded
words would come like a distant echo to me through two thou-
sand five hundred years. Asoka’s pillars of stone with their inscri-
ptions would speak to me in their magnificent language and tell
me of a man who, though an emperor, was greater than any king or
emperor.’The Discovery of India (The Signet Press, Calcutta), p. 44.

3. The ‘Rains’ or retreat, is the three months of seclusion during the
rainy season, i.e. from July to October, in India.
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of many, out of compassion for the world, for the gain,
welfare and happiness of gods and men. Let not two of
you proceed in the same direction. Proclaim the dhamma
that 1s excellent in the beginning, excellent in the middle and
excellent 1n the end, possessed of meaning and the letter and
utterly perfect. Proclaim the life of purity, and holy life
consummate and pure. There are beings with little dust in
their eyes who will be lost through not hearing the dhamma,
there are beings who will understand the dhamma, I also
shall go to Uruvela, to Senanigama, to teach the dhamma.’!

Thus did the Buddha commence his sublime mission,
which lasted to the end of his life. With his disciples he
walked the highways and byways of India enfolding all
within the aura of his boundless compassion and wisdom.
Though the Order of Monks began its career with sixty
bhikkhus, i1t expanded soon into thousands, and, as a result
of the increasing number of monks, many monasteries came
into being, and in later times monastic Indian universities
like Nalanda, Vikramasila, Jagaddala, Vikramapuri and
Odantapuri, became cultural centres which gradually in-
fluenced the whole of Asia, and through it the mental life
of mankind.

After a successful ministry of forty five years the Buddha
passed away at the age of eighty at the Sala Grove of the
Mallas at Kusinara (in modern Uttara Pradesh about 120
miles north-east of Benares)? With a final admonition
to his followers (see p. 4)5).

The Buddha's Ministry

During his long ministry of forty-five years the Buddha
walked widely throughout the Northern Districts of India.
But during the vassa, he generally stayed in one place.

. Vinaya Mahavagga, Khandaka.

2. In a way, it is interesting to note that this greatest of Indian Rishis
(seers) was born under a tree in a park, attained enlightenment under
the Bodhi Tree (the south branch of which brought by Sanghamitta,
the Arahat Theri, daughter of Asoka the Great of India, 3rd century

B.C., still flourishes at Anuradhapura, Ceylon, and is the olc!cst
recorded tree in the world), set in motion the ‘Wheel of Dhamma’ at

the deer park under trees, and finally passed away under the twin
sala trees. He spent most of his time in the open in forests and In

villages of India.
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- Here follows a brief sketch of his retreats gathered from the
texts: -

‘ 1st yéar: Baranasi (Benares) — After the first
proclamation of the Dhamma on the full moon day of
- July, the Buddha spent the first vassa at Isipatana.

The 2nd, 3rd and 4th years: Rajagaha—(in the bamboo
grove, Veluvana). It was during the third year that Sudatta,
a householder of Savatthi known for his bounty as Anatha-
‘pindika, the feeder of the forlorn, having heard that a Buddha
has come into being, went in search of him, listened to him
- and having gained confidence (saddha) in the Teacher, the
Teaching and the Taught (the Buddha, Dhamma and Sangha)
attained the first stage of sainthood (sotaparti). He was
renowned as the chief supporter (dayaka) of the Master.
Anathapindika caused to build the famous Jetavana monas-
tery at Savatthi, known today as Sahet-mahet, and offered
it to the Buddha and his disciples. The ruins of this monas-

tery are still to be seen.

Sth year: Vesali—The Buddha kept retreat in the
Pinnacled Hall (karagarasala). 1t was at this time that
King Suddhodana fell ill. The Master visited him, and
preached the Dhamma hearing which the king attained per-
fect sanctity (arahatta), and enjoying the bliss of emancipation
for seven days, passed away. The Order of Nuns was also

founded during this time (see p. 33).

6th year: Mankula Hill—Here the Buddha performed
the ‘Twin Wonder’ (yamaka patihariya), He did the same,
for the first time, at Kapilavatthu to overcome the pride of
the Sakyas, his relatives.

! Tth year: Tavatimsa—(the heaven of the thirty three).
Here the Buddha preached the Abhidhamma or the Higher
Doctrine to the deities (devas) headed by his mother deva,
Mahamaya, who passed away seven days after the birth of
Prince Siddhattha, and was reborn as a deva in the Tavatimsa.

8th year: Bhesakala forest—(near Sumsumaragiri). It
was here that Nakulupitad and his wife, a genial couple, came
to see the Buddha, told him about their very happy married
hife and expressed the wish that they might continue to live
together both here and hereafter. These two were placed by
the Buddha as chief of those that win confidence.
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Oth year: Kosambi—at the Ghosita Monastery.

10th year: Parileyyaka forest—It was in the tenth
year that, at Kosambi, a dispute arose between two parties
of monks owing to a trivial offence committed by a monk.
As they could not be reconciled, and did not pay heed to
his exhortation, the Buddha retired to the forest. At the
end of the vassa, their dispute settled, the monks came to
Savatrthi and begged pardon of the Buddha.

11th year: Village of Ekanala—(in the Magadha country).
It was here that the Buddha met the brahmin farmer Kasibha-
radvdaja who spoke to the Buddha somewhat discourteourly.
The Buddha, however, answered his questions with his
characteristic sobriety. Bharadvaja became an ardent follo-
wer of the Buddha. It was on this occasion that the very
interesting discourse, Kasibharadvaja sutta (Sutta-nipata)
was delivered. '

12 year: Veranja—The introduction of the. Vinaya is
attributed to the twelfth year. It was also during this retreat
that the brahmin Veranja came to see the Buddha, asked a
series of questions on Buddhist practices, and being satis-
fied with the answers, became a follower of the Blessed One,
and invited him and the Sangha to spend the vassa at his
village Veranjd. At that time there was a famine. The
Buddha and his disciples had to be satisfied with very coarse
food supplied by horse merchants. As it was the custom of
the Buddha to take leave of the inviter before setting out on
his journeying, he saw the brahmin at the end of the vassa.
The latter admitted that though he had invited the Buddha
and his disciples to spend the retreat at Veranja, he had failed in
his duties towards them during the entire season due to his
being taxed with household duties. However, the next

day he offered food and gifts of robes to the Buddha and the
Sangha.

13th year: Caliya Rock—(near the city of Calika).
During this time the elder Meghiya was his personal attendant.
The elder being attracted by a beautiful mango-grove near a
river asked the Buddha for permission to go there for medita-
tion. Though the Buddha asked him to wait till another
monk came, he repeated the request. The Buddha granted
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him permission. The elder went, but to his great surprise
he was oppressed by thoughts of sense-pleasures, ill-will and
harm, and returned disappointed. Thereon the Buddha said:
‘Meghiya, for the deliverance of the mind of the immature
five things are conducive to their maturing: 1. a good friend;
2. virtuous behaviour guideed by the essential precepts
for training; 3. good counsel tending to dispassion, calm,
cessation, enlightenment and Nibbana; 4. the effort to
abandon evil thoughts and acquire wholesome thoughts;
and 5. the acquiring of wisdom that discerns the rise and
fall of things’.! (This preliminary training, as explained by the
Master, is necessary for a monk who is bent on practising
the higher stages of meditation).

14th year: Jetavana wmonastery, Savatthi—During this
time the Venerable Rahula who was still a novice (samanera)
received higher ordination (upasampada). According to
Vinaya, higher ordination is not conferred before the age
of twenty, Ven. Rahula had then reached that age.

15th year: Kapilavatthu—(the birth place of prince
Siddhattha). It was in this year that the death occurred of
King Suppabuddha, the father of Yasodhara.

16th year: City of Alavi—During this year Alavaka,
the demon who devoured human flesh, was tamed by the
Buddha. He became a follower of the '‘Buddha. For
Alavaka’s questions and the Master’s answers read Alavaka
Sutta, 1n the Sutra-nipata.

17th year: Rajagaha, at Veluvana Monastery.

During this time a well known courtesan, Sirima, sister
of Jivaka, the physician, died. The Buddha attended the
funeral, and asked the king to inform the people to buy the
dead body—the body that attracted so many when she was

1. The whole of this discourse 1s at Anguttara iv. 354; Udana p. 34 and
in brief at Dhammapada Commentary, 1. 287. The Elder’s verse (66)
in Theragatha. It is said that the Venerable Meghiya was of a
Sakyan raja’s family. ‘The Dhammapada verses (33, 34) are as
follows: ‘The unsteady fickle mind, hard to guard and hard to control,
the wise man straightens even as a fletcher, an arrow.’

‘Like a fish jerked out of its watery abode and cast on land, this mind
quakes, (therefore) the realm of Mara (passions) should be abandoned.’



23

alive. No one cared to have it even without paying a price.
On that occasion addressing the crowd the Buddha said in
verse:

‘Behold this painted image, a body full of wounds, put
together, diseased, the object of thought of many, in which
there is neither permanence nor stability.” (Dhammapada,

147).

18th year: Caliya rock—During this time a young
weaver’s daughter met the Buddha and listened to his discourse
on mindfulness of death (marananussati). On another occasion
she answered correctly all the four questions put to her by the
Master, because she often pondered over the words of the
Buddha. Her answers were philosophical, and the congre-
gation who had not given a thought to the Buddha-word,
could not grasp the meaning of her answers. The Buddha,
however, praised her and addressed them in verse thus:

‘Blinded is this world; Few here clearly see. Like a bird
that escape from the net only a few go to a good state of existence.

(Dhammapada, 174).

She heard the Dhamma and attained the first stage of
sanctity (sotapatti). But unfortunately she died an untimely
death. (For a detailed account of this interesting story,
and the questions and answers, see the Commentary on the
Dhammapada, vol. 11, p. 170, or Burlingame, Buddhist
Legends, Part 3, p. 14.)

19th year: Caliya rock:
20th year: Rajagaha, at Veluvana Monastery.

From the 21st year till the 43rd year: Savatthi.

Of these twenty four vassas, eighteen were spent at
Jetavana Monastery. The rest at Pubbarama. Anatha-
pindika and Visakh3d were the chief supporters.

44th year: Beluva—(a small village, probably situated
near Vesali), where the Buddha suppressed, by force of will,
a grave 1llness (see p. 42).
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In the 45th year of his enlightenment, the Buddha passed
away at Kusinara in the month of May (vesakha) before the
commencement of the rains.

During the first twenty years of the Buddha’s life, the
bhikkhus: Nagasamala, Nagita, Upavana, Sunakkhatta,
Sagata, Radha and Meghiya and the novice (samanera)
Cunda attended upon the Master though not regularly.
However, after the twentieth year, the Buddha wished to
have a regular attendant. There on all the great eighty
Arahats, like Sariputta and Moggallana, expressed their
willingness to attend upon their Master. But 1t did not meet
with his approval. Perhaps the Buddha thought that these
Arahats could be of greater service to mankind.

Then the elders requested Ananda Thera, *who had
kept silent all this while, to beg of the Master to be his atten-
dant. Ananda Thera’s answer is interesting: he said, ‘if
the Master is willing to have me as his attendant, he will
speak’. Then the Buddha said: °‘Ananda, let not others
persuade you. You on your own may attend upon me’.

Buddhahood and Saintship

Perfect Enlightenment, the discovery and realization
of the Four Noble Truths (Buddhahood), is not the preroga-
tive of a single being chosen by Divine Providence; nor is it a
unique and unrepeatable event in human history. It i1s an
achievement open to anyone who earnestly strives for perfect
purity and wisdom, and with inflexible will cultivates the
parami, ! the Perfections which are the requisites of Buddha-
hood, and the Noble Eightfold Path. There have been Buddhas
in the dim past and there will be Buddhas in the future when
necessity arises and conditions are favourable. But we need
not think of that distant future; now, in our present days,
the ““doors to the Deathless” are still wide open. Those
who enter through them, reaching perfect sanctity (4Arahatta),
the final liberation from suffering (Nibbdna), have been solemn-
ly declared by the Buddha to be his equals as far as the emanci-
pation from defilements and ultimate deliverance is concerned:

‘Victors like me are they, indeed,
They who have won defilements’ end. 2

1. for parami see above p. 6, n. ]
2. Ariya-pariyesana sutta (Majjhima, 26).
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The Buddha, however, also made clear to his disciples
the difference between a fully Enlightened One and the

Arahats, ! the Accomplished Saints:

‘The Tathagata, O disciples, while being an Arahat, is
fully Enlightened. It is he who proclaims a path not proclaim-
ed before; he is the knower of a path, who understands a path,
who 1s skilled in a Path. And now his disciples are way-
farers who follow in his footsteps. That, disciples, 1s the
distinction, the specific feature which distinguishes the
Tathagata, who being an Arahat, is fully Enlightened, from
the disciple who is freed by insight.?

Salient Features of the Dhamma

The Master disapproved of those who professed to have
‘secret doctrines,” saying, ‘Secrecy i1s the hall-mark of false
doctrines.” Addressing the Thera Ananda, the Master said:
‘I have taught the dhamma, Ananda, without making any
distinction between exoteric and esoteric doctrine; for in
respect of the truths, Ananda, the Tathagata has no such
thing as the closed first of a teacher, who hides some essential

knowledge from the pupil.?

Driven by universal love and compassion, the Buddha
expounded his teaching without keeping back aught that was
essential for man’s deliverance from the shackles of samsara,

repeated wandering.

The Buddha's teaching from beginning to end i1s open
to all those who have eyes to see, and a mind to understand,
and Buddhism was never forced upon anyone at the point
of the gun or the bayonet. Conversion by compulsion was
unknown amongst Buddhists and repugnant to the Buddha.

Of the Buddha’s creed of compassion, H. Fielding Hall
writes in ‘The Soul of a People’, ‘There can never be a war
of Buddhism. No ravished country has ever borne witness
to the prowess of the followers of the Buddha; no murdered

1. The word is applied only to those who have fully destroyed the taints.
In this sense the Buddha was the first Arahat in the world as he

himself revealed to Upaka (see above, p. 13).

Samyutta III. 66. .
Maha-parinibbana Sutta (Digha nikaya, 16).

W N
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men have poured out their blood on their hearth-stones,
killed 1n his name; no ruined women have cursed his name
to high heaven. He and his faith are clean of the stain of
blood. He was the preacher of the Great Peace, of love,
of charity, of compassion, and so clear is his teaching that it
can never be misunderstood.’ '

‘Buddhism,’ observes Rev. Joseph Wain, ‘taught a life
not by rule, but by principle, a life of beauty; and as a con-
sequence, 1t was a religion of tolerance. It was the most
charitable system under the sun. Never and nowhere had
blood been shed for its propagation. It had never persecuted
or maltreated those whose beliefs were different—a lesson
that Christianity has yet to learn. The Buddha taught men
to beautify today, and to sanctify the now.’

When communicating the dhamma to his disciples,
the Master made no distinctions whatsoever amongst them;
for there were no specially chosen favourite disciples.
Amongst his disciples, all those who were Arahats, who
were passion -free and had shed the fetters bmdmg to renewed
existence, had equally perfected themselves in purity. But
there were some outstanding ones who were skilled 1in diff-
erent branches of knowledge and practice, and because of
their mental endowments, they gained positions of distinction;
but spccial favours were never granted to anyone by the
Master. Upali, for instance, who came from a barber’s
family was made the chief in matters of discipline (vinaya)
in preference to many Arahats who belonged to the class of
the nobles and warriors (kshatriya). Sariputta and Maha
Moggallana, brahmins by birth, because of their long-standing
aspirations in former lives, became the chief disciples of the
Buddha. The former excelled in wisdom (pafifia) and the
latter in supernormal powers (iddhi).

The Buddha never wished to extract from his disciples
blind and submissive faith in him or his teachings. He
always insisted on discriminative examination and intelligent
inquiry. In no uncertain terms did he urge critical investiga-
tion when he addressed the inquiring Kalamas in a discourse
that has been rightly called the first charter of free thought:

‘Yes, Kalamas, right it is for you to doubt. Come, O
Kalamas, be ye not led by reports or tradition, or hearsay,
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nor by what 1s in a religious text, nor by mere logic or inference,
nor by considering appearance, nor after reflecting on an
approval of some theory, not by seeming possibilities, nor
upon the consideration ‘‘this recluse i1s our teacher”. But,
O Kalamas, when you know for yourselves: ‘‘these things
are unwholesome, these things are blamable and unprofi-
table,” then, indeed, do ye reject them...

‘And when you know for yourselves: ‘‘these things are
wholesome, blameless and profitable’”, then do you, having
undertaken them, abide therein.

Then the Buddha questioned them thus:

‘Now, what think ye Kailamas, when greed, hate and
delusion arise in a man do they arise to his profit or to his
loss? Are they blameable or not?

-— To his loss, Venerable Sir, they are blameable.

— Now what think ye, Kalamas, when freedom from greed,
hate and delusion arise in a man, do they arise to his
profit or loss? Are they blameable or not?

— To his profit, Lord. They arc blameless.

— So then, Kalamas, as to my words to you just now:
“Be ye not led by reports... abide therein”, such
was my reason for saying them’.!

To take anything on trust is not in the spirit of Buddhism
so we find this dialogue between the Master and the disciples:
‘If now, knowing this and preserving this, would you say:
“We honour our Master and through respect for him we
respect what he teaches?’ ‘“No, Lord.” “That which
you affirm, O disciples, is it not only that which you yourselves
have recognised, seen and grasped?” Yes, Lord.’?

The Buddha faced facts and refused to acknowledge or
vield to anything that did not accord with truth. He does

1. Angurtara, Nikaya, vol 1. p. 188, surta 65. Cf. Anguttara 1. sutta 66
and Anguttara 11 Bhaddiya sutta 193. For a full translation of this
important discourse read Wheel, No. 8. Kalama sutta by Soma

Thera.
2. Majjhima Nikaya 47.
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not want us to recognize anything indiscriminately and without
reason. He wants us to comprehend things as they really
are; to put forth the necessary effort and work out our own
deliverance with heedfulness.

‘You should make the effort
The Tathagatas point out the way’!

‘Be ye islands unto yourselves. Be ye your own refuge,
have recourse to none else for refuge. Hold fast to the
Dhamma as an island. Hold fast to the Dhamma as a refuge.
Resort yourselves to no other refuge,’? so says the Buddha
who, for the first time in the world’s history, taught that
deliverance should be sought independent of a saviour, be
he human, or divine.

The 1dea that another raises a man from lower to higher
levels of life, and ultimately rescues him, tends to make man
indolent and weak, supine and foolish. This kind of belief
degrades a man and smothers every spark of dignity from
his moral being.

The Enlightened One exhorts his followers to acquire
self-reliance. Others may lend us a helping hand indirectly,
but deliverance from suffering must be wrought out and fash-
ioned by each one for himself upon the anvil of his own actions.

True Purification

In the understanding of things, belief and fear do not
play any role in Buddhist thought. The truth of the Dhamma
can be grasped only through insight, never through blind
faith, or through fear of some known or unknown being.

Not only did the Buddha discourage blind belief, and
fear of the omnipotent God as unsuitable approaches for
understanding the Truth, but he also denounced adherence
to unprofitable rites and rituals, because the mere abandon-
ing of outward things, such as fasting, bathing in rivers, animal
sacrifice and similar acts, do not tend to purify a man, do not
make a man holy and noble.

1. Dhammapada, v. 276.
2. Digha Nikava, 16.
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We find this dialogue between the Buddha and the
brahmin Sundarika Bharadvaja: Once the Buddha address-
ing the monks explained in details how a seeker after delive-
rance should train himself, and further added that a man
whose mind is free from taints, whose life of purity is perfected,
and the task done, could be called one who bathes inwardly.

Then Bharadvaja seated near the Buddha, heard these
words and asked him:

— Does the Venerable Gotama go to bathe in the river
Bahuka?

— Brahmin, what good is the river Bahuka?

— Indeed, Venerable Gotama, the river Bahuka is believed
by many to be holy. Many people have their evil deeds
(papa) washed away in the river Bahuka.

Then the Buddha made him understand that bathing in

ri_vers would not cleanse a man of his dirt of evil, and instructed
him thus:

‘Bathe just here (in this Doctrine and Discipline, Dhamma-
vinaya), Brahmin, give security to all beings. If you do not
speak falsehood, or kill or steal, if you are confident, and are
not mean, what does it avail you to go to Gaya (the name of a

river in India during the time of the Buddha)? Your wel
at home 1s also a Gaya.”!

Says the Dhammapada: (165)

“By oneself is evil done,

By oneself is one defiled;

By oneself is evil left undone,

By oneself 1s one purified;

Purity and impurity depend on oneself;
- No one can purify another,

Caste Problem

Caste, which was a matter of vital importance to the
brahmins of India, was one of utter indifference to the Buddha,
who stronaly condemned the debasing caste system. In
his Order of Monks all castes unite as do the rivers in the sea.

p——— -
e

e et a——

1. 247jjhima Nikava, Vatthupama sutta. (Translation in Wheel No.
1/62)
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They lose their former names, castes, and clans, and become
known as members of one community—the Sangha.

To Sundarika bharadvaja, the brahmin who 1nquired
about his lineage, the Buddha answered:

‘No Brahmin I, no prince,
No farmer, or aught else.
All worldly ranks I know,
But knowing go my ways
as simply nobody:
Homeless, in pilgrim garb, —
With shaven crown, I go

my way alone, serene.

To ask my birth is vain.’!

On one occasion a caste-ridden brahmin insulted the
Buddha saying, ‘Stop, thou shaveling! Stop, thou outcaste!

The Master without any feeling of indignation, gently
replied:
‘Birth maketh not man an outcast,
Birth maketh not man a brahmin;

Action maketh man an outcast,
Action maketh man a brahmin’?

and delivered a whole sermon, the Vasala sutta, (Sutta-
nipata) explaining to the brahmin in detail the characteris-
tics of one who i1sreally an outcast (vasala). Convinced, the
haughty brahmin took refuge in the Buddha.

The Buddha freely admitted into the Order people from
all castes, and classes when he knew that they were fit to
live the holy life, and some of them later distinguished them-
selves in the Order. The Buddha was the only contemporary
teacher who endeavoured to blend 1in mutual tolerance and
concord those who hitherto had been rent asunder by diff-
erences of caste and class.

Upah, who was the chief authority on the Vinaya—the
disciplinary ‘rules’ of the Order— was a barber, regarded as

1. Sutta-nipata, 455, 456 — Chalmer's Transl. (Harvard Or. Ser.)
2. 1bid. Vasala Sutta, 142.
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one of the basest occupations of the lower classes. Sunita
who later won Arahatship, was a scavenger, another base
occupation. Inthe Order of Nuns were Punna and Punnika,
both slave girls. According to Mrs. C. A. F.Rhys Davids,
8% 9% of the number of those nuns who were able to realize
the fruits of their training, were drawn from the despised
castes, which were mostly illiterate. !

Chief Disciples

Rajagaha, the capital of the Kingdom of Magadha, was
one of the first places visited by the Buddha soon after his
Enlightenment. As a wandering ascetic, in the early days of
his renunciation, he had promised King Seniya Bimbisara
that he would visit Rajagaha when he achieves the object
of his search. King Bimbisara was overjoyed at the sight
of the Buddha, and having listened to his teaching, became
a lay follower. His devotion to the Buddha became so ardent
that within a few days, he offered him his pleasure park,
Veluvana, for residence.

Rajagaha during that time was a centre of great learning
where many a school of philosophy flourished. One such
school of thought had as its head Sanjaya; and among his
retinue of two hundred and fifty followers were Upatissa
and Kolita who were later to become Sariputta and Maha
Moggallana, the two chief disciples of the Buddha.

One day when Upatissa was walking through the streets
of Rajagaha, he was greatly struck by the serene countenance
and the quiet, dignified deportment of one of the first disciples
of the Buddha, the Arahat Assaji, who was on his almsround.

- All the strenuous endeavours that Upatissa had made
through many a birth to achieve perfection, were now on the
verge of being rewarded. Without going back to his teacher,
he followed Arahat Assaji to his resting place eager to know
whom he followed and what teaching he had accepted.

‘Friend’, said Upatissa, ‘serene 1s your countenance,
clear and radiant is your glance. Who persuaded you to
renounce the world? Who is your teacher? What Dhamma

1. See Buddhism and the Race Question, by Professor G. P. Malalasekera
and K. N. Jayatilleke, Unesco 1959.
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(teaching) do you follow? The Venerable Assaji, rather
reluctant to speak much, humbly said: ‘I cannot expound
the Doctrine and Discipline at length, but I can tell you the
meaning briefly’. Upatissa’s reply is interesting: ‘Well,
friend, tell little or much; what I want is just the meaning.
Why speak many words? Then the Arahat Assaji uttered
a single verse which embraces the Buddha’s entire doctrine

of causality:

‘Ye dhamma hetuppabhava — tesam hetum tathagato aha
Tesam ca yo nirodho — Evam vadi maha samano’.

‘Whatever from a cause proceeds, thereof
The Tathagata has explained the cause,
Its cessation too he has explained.

This is the teaching of the Supreme Sage’.

Upatissa 1nstantly grasped the meaning and attained
the first stage of realization, comprehending ‘whatever is of
the nature of arising, all that is of the nature of ceasing’
(yamkirici samudaya dhammam sabbam tam nirodha dhammam).

With a heart full of joy, he quickly went back to his
friend Kolita, told him of his meeting with the Arahat and of
the teaching he had received. Kolita, too, like Upatissa,
instantly gained the first stage of realization having heard the
Dhamma from his friend. Thereon both of them approa-
ached Sanjaya and asked him to follow the Buddha. But
he, being afraid of losing his reputation as a religious teacher,
refused to do so. Upatissa and Kolita then left Sanjaya
much against his protestations, for Veluvana monastery and
expressed their wish to become followers of the
Buddha. The Buddha gladly welcomed them saying, ‘Come,
monks, well proclaimed i1s the dhamma. Live the holy
life for the complete ending of suffering (dukkha)’ and took
them 1nto the Order. They attained Deliverance and became
the two chief disciples.

Another great one who joined the Order during the
Buddha’s stay at Veluvana, was the brahmin sage Maha
Kassapa who had renounced great wealth to find out the
way to Deliverance. It was the Venerable Maha Kassapa,
three months after the Buddha’s passingaway (Parinibbana),
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who called up the convocation of Arahats (the First Council),

at the Sattapanni Cave near Rajagaha under the patronge of
King Ajatasattu, to collect and codify the Dhamma-vinaya.

The Order of Nuns

In the early days of the Order, only men were admitted
to the Sangha since the Buddha was reluctant to admit
women. But there were many devout ladies among the lay
followers who had a keen desire for a life of renunciation as
nuns. Urged by their keenness, Pajapati Gotami, the
foster-mother of the Buddha, in the company of many ladies
of rank, approached the Buddha beseeching him to grant
them ordination. But the Buddha still hesitated to accept
them. Seeing their discomfiture, and urged by their zeal,
the Venerable Ananda took up their cause and pleaded with
the Buddha on their behalf. The Buddha finally yielded to
this appeal, placing however eight restrictions on the ordi-
nation of women. Thus was established in the fifth year of
his Enlightenment, the Order of the Nuns, the Bhikkhuni
Sasana, for the first time in history, for never before this
had there been an Order where women could lead a celibate
life of renunciation. Women from all walks of life joined
the Order. Foremost in the Order stood the Theris Khema
and Uppalavanna. The lives of quite a number of these
noble nuns, their strenuous endeavours to win the goal of
freedom, and their paeons of joy at deliverance of mind
are graphically described in the Theri Gatha, the Psalms of
the Sisters. !

At Kapilavatthu

While at Rajagaha, the Blessed One heard that his
father wished to see him, and he set out for Kapilavatthu.
He did not, however, go straight to the palace, but, according
to custom, stopped in a grove outside the town. The next
day the Buddha with his bowl, begged for his alms from
house to house in the streets of Kapilavatthu. King Suddho-
dana, startled at the news, rushed to the Buddha and said:
‘Why, Master, why do you put us to shame? Why do you
go begging for your food? Not one of our race has ever done
so’. Replied the Buddha: ‘You and your family may claim
descent from kings; my descent is from the Buddhas of old;
and they, begging their food, always lived on alms.’

1. Psalms of the Early Buddhists—The Sisters. Translated by C. F.
Rhys Davids, Pali Text Society Translation Series.
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Then explaining the Dhamma the Master said, °‘Be
alert, be mindful, lead a righteous life. The righteous live
happily both in this world and the next.” And so
the king became established in the Path, he realized the
Dhamma. The Buddha was then conducted into the
palace where all came to pay their respects to him,
but not Princess Yasodhara. The Buddha went to
her, and the Princess knowing the impassable gulf between
them, fell on the ground at his feet and saluted him. Then
relating a Jataka story, a story of his previous birth,! revealing
how great her virtue had been in that former life, he made her
an adherent to the Doctrine. Later when the Buddha was
induced to establish an Order for female mendicants, Yaso-

dhara became one of the first nuns.

When the Buddha was in the palace, Princess Yascdhara
arrayed her son Rahula in all the best attire and sent him to
the Blessed One, saying, ‘That is thy father, Rahula, go and

ask for your inheritance.’

Prince Rahula went to the Buddha, stood before him,
and said: °‘Pleasant is thy shadow, sage’.

And when the Blessed one had finished his meal and
left the palace, Prince Riahula followed him saying, ‘Give me
my inheritance!’ At that the Blessed One spoke to Sariputta
Arahat: ‘Well then, Sariputta, take him into the Order’.
Instructing Sariputta in the manner of ordination, the Master
sald: ‘The hair and beard must be shaved first, Sariputta,
and then the saffron robe put on. Adjusting his robe on one
shoulder the seeker for ordination should pay homage to the
monks and squatting (if this i1s inconvinient one can kneel)
before them with hands raised and palms together, he should
say:

‘Buddham saranam gacchami
Dhammam saranam gacchami
Sangham saranam gacchami

Dutiyampi Buddham saranam gacchami
Dutiyampi Dhammam saranam gacchami
Dutiyampi Sangham saranam gacchami

1. Candakinnara -Jataka, 483.
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Tatiyampi Buddham saranam gacchami
Tatiyampi Dhammam saranam gacchami
Tatiyampi Sangham saranam gacchami

I go for refuge to the Buddha (the Teacher)
I go for refuge to the Dhamma (the Teaching)
I go for refuge to the Sangha (the Taught)

For the second time I go for refuge to the Buddha
For the second time I go for refuge to the Dhamma

For the second time I go for refuge to the Sangha

For the third time I go for refuge to the Buddha
For the third time I go for refuge to the Dhamma
For the third time I go for refuge to the Sangha'l

In the Majjhima Nikaya, one of the five original Collec-
tions in Pali containing the Buddha’s discourses, there are
three discourses (Nos. 61, 62, 147) entitled Rahulovada or
exhortations to Rahula, delivered by the Blessed One to teach
the Dhamma to little Rahula. The discourses are entirely
devoted to advice on discipline and meditation. Here is an
extract from the Master’s exhortation in the Maha Rahulovada

Sutta 2:

“Cultivate the meditation on lovingkindness (meta),
Rihula; for by cultivating lovingkindness, ill-will 1s banished.
Cultivate the meditation on compassion (karuna), Rahula, for
by cultivating compassion, cruelty i1s banished. Cultivate the
meditation on sympathetic joy (mudita), Rahula, for by culti-
vating sympathetic joy, aversion is banished. Cultivate the
meditation on equanimity (upekkha), Rahula, for by culti-
vating equanimity, hatred 1s banished.3 Cultivate the
meditation on 1mpurity (asubha), Rahula, for by meditating
on impurity, lust i1s banished. Cultivate the meditation on
the concept of impermanence (anicca-safifia), Rahula, for by
meditating on the concept of impermanence pride of self
(asmi-mana), is banished. Cultivate the meditation on
mindfulness on in-and-out-breahting (@napana sati), Rahula,

1. Vinaya Mahavagga, Read Ordination in Theravada Buddhism,

Piyadassi Thera, J. F. Dickson, The Wheel No. 356.
2. Discourse No. 62. For a full translation see The Wheel No. 33

3. See The Four Sublime States, The Wheel No. 6.
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in-and-out breathing with mindfulness, Rahula, cultivated
and frequently practised, bears much fruit, is of great
advantage.” |

Women in Buddhism

Generally speaking during the time of the Buddha,
owing to brahminical influence women were not given much
recognition. Sometimes they were held in contempt and
in servility to man. It was the Buddha who raised the status
of women although there were solitary cases of their showing
erudition in matters of philosophy, and so on. In his
large-heartedness and magnanimity he always treated women
with consideration and civility, and pointed out to them,

too, the path to peace, purity and sanctity.

Said the Blessed One: ‘“Mother i1s the friend at one’s
home. Wife is the highest friend of the husband.”!

The Buddha did not reject the invitation for a meal
though Ambapali was of little repute. Whatever food she
offered he accepted, and in return, gave her the Dhamma-
dana, the gift of Truth. She was immediately convinced by
the teaching and leaving aside her frivolous lay life she
entered the Order of Nuns. Ardent and strenuous i1n her
religious practices she then became a saint.

Kisagotami was another lady to whom the Buddha gave
the assistance of his great compassion. Her story is one
of the most touching tales recorded in our boqks.

She belonged to the Gotama clan, and was therefore, a
kinswoman of the Buddha Gotama. Savatthi was her birth
place. On account of her tender, fragile body she was called
Kisa (lean) Gotami. She married a son of a wealthy mer-
chant and had a child. But before it had started to walk,
the babe suddenly fell ill and died thus causing untold grief
to the mother. In her boundless love, however, towards her
only son, she could not believe that the child had breathed
its last. With mind confused, and unaware of her actions,
she rushed hither and thither, frantically seeking medicine
for her child. But of course, no physician 1n Savatthi could

1. Samyutta-Nikaya.
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impart life to the dead. At last she met the Supreme Buddha
and placing the dead child at the Master’s feet implored
him to give back life to her babe.

The Lord of Compassion softly said: ‘Sister, there is an
infallible medicine. 1 will heal thy affliction, only fetch me
a little mustard, but mark, Gotami, that thou receiveth the
mustard from a house where no one has died.” She rushed
back to the town and the townfolk taking pity upon her
readily gave her the mustard that she so desperately sought.
But, alas, she could not find anywhere a house where death
has not called. Gotami at last became aware of the universa-
lity of death. She realized that all the sweetest and cherished
things of earth are fleeting; that any meeting ends in a parting
and that ultimately life fades out in death. With sorrow
banished, she placed her dead child in the charnel-field and

retraced her steps to the monastery saying:

‘No village law 1s this, no city law,

No law for this clan, or for.that alone;

For the whole world—ay, and the gods in heav’n—
This is the law: All 1s impermanent!” !

With the Buddha’s guidance "Kisagotami realized that
impermanency is the fundamental characteristic of all condi-
tioned existence and attained the first stage of sainthood.

Many more are the instances where the Buddha helped
and consoled women who suffered from the vicissitudes

of life. e

Ministering to the Sick

Great, indeed, was the Master’s compassion for the sick.
On one occasion the Blessed One found an ailing monk,
Pitigatta Tissa, with festering ulcers lying on his soiled bed.
Immediately the Master prepared hot water, and with the
help of the Venerable Ananda washed him, tenderly nursed
the sick brother with his own hands, and taught the Dhamma,
thus enabling him to win Arahatship ere he died. On
another occasion, too, the Master tended a sick monk, and

admonished his disciples thus:

“Whosoever, monks, would wait upon me, he should
wait upon the sick.”?

[. Theri Gatha, Commentary. (See Psalms of the Sisters. p. 107)
2. Vinaya Mahavagga. Also see Book of Discipline, Part 4, P. 431
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When the Arahat Tissa passed away the funeral rites were
duly performed and the Buddha caused the relics to be

enshrined in a stupa. !

The Buddha’s Metta or loving-kindness was all-per-
vading and immeasurable. His earnest exhortation to his

disciples was:

‘Just as with her own life
a mother shields from hurt
her own, her only child—
let all-embracing thoughts
for all that lives be thine.’ 2

Being one who always acted in constant uniformity with
what he preached, loving-kindness and compassion dominated

his actions always.

While journeying from village to village, from town to
town, instructing, enlightening and gladdening the many,
the Buddha saw how superstitious folk, steepzd in ignorance,
slaughtered animals in worship of their gods. He spoke to

them:

‘Of life, which all can take but none can give,
Life which all creatures love and strive to keep,
Wonderful, dear, and pleasant unto each,

Even to the meanest...’3

Thus when people who prayed to the gods for mercy,
were merciless, and India was blood-stained with the morbid

sacrifices of innocent animals at the desecrated altars of

R el S

1. ‘To the north-east of the monastery of Jetavana’, worte General
Alexander Cunningham in his Archaeological Report, 1862—63,
‘there was a stupa built on the spot where the Buddha had washed

the hands and feet of a sick monk...... The remains of the stupa
still exist in a mass of solid brick-work, at a distance of 550 feet-

from the Jetavana monastery’

In General Cunningham’s map of Savatthi (modern Sahet-Mahet),
the site of this stupa is marked H. in the plan. See Archaeological

Survey of India (Simla 1871), p. 341.

2. Metta Sutta, Sutta-nipata, verse 149, Chalmer’s Transl.

(Harvard oriental series).
3. The Light of Asia.
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imaginary deities, and the harmful rites and rituals of ascetics
and brahmins brought disaster and brutal agony, the Buddha,
the Compassionate One, pointed out the Ancient

Path of the Enlightened ones, of righteousness, love and
understanding.

Equanimity and Self-composure

Amidst all the vicissitudes of life—gain and loss, repute
and 1ill-repute, praise and censure, pain and happiness!—
the Buddha never wavered. He was firm as a solid rock.
Touched by happiness or by pain he showed neither elation
nor depression. He never encouraged wrangling and an-
imosity. Addressing the monks he once said: ‘I quarrel
not with the world, monks, 1t 1s the world that quarrels

with mg  An exponent of the Dhamma quarrels not with
anyone in the world.?

He 1dmonished His disciples in these words:

“Motks, if others were to speak ill of me or ill of the
Dhamma «r ill of the Sangha (the Order) you should not on
that accourt entertain thoughts of enmity and spite, and be
worrid. If,monks, you are angry and displeased with them it
will not only impede your mental development but you will
also fail to judge how far that speech 1s right or wrong.
You should'unravel what is untrue and make it all clear.
Also, monks,\if others speak highly of me, highly of the
Dhamma and the Sangha, you need not on that account be
elated; for tha too will mar your inner development. You

should acknowedge what is right and show the truth of
what has beensaid”.3 -

There neverwas an occasion when the Buddha manifes-
ted unfriendliness towards anyone—even to his opponents
and enemies. Thre were those who were against him and
his doctrine, yet theBuddha never regarded them as enemies.
When others reproghed him in strong terms, the Buddha
neither manifested amer nor aversion nor uttered an unkind
word.

i. These are the attha I;a-dhamma the eight vicissitudes of life

2. Samyutta, m. 138.
3. Dlgha-leaya (Brahmajéq Sutta).
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Said the Buddha:

“As an elephant in battle-field endures the arrows shot
from a bow, even so will I endure abuse and unfriendly

expression of others.” !

Devadatta
A striking example of this mental attitude is seen in his
relation with Devadatta.

Devadatta was a cousin of the Buddha, who enterzd the
Order and gained supernormal powers of the mundane plane
(puthujjana-iddhi). Later, however, he began to harbour
thoughts of jealousy and 1ll-will toward his kinsman, the
Buddha, and his two chief disciples, Sariputta and Maha
Moggallana, with the ambition of becoming the leader of the

Sangha, the Order of Monks.

Devadatta wormed himself intc the heart of Aatasattu,
the young prince, the son of King Bimbisara, and one day
when the Blessed One was addressing a gathering at Velu-
vana monastery, where the king, too, was present, Devadatta
came unto the Buddha, saluted him and said: ‘Venerable
Sir, you are now enfeebled with age. May the M:ster lead a
life of solitude free from worry and care. 1 wil direct the

Order”’.

The Buddha rejected this overture and Dev:datta depar-
ted irritated and disconcerted, nursing hatre« and malice
toward the Blessed One. Then with the maltious purpose
of causing mischief, he went to prince Ajatasatu, kindled in
him the deadly embers of ambition, and saic:

‘“Young man, you had better kill your faher and assume
kingship lest you die without becoming tle ruler, I shall
kill the Blessed One and become the Buddia™.

So when Ajatasattu murdered his fither and ascended
the throne, Devadatta suborned ruffians tcmurder the Buddha,
but failing in that endeavour, he himself ‘urled down a rock as
the Buddha was climbing up Gijjhakifa hill in Rajagaha.
The rock precipitated down, broke ir twain and a splinter

1. Dhammapada, 310.
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slightly wounded the Buddha. Later Devadatta made an in-
toxicated elephant to charge on the Buddha; but the animal
prostrated himself at the Master’s feet, overpowered by his
loving-kindness. Devadatta now proceeded to cause a
schism in the Sangha, but this discord did not last long.
Having failed in all his intrigues, Devadatta retired a dis-
appointed and broken man. Soon afterwards he fell ill,
and on his sick-bed repenting his follies, he desired to see the
Buddha. But that was not to be; for he died on the litter
while being carried to the Buddha. Before death, however,
he uttered repentance and sought refuge in the Buddha.l

The Last Days

The Maha Prinibbana Sutta, 2 the discourse on the
passing away of the Blessed One, records in moving detail

all the events that occurred during the last months and days
of the Buddha’s life.

The Blessed One had now reached the ripe age of eighty,
his two chief disciples, Sariputta and Maha Moggallina, had
passed away three months earlier. Pajapati Gotami, Yaso-
dhara and Rahula were also no more.

The Buddha was now at Vesali, and the rainy season
having come, he went, together with a great company of
monks, to Beluva to spend there the period of the ‘‘rains.”
There a severe sickness fell upon him, causing him much pain
and agony; but the Blessed One mindful and self-possessed,
bore it patiently. He was on the verge of death; but he felt
he should not pass away without taking leave of the Order.
So with a great effort of will he suppressed that illness, and
kept his hold on life. His sickness gradually abated, and
when quite recovered he called the Venerable Ananda, His
personal attendant, and addressing him said:

“Ananda, I am now grown old and full of years, my
journeying is drawing to a close. I have reached my sum of
days, I am turning eighty years of age; and just as a worn-out
cart, Ananda, can only with much additional care be made to
move along, so the body of the Tathagata can only be kept

1. Comy. on the Dhammapada, Vol: 1, P. 147.
2. Digha Nik., 16. — Translated in The Wheel No. 67—69,
“Last Days of the Buddha”.
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going with much infusion of will-power. It is only when
the Tathagata, ceasing to attend on any outward thing and
to experience any worldly sensation, attains to the signless
(animitta) concentration of mind, and dwells in it—it is only
then that the body of the Tathagata is at ease.

“Therefore, Ananda, be ye i1slands unto yourselves.
Be ye your own refuge. Have recourse to none else for refuge.
Hold fast to the Dhamma as an island. Hold fast to
the Dhamma as a refuge. Resort yourselves to no other
refuge.. Whosoever, Ananda, either now or after I am
dead, shall be islands unto themselves, and refuge unto them-
selves, shall betake themselves to no external refuge—it is
they, Ananda, among my disciples who shall reach the very
top-most height! But they must be keen to progress.”

From Beluva the Buddha journeyed to the Mahavana,
and there, calling up an assembly of all the monks residing
in the neighbourhood of Vesdli, addressed them saying:
“Disciples, the Dhamma realised by me, I have made known
to you. Make yourselves masters of the Dhamma, practise
it, meditate upon it and spread it abroad; out of pity for the
world, for the good and the gain and weal of gods and men.”

The Buddha concluded his exhortation by saying:

“My age 1s now full ripe, my life drawn to its close;
I leave you, I depart, relying on myself alone!
Be earnest then, O disciples, holy, full of thought!
Be steadfast in resolve! Keep watch o’er your own hearts!
Who wearies not but holds fast to this Truth and Law,
Shall cross this sea of life, shall make an end of grief.”

Worn out with sickness, with feeble limbs, the Blessed
One now journeyed on with much difficulty, followed by
the Venerable Ananda and a great company of monks. Even
in this last, long, wearisome journey of his, the Buddha
never failed 1n his attention to others. He instructed
Cunda, the smith, who offered him his last meal. Then on
the way, he stopped for Pukkusa, a disciple of Alara Kalama,
replied to all his questions, and so instructed him that Pukkusa
offered himself as a follower of the Buddha, the Dhamma
and the Sangha.
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The Blessed One now reached the Sala Grove of the
Mallas at Kusinara—the journey’s end. Knowing that here
would be his last resting place, he told the Venerable Ananda:
“I am weary, Ananda, and would lie down. Spread over
for me the couch with its head to the north between the
twin sdla trees’’. He then laid himself on his right side,
composed and mindful, with one leg resting on the other.
Speaking now to the Venerable Ananda the Blessed One said:

“They who fulfil the greater and the lesser duties, they
who are correct in life, walking according to the precepts—it
1s they who rightly honour, reverence and venerate the
Perfect One with the worthiest homage. Therefore, Ananda,
be ye steady i1n the fulfilment of the greater and the lesser
duties, and be ye correct in life, walking according to the
precepts. Thus, Ananda, should you train yourselves.”

The Last Convert

At that time, a wandering ascetic named Subhadda, who
was at Kusinara, heard the news of the Blessed One’s ap-
proaching death; and in order to clear up certain doubts
that troubled his mind, hurried to the sala Grove to speak
to the Buddha. The Venerable Ananda, however, did not
wish the Buddha to be disturbed in his last moments; and
though Subhadda made several appeals, access to the Master
was refused. The Blessed One overheard the conversation.
He knew at once that Subhadda was making his investigations
with a genuine desire for knowledge; and knowing that
Subhadda was capable of quickly grasping the answers, he
desired that Subhadda be allowed to see him.

Subhadda’s uncertainty was whether the leaders of the
other schools of thought such as Pirana Kassapa, Nigantha
Nataputta and others, had attained a true understanding.
The Blessed One then spoke:

“In whatsoever Doctrine and Discipline( Dhamma-vinaya),
Subhadda, the Noble Eightfold Path is not found, neither in
it is there found a man of true saintliness of the first, or of the
second, or of the third, or of the fourth degree. And In
whatsoever Doctrine and Discipline, Subhadda, the Noble
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Eightfold Path is found, in it is found the man of true saintliness
of the first, and the second, and the third, and the fourth
degree.! Now, in this doctrine and discipline, Subhadda,
is found the Noble Eightfold Path, and in it, too, are found
the men of true saintliness of all the four degree. Void are
the systems of other teachers—void of true saints. And
in this one, Subhadda, may the brethren live the life that 1s
right, so that the world be not bereft of Arahats”.?

Hearing thc words of the Blessed One, Subhadda gained
confidence, and took refuge in the Buddha, the Dhamma
and the Sangha. Furthermore he desired to be admitted
into the Order, and the Buddha requested the Venerable
- Ananda to receive him. Subhadda thus became the last
convert and the last disciple of the Blessed One; and ere
long by his strenuous effort he attained the final stage of

sainthood (Arahatta).

The Last Scene

Now the Blessed One addressing the Venerable Ananda,
said

“It may be, Ananda, that in some of you the thought
may arise, ‘The word of the Master is ended. We have no
teacher any more?” But it i1s not thus, Ananda, that you

should regard.

“The Doctrine and the Discipline (Dhamma-vinaya)
which I have set forth and laid down for you, let them, after
I am gone, be your teacher.

“It may be, monks, that there may be doubts in the
minds of some brethren as to the Buddha, or the Dhamma, or

the Path (magga), or Method (patipada). Inquire, monks,
freely. Do not have to reproach yourselves afterwards with

1. These four stages are: sotapatti, (Stream-Entry); sakadagami, (Once-
Return); anagami, Non-Return; and arahatta, the final stage of
sainthood. Arahatship is the stage at which fetters are severed
and taints rooted out.

2. Referring to the Noble Eightfold Path, Dr. T. W. Rhys Davids
writes: “Buddhist or not Buddhist, I have examined everyone of
the great religious systems of the world, and in none of them have
I found anything to surpass in beauty and comprehensiveness, the
Noble Eightfold Path of the Buddha. I am content to shape my
life according to that Path.”
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the thought: ‘Our teacher was face to face with us, and we
could not bring ourselves to inquire of the Exalted One when

» 9

we were face to face with him’.

When the Buddha had thus spoken the monks were
silent.

A second and a third time the Blessed One repeated the
words to the monks, and yet the monks were silent.

And the Venerable Ananda said to the Blessed One:
“How wonderful a thing 1s i1it, Lord, how marvellous!
Verily, I believe that in this whole assembly of the monks

there is not one who has any doubt or misgivings as to the
Buddha or the Dhamma, or the Path or the Method.”

The Blessed One confirmed the words of the Venerable
Ananda, adding that in the whole assembly, even the most
backward one was assured of final deliverence. And after a
short while the Master made his final exhortation to those
who wished to follow his Teaching now and in the future:

“Behold now, O monks, I exhort you: impermanent are
all compounded things strive on with heedfulness.”

These were the last words of the Buddha.

Then the Master entered into those nine successive
stages of meditative absorption (jhana) which are of increasing
sublimity: first the four fine-material absorptions (riipa-jhana),
then the four immaterial absorptions (aripa-jhana), and
finally the state where i1deas and sensations entirely cease
(sarifia-vedayita-nirodha). Then he returned through all these
stages to the first fine-material absorption and rose again to
the fourth one. Immediately after having re-entered this
stage (which has been described as having ‘purity of mindful-
ness due to equanimity’) the Blessed One passed away
(parinibbayi). He realized Nibbana that is free from any
substratum of further becoming (pari-nibbana.)

1. The passages in quotation marks are taken, with slight
alterations, from the *“Book of the Great Decease” 1n
Dialogues of the Buddha, Part 11, (Digha Nikaya).
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In the annals of history, no man is recorded as having
so consecrated himself to the welfare of all beinzs, irrespec-
tive of caste, class or creed, as the Supreme Buddha. From

the hour of his enlightenment to the end of his life, he strove
tirelessly to elevate mankind. He never relaxed in his
exertion for the common weal and was never subjected to
moral or spiritual fatigue. Though physically he was not
always fit, mentally he was ever vigilant and energetic.

Though twenty-five centuries have gone since the passing
away of the Buddha, His message of love and wisdom still
exists in its purity, decisively influencing the destinies
of humanity. Forests of flowers are daily offered at his
shrines and countless millions of lips daily repeat the formula
Buddham saranam gacchami, ‘I take refuge in the Buddha.”
His greatness yet glows today like a sun that blots out lesser
lights, and his Dhamma yet beckons the weary pilgrim to
Nibbana’s Security and Peace.

Printed at Frewin & Co. Ltd., 36, Baillie Street, Colombo 1.
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INTRODUCTION

Four Sublime States of mind have been taught by the Buddha:

Love or Lovingkindness (mettd)
Compassion (karuna)
Sympathetic Joy (muditd)
LEgquanimity (upekkha).

In Pali, the language of the Buddhist scriptures, these
four are known under the name of Brahma-Vihara. This
term may be rendered by: excellent, lofty or sublime states
of mind ; or alternatively, by: Brahma-like, god-like or divine
abodes.

They are said to be excellent or sublime, because they
are the right, or ideal, way of conduct towards living beings
(sattesu sammd patipatti). These four attitudes of mind
provide in fact the answer to all situations arising from
social contact. They are the great removers of tension,
the great peace-makers in social conflict, the great healers
of wounds suffered in the struggle of existence; levellers of
social  barriers, builders of harmonious communities,
awakeners of slumbering magnanimity long forgotten,
revivers of joy and hope long abandoned, promoters of human

brotherhood against the forces of egotism.

They are incompatible with a hateful state of mind,

and in that they are akin to Brahma who is conceived as
the hateless one, in beneficial contrast to many other

conceptions of deities, 1n East and West, who by their own
devotees, are said to show anger, wrath, jealousy and
‘righteous indignation.” He who assiduously develops these
four Sublime States, by conduct and meditation, is said to

become an equal of Brahma (Brahma-samo); and if they



become the dominant influence in his mind, Lie will be reborn

in congenial worlds, the realms of Brahma. Therefore,
these states of mind are called God-like, Brahma-like.

They are called Abodes (vihdra), because they should

become mind’s constant dwelling places where our minds
feel ‘‘at home’; they should not remain merely places of
rare and short visits, soon forgotten. In other words, our
minds should become thoroughly saturated by them. They
should become the inseparable companions of our days, and
we should be mindful of them 1n all our common activities
as far as they have any concern with these four mental
attitudes. As the Metta Sutta, the Song of l.oving-kindness,
puts 1t:

‘““When standing, walking, sitting, lying down,
Whenever he feels free of tiredness,
l.et him establish well this mindfulness——
T'his, it 1s said, 1s the 1)ivine Abode.”

These four—Il.ove, Compassion, Sympathetic Joy and
liquanimity—are also known as the boundless states
(appama®fa), because, in their perfection and their true
nature, they should not be narrowed down by any limitation
as to the range of heings towards which they are extended.
They should be unexclusive and impartial, not bound by
selective preferences or prejudices. A mind that has attained
to that boundlessness of the Brahma-viharas, will not

harbour any national, racial, religious or class-hatred.

But unless that boundless, unrestricted application of

these four qualities is rooted in a strong natural affinity
with such a mental attitude, it will certainly not be easy to

effect that boundless application by a deliberate effort of will,

2



and to avoid consistently any kind or degree of partiality.
To achieve that, it will, in most cases, be necessary to
use these four qualities not only as principles of conduct
and objects of reflection, but to take them also as subjects
of methodical meditation. That meditation 1s called
Brahmavihara-bhavand, ‘the meditative development of the
Sublime States.” Its practical aim is to achieve, with help
of these Sublime States, those high stages of mental con-
centration called jhdna or ‘meditative absorption.”  'The
meditations on Love, Compassion and Sympathetic Joy
may each produce the attainment of the first three Absorp-
tions, while the meditation on KEquanimity will lead to
the fourth Jhana only, in which Equanimity is the most
significant factor (jhan’anga).

Generally spoken, only persistent meditative practice
will have the twofold crowning eftect of, firstly, making
these four qualities sink deeply 1nto the heart so that
they may become spontaneous attitudes not easily
overthrown; secondly, it will be meditation that brings
out and secures their boundless nature, unfolds their all-
embracing range. In fact, the detailed instructions given
in the Buddhist scriptures for the practice of these four

meditations, are clearly intended to unfold gradually the
houndlessness of the Sublime States.  Systematically all
barriers are broken down that restrict their application to
selected individuals or places.

In the meditative exercises, the selection of persons
to whom the thought of Love, etc., is directed, proceeds
from the easier to the more difficult. For instance, when
meditating on Love, one starts with an aspiration for one’s
own well-being, using it as a point of reference for the
gradual extension of Love: ¢‘JustasI wish to be happy

5



and free of suffering, so may that being ... . may all beings
be happy and free of suffering!” Then one extends the
thought of Love to a person for whom one has a loving
respect, as, for instance, a teacher, then to dearly beloved
persons, to indifferent ones and finally to enemies (if any)
or those disliked. One should not choose persons dead
or of the other sex. After one has been able to cope
with the hardest task, to direct one’s thoughts of Il.ove

to persons disliked, one should now ¢ break down the

' (simad - sambheda) between those four types of

persons, and, without making any discrimination, extend

barriers’

one’s l.ove to them equally. At that point of the practice
one will have come to the higher stages of concent-
ration: with the appearance of the mental reflex-image
(patibhdaga-nimitta) Access Concentration (upacara-samadhi)
will have been reached, and further progress will lead to
the full concentration (appanad) of the kirst Absorption,
and so forth.

FFor spatial expansion, the practice starts with those
in one’s immediate environment (family, etc.), then extends
to the neighbouring houses, to the whole street, the town,
province, country, etc. Or, in ‘pervasion of the directions’
(disa-pharana), one’s thought of Love is directed first to
the Liast, then to the \West, North, South, the 1ntermediate
directions, Zenith and Nadir.

The same principles of practice apply to the meditative
development of Compassion, Sympathetic Joy and kKquani-
mity, with due variations in the selection of persons.
Details of the practice will be found in the literature

given at the end of this Introduction.
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The ultimate aim of attaining these Brahmavihara
Jhanas 1s to produce a state of mind that can serve as

the firm basis for the liberating insight (vipassana) into
the true nature of all phenomena, as being impermanent,
hhable to suffering and unsubstantial. A mind that has
achieved meditative Absorption induced by the Sublime
States, will be pure, tranquil, firm, collected and free of
coarse selfishness, and will thus be well prepared for the

final work of deliverance which can be completed only by
insight.

After that brief glance to the ultimate goal, we shall

now return to our particular considerations concerned with
the significance of the Sublime States themselves.

The preceding remarks will have shown that there
are two ways of developing the Sublime States: hrstly by
practical conduct and an appropriate direction of thought,
and secondly by methodical meditation aiming at the
Absorptions. Both will provg,of help to each other.

As we have mentioned before, methodical meditative
practice will help to make Love, Compassion, Joy and
Equanimity become spontaneous responses to those situations
of life that call for them: it will help considerably in making
the mind more firm and calm for withstanding the numerous
irritations in life that make it so difficult to keep to
these four qualities in thought, words and deeds.

On the other hand, if one’s practical conduct will be
increasingly governed by these Sublime States, the mind
will harbour less resentment, tensions and 1rritability, the
reverberations of which will often, 1f ever so subtly, 1n-
trude even into the hours of meditation, forming there

the Hindrance of Restlessness (uddhacca-nivarana). The
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Influence of every-day life and thought on the meditative
mind 1s very strong indeed, and only if the gap between
them is persistently narrowed down, there will be a chance
for steady meditative progress and for achieving the highest
aim ot it.

Also repeated reflection upon the Sublime States, the
blessings hestowed by them and the dangers besetting the
opposite qualities, will help 1n a successful meditative
development of the Sublime States. “What a person considers
and reflects upon for a long time, to that his mind will
bend and incline.” It is principally for such a use that
the following pages are offered to the reader, with the
hope that their repeated contemplation will give to mind
and heart a decisive turn towards the sublime heights of
the Divine Abodes, and prepare the road to the final
liberation from lust, hatred and ignorance.

MAY ALL BEINGS BE HAPPY !

S
&>
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THE BASIC PASSAGE ON

THE FOUR SUBLIME STATES

from the Discourses o f the Buddha
I

IHere, O monks, a disciple dwells pervading one
direction with his heart filled with Love, likewise the
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