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Buddhist View of Reiigion

Bhikkhu Silacdra

HAT is religion? That question is
one that has been asked by many.
And it is a question to which many different
answers have been given. Some have asked
it out of a genuine desire to probe the why
and the wherefore that men should concern
themselves so much with something having
no very obvious connection with the world
the ordinary man lives in, the common
world he perceives with his five senses.
These are those commonly called materia-
lists because they have httle interest in
anything that is not in some way connected
with the world of matter, and are genuinely
surprised and puzzled that any one else
should be concerned about anything not
belonging to that world. We hope it is not
being too unkind to classify such men as
those who have not yet become men 1n the
full sense of that word. For the plain
English word man is surely derived in direct
line of descent from the Sanskrit word,
Manas, Mind. So that a man who truly is
a man, is a mind, and not just a body.
And being a mind, he must be a thinker,
since thinking is the specific function of a
Mind. And being a thinker, so soon as he
has arrived at the age when the power of
thought has attained to some development
within him, there arises in his mind insis-
tently a question that refuses to be set aside:
““What is all this business of life about?
What is it all for? Is it only just to eat,
drink and sleep so many years, and then
die? Surely there must be more in it than
that. What is1t?”’.

This, succinctly put, is the question which
arises in the minds of nearly all thoughtful
men as soon as they begin to think at all.
And the various answers to 1t given by
different teachers and founders of religion in
different quarters of the globe, constitute the
different religions that have been, and are,
believed in by the various races of men 1n
different parts of the world.

We have just said that the t/ioughtful man
asks these questions to which the differing
religions give their differing replies. But
what about the vast majority of the thought-
less, the unthinking? These latter, who
have not yet become men in the full sense of
the word man, thinker, for the most part
simply accept without much question the

answers given by the religion current in the
rcgion of the earth where they happen to
have been born. As indeed, what else can
they do, supposing them to pay any attention
at all to the matter of religion? Thesc may
be quite fairly termed the child-minds of
our species, and are to be found in all
countries, in the so-called civilised countries
quite as much as in the countries called
uncivilised, professing belief in a hazy way
in whatever religion they find current around
them. With these we are not here concerned.

Rather are we here concerned with those
who, having passed the stage of mental
childhood, have arrived at mental manhood,
and are asking for themselves the questions
just indicated, and want to get for themselves
the answer to them. These, when given the
ready-made answers to their questionings
furnished by the various established reli-
gions, ask: ““ How do I know that this that
you say i1s true? [ don’t say that 1t 1s
untrue. I only want to know where 1 can
find corroboration—if that should be the
case—of 1ts truth?” And when told:
“You must have fait/ that this that we say
1s true,”” they next ask: ““ What is this faith
that you speak of?”” And when a further
exchange of question and answer in the
same strain has gone on for a while, the
questioner finally says: ‘It scems to me
from all your replies to my questiors, that
this ‘faith’ of yours is just a boundless
capacity for believing what all my experience
and reasoning, thereupon, tells me cannot
be true.” And with that he turns away
from them, wholly unsatisfied and dis-
appointed with those forms of religion
which before all else demand of him ‘" faith ™
in what they tell him. For this type of
questioner, the man of full-grown mentality,
is not looking for “faith”—which, be 1t
noted, cannot be found by looking for 1t, 1ts
own protagonists themselves say: What
he is looking for 1s fact, positively
demonstrable reality that can be made clear
to his reason, the reason which he uses to
the best of his abtlity in his investigation of
all other subjects that engage his mind apart
from the subject of religion, which latter
subject, he makes bold to believe, must be
demonstrable to his rational faculty as much
as these other concerns.
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Has the mentally adult human being any
justification for such a belief? He possesses
an intellect just as he possesses hands and
feet. And it is his duty and privilege io
make the utmost possible use of that
intellect of his, in the same way that he
makes all the use he can of his hands to
make things and of his feet to bear his body
over the earth beneath them. And he
cannot accept any limit that any man or
body of men may seck to impose upon his
use of the former, any more than he can
allow any to put a limit upon the private
uses he may choose to make of the latter.
He cannot sacrifice his intellect any more
than he can sacrifice his hands or feet.
Hands and feet are there for his service and
use, and equally so 1s his intellect. To
refuse to make full use of ir in contradis-
tinction to his other faculties, 1s simply
senseless, foolish, absurd. There 1s no
more ground in right reason why a man
should cut off his reason and throw it away,
than there is for his cutting off and throwing
away hand or foot.

In the exercise of s reason, of his
intellect, then, the mentally adult individual
cannot help but question a good deal that
is presented to him as truth by the faith-
religions of the world—all of them. These
set before hiim rules of right conduct, bodies
of doctrine concerning a variety of
undemonstrable matters, which they call
upon him to accept simply upon their say-so.
But this he finds himself unable to do. And
so he feels strongly inclined to cast over-
board all concern with religion of any kind
as something that has to do only with the
irrational.  In the irrational, however, he
1s not in the least interested, but rightly
regards it as maltter that can only engage
the minds of children, or those with the
minds of children.

But here he would be mistaken, as in fact,
so many people are. Religion is not
essentially 1rrational. It i1s only the faith-
religions which present it in a manner that
—putting 1t at 1ts mildest—strongly tends
towards the nrrational. Nevertheless, let us
not fail in justice towards the faith-religions
where they deserve it. Though they set
forth their vision of truth in a manner that
makes little appeal to the rational mind,
still, they do sct it forth, and in their own
fashion seek to impress it upon the minds
of their adherents.

All of them that are worthy of the name
of religion at all, as well as all the great

philosophies of the world in East and West,
as for instance, Confucianism in the Orient
and Stoicism in the Occident, have
inculcated, one might almost say, are
founded upon, a belief in each man’s
responsibility for his actions.  All these
religions and philosophies alike hold that a
certain class of men’s thoughts words and
bodily actions, are to be regarded as
“right”> and another class as ‘ wrong.”
They also teach that there 1s some power
in the world that awards recompense to
those who do what i1s good, brings retribu-
tion more or less severe upon the man who
does evil. All the religions which teach
thus, do not indeed, have the same scale of
measurement for what 1s good and evil iIn
men’s conduct: far from it! The
differences between them 1n this respect, are
very wide, and very various. Yet they all
do have the 1dea of righteous and unrighteous
conduct at the basis of all they teach.
Morality of some code or other forms the
foundation of all religions deserving the
name, that have ever influenced men for
good 1n the history of the world. In fact,
they are, and have been, of genuine value
to the human race just in so far as they
inculcated a right way of living, apart from
all that they have taught in other directions.
They have done real service to humanity
precisely to the degree that they have taught
that the natural desire of the “average
sensual man” for the securing of what he
regards as his own private pleasure and
satisfaction, must be subordinated to
something less narrow and restricted,
namely, the good, the well-being, of other
men, and eventually extended to a concern
for the weal of all his fellow men.

Needless to say, men do not all at once
arrive at this height of right conduct. It is
only gradually, and by a steady evolution in
this direction, that they eventually draw
near to what 1s the culminating point of all
right action,—freedom from all self-regarding
considerations in the conduct of their lives.
At what may be called the lowest levels of
the pursuit of right conduct, we have the
ethically primitive man’s fear when he has
done something wrong, that some great un-
known Being, he knows not very well what,
will in this lifetime or in some other—punish
him for his wrong deed. And along with
this 1dea there naturally also goes the hope
that the same unknown great Being, when a
man does a good deed, will reward him for
the same, in some substantial way, in this



world or another. After this, with further
growth, the man’s conception of right
conduct leaves behind all ideas of gaining
something for himself by such conduct, and
widens out into the idea of gaining some
good for his city for his nation, for his
country, by the course of conduct he pursues.
From being a narrow individualist he has
become a lover of his townsmen of his
fellow countrymen, and of the land they and
he spring from. This 1s a great advance;
but there is still more to be attained belore
he can be called a true man, a practiser of
right conduct 1n its fullness. He has to
become—and this is a great achievement
indeed—a lover of the wholerace of mankind
in every country and clime, and not alone
in his own native land, and have all his
conduct dictated by that love.

In these latter days when men are
ceaselessly engaged on all hands in searching
into the reasons why things are as they are
in all domains of human activity, this
question of what constitutes right and
wrong in their conduct has also come in for
much criticism and investigation, and a good
deal that used to be accepted without
question is now very much questioned
indeed. Intelligent men no longer believe
that just because many thousands of years
ago some great Being—called a god or what
not—laid down a set of rules for men’s
conduct in which he declared such and such
deeds to be ‘“wrong’ and such and such
other deeds to be ‘‘right”, that therefore
without any question, those deeds must be
accepted as quite wrong and these other
deeds as positively right. In those past
days of man’s mental childhood, it might be
enough for man that the expounders of
theologtes of one brand or another, declared
with high decision that this and this men
must do, and that and that they must
not do.

But those days are long past. Men today
want a moral code that i1s based on
something other than the ipse dixit of no
matter what body of grave and reverend
seigniors, even of the most 1mposing
ecclesiastical claims. Today men feel more
than ever that a system of right conduct
that has no firmer foundation than the word
of some supposed great Being is not good
enough. They require that it shall sprirg
from something more rational than the
capricious interposition in the affairs of
mankind of such a hypothetical invention.
To-day men want that any system of morality
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offered them, shall lead to definitely visible
and useful results here and now in this
world we all are living in, and not in some
vague remote future that is to ensue after

death.

It is a large claim to make, yet we boldly
make 1t. When the man of adult mind
asks, as he has every right to do, for a
religion which shall do no violence to his
sense of what i1s just, reasonable, rational,
there 1s only one religion in the world which
meets this his demand, just one and no
other, and its name is Buddhism. It is this
religion alone which answers his requirement
that it shall set forth a moral teaching based
on sound logic and common sense. Such a
moral teaching is to be found in the records
of the Buddha’s own words, as handed down
by word of mouth—as was the custom in
ancient India—and then later in writing
incised on palm leaves, at a Council called
together for the express purpose of gathering
up all the words of the Buddha remembered
by those called to the Council, and there
given the stamp of authenticity for all future
time. In that teaching as in all religious
teaching, the effect it has had on the social
life of mankind is that which weighs most
with the modern man. It 1s with this aspect
of Buddhist teaching, therefore, that we are
now going to concern ourselves.

Taking Buddhist teaching as a whole, the
first thing to note about it is that in it there
is nothing whatever of the nature of a
theology. ‘A strange omission in a religion!”’
many will say, and scarcely be able to believe
it. Yet it is a fact. Buddhism 1s a religion,
that is, it is a guide to men through life, and
a comfort and a solace in death. And it 1s
this, without reference to any kind of god as
being necessary to either the one or the other
of these two qualifications. All Buddhism
has to teach mankind, is in line with, 1s based
upon, the facts of life and strictly rational
deductions drawn from these facts. And in
setting out upon an examination into the
character of this—to many— surprising
religion which is founded, not upon any
supposed divine revelation but quite simply
upon facts and logic, reason and truth, we
must get a clear idea as to the exact nature
of the matter with which we are going to

deal.

Ethics, as usually understood, has to do
with right and wrong, with what is good 1n
conduct, and with what is bad in conduct.
That, to begin with. Next it considers what

. are the effects of good and bad actions, what
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follows from them, regarding them as causes.
And finally, it enquires into the manner in
which these causes, good and bad actions,
bring about the results that follow from them.
And in our investigation of what makes an
action to be right or wrong from a Buddhist
standpoint, we find ourselves faced with a
view of this question entirely different from
what we find in other religions, leaving out
the Vedanta and Samkhya systems and some
of the other great philosophical systems of
India. Here the great line of cleavage
between Buddhist teaching and the religious
systems of the West in particular, 1s most
clearly marked out by the fact that in
Buddhism there cannot be found a term
which with any approach to accuracy can be
translated into the language of western
religions as sin or evil, as these words are
understood in the West. Buddhism knows
nothing of a quality, and essential charac-
reristic of anything which stands out 1n
opposition to the quality of good.

Unlike the the majority of the great
religious teachers of the world, the Buddha
is strictly a psychologist. True teacher that
He is, he makes his concern the states of con-
sciousness we find in man and, in the ultimate
analysis, takes nothing to do with the states
of matter in the hypothetical universe which
we have constructed out of our states of
consciousness. For it is a genuine, indis-
putable fact that what we all know and alone
can know, at first hand, is just our states
of consciousness. The supposed universe
outside ourselves is no more than an inference
from the data we find in our consciousness.
So that when we talk about the universe, as
we cannot help doing sometimes, we are
actually talking about changes and variations
in our own perceptions of we do not
precisely know what, and in the mental
changes and variations that follow wupon
these changes in our perceptions. Buddhism,
in fact, deals with the actual world, the only
actual world there is, the world that each
man knows immediately within himself, the
other being only a hypothetical one drawn
from that one within him. Essentially the

Buddha is always a psychologist, never a
cosmologist.

To come back to the question we are
dealing with: Right and Wrong are no more
than particular modifications of our states
of consciousness. The world we each carry
about with us 1in our individual conscious-
ness is just made up of good, bad, neutral
states of mind, constantly changing. But

the Buddhist conception of what is good,
bad, and neutral, as regards our thoughts,
or mental changes—which, be it noted, lie
at the foundation of all our saying and doing,
of all our words and actions—is quite
different from what we find in the religions
established in Western lands. In Buddhism,
the idea of *“sin”’, of a something infecting
some of men’s actions like a positively
harmful blight, a downright evil principle,
simply has no existence. In Buddhism
‘“good” just means fitting, appropriate,
skilful; as ““bad”” means unfitting, inappro-
priate, unskilful.

And so a good or skilful thought is just
one that conduces to happiness; as a bad or
unskilful thought is just one that leads to
unhappiness. From this 1t follows that
ignorance, lack of understanding, 1s the

.source whence springs all that we call bad,—

ignorance of the law of nature governing the
actions of 'our mind. It is through a lack of
right understanding, of correct knowledge of
these laws that evil thoughts arise in our
minds, evil words issue from our lips, and
we come to the doing of evil deeds. For if
we truly saw and understood beyond all
peradventure how such thoughts, words and
deeds produce, and can produce, nothing
but suffering and sorrow, we should never

think, say, or do, such thoughts, words or
deeds.

Take the case of a little child,—and, more
or less, we are all only children. ‘“ Men are
but children of a larger growth,” as the poet
Dryden truly says. It sees a candle flame,—
such a beautiful bright, shining object, as it’
imagines in its simple, inexperienced mind.
Surely 1t would be splendid to lay hold of
such a splendid looking thing! No sooner
thought than done! It grasps, or tries to
grasp, the dazzling object, but by its action
only gets its little fingers painfully burnt.
Its action was an unskilful one, very much
so, since it resulted in so much pain. And
how did it come to do this so unskilful deed?
Simply through lack of knowledge or under-
standing of the true nature of candle flames
as burning fire. Through that ignorance or
defective understanding, there arose in it the
desire to seize and makes its own, the lovely,
shining toy, such as it had never seen before.
It beforehand the boy had known, had
understood the burning, pain-producing
nature of a candle flame, such a desire for it
could never have arisen in him: he would
never have done the foolish, unskilful deed.
His deed was a bad deed because it led to



pain. And in this case, the pain was felt
immediately by the one that did the unskil-
ful deed. But the action of the child would
have been equally bad, equally unskilful, if
he had used his kitten’s paw in place of his
own hand, to perform 1it, for this also no
less would have been a cause of pain, of
suffering. And even if, at the time, the
child might not have experienced any of that
pain yet, as we shall see later, in the long

run he would find out that it was to himself

he was causing hurt, even more than to his
kitten.

So then, the true foundation cause of all
that is bad in men’s conduct i1s simply
ignorance. Consequently, the sure and
certain cure for all that is bad in men’s
conduct, is completely to get rid of ignorance
from men’s minds. But in order to do this
effectively, we have to understand before
everything else the precise character of the
ingnorance that we are trying to get rid of.
And this brings us immediately to the
foundation of Buddhist cosmology,—so far
as 1t has one—and to Buddhist ethics. For
we are not overstraining speech if we say
that the world we live I1n 1s made by this
ignorance ; and that all the suffering that 1s
to be found in this, or in any other world,
has been caused, and all the time is being
caused afresh, by our lack of knowledge, by
our lack of understanding.

Yes, it i1s through our not knowing,
through our not understanding, that sorrow
and suffering come to be. It is through not
knowing and not understanding, only from
these, that desire arises in man and all that
follows from desire. Jn brief: To a Bud-
dhist these two things are the cause of the
arising of all that is evil in the lives of men.
If only one little ray of genuine understand-
ing were to enter the mind of a murderer as
he raised dagger or pistol to do his cruel
deed, he would not, he coul/d not, do1t. Or
if an intended thief could only see rightly,
have true vision of the succession of causes
and consequences that would follow on his

action, his craving to seize to himself

another’s godds would die before it was
born.

This ignorance, potent origin of all the evil
that is in the world, 1s the active, growing
root from which spring these three main
stems: the craving to possess the things
which move the thief to robbery, the passion
of hatred that causes the murderer to raise
his hands and kill, and the belief 1n a
separate self,—his own individual self—
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which thief and murderer mistakenly believe
i1s going to secure benefit to itself by their
deeds of violence. This great tree of evil,
along with these its three main branches
from which all other lesser evils spring like
offshoots on any growing piece of vegeta-
tion, can be cut off at its root so it can never
grow again, only with the axe of right, true
understanding, and with nothing else. This
right, true understanding which we may
equally well call at once, right seeing, is the
perception, the seeing, the perceiving that all
things and beings whatsoever are charac-
terised by three typical marks and qualities,
namely, that they are continually changing
in all their parts, ceaselessly assum'ng other
shapes. It is also the seeing, the perceiving
that everything, every creature that is alive
suffers, but suffers only because it does not
understand things rightly, and in its mental
confusion does the deeds that bring upon 1t
the suffering it encounters. Finally 1t is the
seeing, the comprehending, the insight that
there is not, and never was, a separate self-
entity in this, or 1n any other world that can
be known to man, whether high or low,
subtle or gross, long-living or brief of years,
whether god or man or insect under our
feet. And the man who possesses this
correct seecing, this true vision, this true
understanding of the nature of all things
and of that which he deems himself, cannot
crave the possessions of another any more
than he can hurt or kill another in a pission

f hatred, increasing thus in the world the
heap of suffering already great enough there,
without his adding yet more to it.

The Noble Eightfold Path which is the
one way to general wellbeing which all men
must eventually follow, 1 not now then in
the future, if they wish to attain lasting
happiness, starts out with Correct Seeing or
Right Understanding. And this right seeing
or comprehension of things, above all else
1s the seeing, the understanding, that there
is no such thing in the world as self-existent
entity, whether called ‘‘eternal soul” or
whatever else one likes. Even to lay hold
of this truth merely with the intellect, 1s to
have taken a great step towards peace. By
deep meditation to have actually realised
this truth for oneself in mind and heart, 1s
to have reached the supreme heights to
which Buddhism seeks to lecad humanity.
Let us then proceed to examine its opposite
pole, that contradiction of right comprehen-
sion which is ignorance, namely, the belief
in the existence of a lasting entity called



“soul” or ‘“ego”, and try to see what
relation such a belief bears towards the
question of the cause of evil, and how far
the removal of such a belief from the minds
of men will be likey to remove their
suffering, to further the wellbeing of
mankind at large.

In the lives of the ordinary members of
humanity we have little difficulty in finding
many examples of what the belief in separate
self-ness—let us just call it plainly, selfish-
ness—leads to. In the common man’s
desire to get and enjoy things for himself,
regardless of what disiress or suffering his
acquisitiveness may cause to others, in his
passionate determination to secure the
preservation of his own life at the cost of no
matter whom else, we see clearly and
unmistakably what 1s done by man to man
through this prevailing selfishness of his.
By far the larger proportion of human
misery 1s caused just by this. As the poet
truly says: ‘““Man’s inhumanity to man
makes countless thousands mourn.”

But there 1s a more deep-seated manifesta-
tion of selfishness which produces no less
cvil fruits on the tree of humanity than the
more obvious manifestations seen in men’s
daily lives. It 1s that form of the self-
delusion which in the field of religion is
responsible for some of the blackest crimes
against humanity that have ever stained the
annals of our race. It is what, for want of
any better word, we must call ‘ spiritual”
selfishness. it is the belief that after death
an ““immortal soul”, a superior, refined
sort of separate self, will still go on existing,
and garner in the results of his past deeds
in the present life. This “ spiritual ” selfish-
ness it 1s which, hungry for the continued
existence of its own separate self, seeks to
carry forward, to perpetuate, the delusion of
self even past the portals of the grave. This
1t 1s that has been responsible for all the
awful cruelties of which men have been
guilty 1n the name of god and religion, from
the ““holy” wars of Saracen and Christian
and the horrors of the unholy Inquisition, to
the hatred in the name of religion which has
kept alive almost down to our own day, the
bloody persecutions carried on by zealots
and fanatics of all kinds. It is this kind of
selfbelief which has encouraged men to
imagine that the most horrible cruelties
perpetrated upon their fellowmen who did
not hold their particular beliefs, might be
well pleasing to their god, that war with all
its iniquities, the burning pyre with its living

victims, and wrenching rack, might ensure
to the slaughterer and the torturer of others,
a place among the highest ranks of the blest
after death. This delusion of an 1mmortal
self continuing on after death has begotten
in men a frightful readiness to ignore every
impulse of kindness, or even common
decency, towards their fellow men, it only
they might, as they imagined, make sure of
a splendid hereafter for themselves in a
supposed future life. And it is also this
same delusion of immortal selfhood which
at times imparts even to some of the
noblest actions of men, a repellent tinge
of selfishness, turning much of their
benevolence and well-doing into something
very like a tradesman’s bargaining for future
gain or profit.

In saying this we do not by any means
wish to assert that every one whose professed
crezd teaches the continuance of self right on
through all eternity, hasthroughout taken the
bargainer’s view of all he has done for the
good of others. But still, where this creed
holds secure place in any cranny of a man’s
mind, it is bound to have a good deal of
influence on his religious and moral thinking,
and so mix in with his otherwise purely
altru:stic actions for the good of his fellows,
just a little tinge of what he himself hopes
to gain in the future as the outcome of his
deeds of this kind. So Buddhists cannot
help thinking that the many great souls
throughout the world’s history who worked
and toiled and suffered for the good
of their race, with no expectation of
reaping any reward for themselves in any
future life, were of a nobler cast than those
who went to scaffold and stake, looking
forward to an eternity of bliss beyond the
grave.

In the eyes of the Buddhist, the greatest
virtue of all, indeed, the basic foundation of
all other virtues, i1s compassion, pity for the
suffering and sad among their fellow mortals,
accompanied by every possible effort to
relieve that sadness and suffering, with no
admixture whatever of thoughj as to what
oneself might ¢ get out of it”." (The very
idea of anything of this sort mingling with the
thoughts of the heroes of our race, is simply
nauseous.) And the feeling and action that
spring from pure undiluted pity and com-
passion, can only exist at their purest in
those who know that they have no self-
dependent existence of any kind, but belong
in the most literal sense of the words, to
the world; and that because this i1s so,



all their good thoughts and words and
deeds go to make the world better and
happier, as alas: equally so do all the evil
thoughts and words and deeds they may
happen to do, go to make the world worse
and more unhappy.

At this point some readers of Western
birth will almost certainly point out that such
pure altruism 1s not conspicuously present
among Buddhist peoples any more than
among the generality of those who profess
the eternal-self creed of the West. They
will call attention to the fact that the
ordinary Buddhist in any Buddhist country
does his good deeds for the sake of the
“merit” they bring him, just like any
Roman Catholic of Christian Europe: that,
as reward of his good actions, he expects to
reap a happier lot in life in some future
birth upon this earth. In fact, the missioners
in the East of the Western faith, far from
that charity that is long-suffering, kind,
without envy or self-praise, and is not puffed
up, who spend much of their time and
energy in seeking out all the supposed evil
they can find in every other form of faith but
their own, make 1t one of their chief charges
against Buddhism that a Buddhist is as selfish
as any other religionist 1in his constant
endeavours to gather together all the merit
he can, so as thereby to offset what of evil
he may chance to do. To a certain degree,
it must be confessed, this charge is a true
one, but not to the extent some have tried
to make out. But where it is true, 1t 1s so
only where some Buddhists have not
succeeded in laying hold of, and living up
to, the teaching of their Master.

That teaching, however, is divided into
three main compartments. Thus to the
commonest sort of man who only under-
stands rewards and punishments as respec-
tively inducements to do right, and deterrents

from doing wrong, Buddhism teaches: *If

you do what is wrong, you will be punished
in a state of suffering, and will be kept there
till you have expiated all the evil deeds you
have done.” This is the teaching given on
the first reach of the Path of Good. It 1s
the teaching given to the poor creature whose
main motive in all his actions 1s fear for
himself. And it works in keeping him
away from the commistion of much wrong-
doing. The second stage of Buddhist
teaching is a little more elevated. It makes
its appeal to the man who in his actions 1s
mainly moved by his desire for happiness;
and to him it says: ‘“ Do what is right and
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you will get a reward for your good actions,
after death, in heaven.” Accordingly, he
does what 1s good and, following his
righteous ways, he acquires some wisdom,
some of his ignorance is removed. Then,
through the purification of his mind gradually
brought about by his following courses of
right action, he is ready, and in some
measure able, to comprehend and grasp the
ultimate truth taught by the Buddha, that
in very truth there is no individual self that
gains rewards or suffers punishments—
though reward and punishment will certainly
follow upon good and evil action—but that
wrong 1S to be avoided and right to be
practised, out of pity for later manifestations
of life which will be the heirs of deeds now
being done. Good is to be followed and
evil shunned, out of compassion for the
generations of men who will be born upon
the earth in the future. And these three
ways of meeting the various grades of
mental development in men with their
differing possibilities of understanding Bud-
dhist truth, are each in its place and mode
of presentation, perfectly true. There is
heaven; and there is a hell to cure the
wrong-doer of his will to do wrong. But
wisdom, when we attain to 1t, tells us that
heaven and hell are alike here within us due
to the lesser or greater degree of ignorance
that infects our minds. The moment when
a man realises, not merely with his brain as
an intellectual concept, but with his whole
being, with heart as well as mind, there is no
permanent self to be found anywhere, within
him or without, thus rightly seceing and com-
prehending things as they are, he no longer
thinks of himselt as a suftering or happy
being. Percetving clearly that there is no
self at all within him, 1t 1s no longer possible
for him to work for the bencfit of a ““soul”
of his own ; he cannot work for what he has
now come to see, 1s a purc fiction. And so
all his religious feeling assumes a grander,
wider sweep. The future for which he works
is one into which the illusion of himself does
not and cannot enter. The one sole motive
of all his thoughts and words and deeds is
compassion, pity for all the sufferings and
sorrows of the world, his one desire a desire
to do all he can to make less these sufierings
and sorrows.

This is a tremendously high ideal ; indeed,
itis the highest man can reach. Yet it is not
so high but that something of it, a little, has
reached the minds of the common folk in
Buddhist lands. And the making of “merit™’,
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to be found as a favourite religious activity
of such, when looked into, turns out to be
not such a very selfish pursuit as some would
like to have the world believe.

In Burma the people will readily build a
new pagoda, but do not care about repairing
one already built that is falling into ruin for
want of attention. And on this account some
people take pleasure in saying that the
Burmese Buddhist wants to get to himself all
the merit of any good deed he does, that he
does not wish that his neighbour should get
any merit through his repairing the pagoda
that neighbour has butlt. This conclusion,
however, is quite erroneous. The Burman
is not as selfish as all that. It is only those
who delight in discovering faults in every
religion but their own, who would say so.

When a Burman builds a new pagoda, he
does so out of a deep regard and veneration
for the Founder of his religion whom he
desires to commemorate in this manner. If
we have a relative or friend we love to whom
we wish to give something as a token of our
regard and love, we should not like to patch
up some old thing given to them by some
one else, and give that to them by way of
showing our love and esteem. No! We
should want to give them something fresh
and clean and new, as the only thing worthy
of them. And that is how the Burman feels
when he builds a new pagoda. He wishes
to present a gift that is bright and new not
second-hand, to the memory of the One he
loves ; and to do this worthily, does not care
if he spends all he possesses,—as in fact he
very often does. Besides, there is in Bud-
dhism whatiscalled *‘ transference of merit ™.
In all Buddhist countries, when there is
performed the little ceremony of pouring
water over the hands of the giver of any
religious gift, the words that giver utters as
the ceremonial water is poured forth, are an
express 1nvitation to all living creatures in
all the three worlds—this visible one and
the two 1nvisible ones—to accept a share in
the merit of the good deed that he, the
donor, has done. So much for the selfish-
ness of the Buddhist. *

But let us go back to our proper subject.
Let us enquire how the delusion of eternally
separate selfhood which is the root cause of
all the misery in the world, may be over-
come, and so all misery overcome. How
may we men come to a vision of the truth
in this matter, in such wise that we may

truly know, and not merely hold it as a
matter of pious opinion, that it is delusion,
and so live our lives for the sake of the good
of all life, the suffering of which we increase
or decrease, precisely as we continue to
cherish, or strive to get rid of, this delusion?
There is only one way here, and that is by a
clear, unprejudiced facing of the facts of our
own nature, and deep and continuous medi-
tation upon these facts until their full
purport is open and manifest to our minds.
When we do these two things we find that °
our whole make-up is a transient compound,
regarded as a whole, and in every one of the
elements that compose-that whole. We see
that it something that has no independent
existence of its own, but 1s constantly
coming into being—more properly, into
becoming—at every fresh moment, In
response to the sights and sounds and so
forth, constantly playing upon it, and con-
stantly ceasing to be at every fresh moment,
in brief, a purely relative thing, no constant
positive entity. When we have meditated
upon these things long enough to have
become penetrated by their truth—to some
degree at least—then comes the first glim-
mering vision of what follows from their
truth, this, namely—since there 1is no
positive entity that can rightly claim to be
such, under the name of “I”, all attempts
to secure anything solid and lasting for that
supposed ‘I’ must fail.

What then? What rests? What remains?
Nothing but this: that stnce life cannot be
lived for self since there is no fixed self to be
lived for, it can only be lived for all life.
This 1s the final shattering conclusion that
breaks up in a Buddhist all his selfishness,
or at least, plants in him the seed that,
growing up into a mighty tree, with its ever-
spreading roots seeks out all the nooks and
crannies of his self-ideas, and slowly, surely
reduces that seeming block of solid granite
into ultimate dust. And since self and the
striving to get and gain for self, is the
ultimate root of all evil,. in this getting rid
of all notion of self from our thinking, in
the clear perception that it is pure delusion,
we have found the root from which springs
all in the world that is good. It is just
ignorance of this truth of the delusive nature
of self that keeps suffering alive in the world
of sentient life. All evil is born of this
ignorance as all good is born of its opposite,
right knowledge, clear seeing, correct percep-
tion of the entirely delusive nature of the

* Also, the old, crumbling pagoda is a lesson in Anicca ( Impermanence ) and of value thus., Ed.
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notion-of self -in any of its protean forms,
not least, its *‘ spiritual > form.:

Wrong -behaviour, then, in Buddhism is
simply behaviour that is the expression of
self-seeking, and is therefore productive of
suffering. On the other hand, right
behaviour is -all behaviour. that is the
expression of unselfishness, and by that fact
is productive, not of suffering but of happi-
ness.

The practical rules of right behaviour, as
promulgated by Buddhism, are now well
known, and except for-the last of the five,
are.common to all religions that have any
value. They are counsels or injunctions or
recommendations—not in any sense of the
word, commands; never that—to abstain
from taking life, from stealing, from illicit
sexual conduct, from lying and harsh and
frivolous speech, and from using narcotics
and intoxicants. The first of these injunc-
tions means more -to the Buddhist than it
does to other people. It means abstaining
from taking any life, and not human life
alone.: Also harsh and slanderous words
are to a Buddhist wrong conduct in speech,
and not the telling of falsehoods only. And
it is not: drunkenness alone that to a

Buddhist is evil; it is the' partaking of:

alcohol in any quantity except where required
as medicine, or-as an ingredient of some
medicine,’ by a physician’s prescription.

Though there are many Buddhists who will -
not take -alcohol ‘into ‘their:systemy for.any::-

reason whatever,. -~

An ordinary physician ‘will sometimes tell -~
a patient that he must not use this or that*

article - of food, or such and such :a drink;
but give no reason for his prohibition—as 1s
the way of physicians sometimes, like all
other custodianhs of mysteries that must not
be tprofaned by revelation to the common
herd.-* Such a physician the Buddha is not.
In janything that-:concerns his patient’s
welfare;. he has no secrets. that he keeps back
in a tightly closed fist. - His-whole .intention
is to let them know all abouttheir case, -to
give them..a proper comprehension of how
matters stand with them. And so thereisa
goad reason; a reason-that is not -concealed,
fori each wof . the: Five Preocepts- bearing on
Right Conduct, that are given to Buddhists
by their Teacher. We are told that we shall
bring future' ‘suffering iupon. ourselves tif
we kill or steal..or.liewor . practiseicsexual:
misconduct or partake of intoxicants, 1n
addition to the immediate ill consequences
we shall-incurif found-out domg so by our
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fellows. How does this future suffering
come about?

It does so very simply. If a man kills
another living creature, human or sub-
human, from self-regarding motives, in order
to satisfy any feeling of ill-will or hatred, or
SO as to gain possession of the property of
the persons he has killed, so doing he
increases, intensifies his own sense of being
a self, separate in his interests from the
person he has slain, wholly divided from
that person. Indeed, his act of violence was
just an outward expression of such a sense
of separate selfhood. And in giving~his
sense of separate selfhood outward
manifestation in an actual deed he has made
it all the stronger within him, therefore all
the longer lasting ; and so he has lengthened
out the period during which he will be a
separate self, and consequently come again
and again into a world of separate selves
like himself, and there meet with all the
unpleasantnesses and sufferings which life
in such a world inevitably entails on all
who inhabit it.

Again, if he deliberately practises theft on
any  scale, large or small the same thing
happens. His desire for gain for himself
1s gratified and accentuated. The line of
demarcation he has made in his mind
between the .interests of others and of
himself, is graven deeper in that mind. His
feeling of self is sharpened, intensified, by
so much as he goes on taking others’ goods
without their knowledge or consent. If he
gratifies .his sexual instincts without regard .
to the hurt and wrong he may do to others -
thereby- either in their persons or their
feelings, again he heightens his sense of his
own selfness. If he lies for his own benefit,
again his lying magnifies in him the belief
in a self of his own who gains by his lying.
And finally, if—In Shakespeare’s phrase—
‘“ he takes that into his mouth which steals
away his brains”; well, there is hardly
anything he can do which more immediately
begets every sort of delusion and wrong-
headedness of the worst kind, so that in
a very craze of selfness, he is ready to
commit any foolishness, any crime whatso-
ever; prone to break any and all of the rules
of decent and right behaviour.. But unfor- -
tunately there is little need to elaborate this
effect of indulgence 1n the use of alcoholic
liquors. It can be seen all too plainly 1n
the criminal statistics of those countries
whose current religion unfortunately contains
no-injunction against the use of alcohol as
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a beverage. And its pernicious psycholo-
gical effect is no less evident from these
statistics. An utterly reckless assertlon_of
self at its most blatant is the dominant motive
to action of all alcoholised brains, and the
most outstanding feature in the conduct of

the alcoholised individual.

Coming now to the deeds that in Bud-
dhism are considered ““ good ”’, we find that
those actions are regarded as righteous and
befitting and  skilful > which tend to reduce
in man his belief in self, those deeds that
are not the outcome of self-assertion but 1n
some degree, great or small tend toward
its opposite, self-abnegation.

First of all, on the Buddhist path we are
advised to practise Chat ty, giving, liberality
in assisting others with uvur worldly goods.
Such action has a twofold good eflfect. It
blesses him who receives. His physical
wants are met, his need relieved. Then in
no less measure i1s it a blessing to the giver
himself. If a man gives a few pence to one
poorer than himself in order that he may
buy a meal of food or a bed to lie down in
at night, thereby he 1 15 done a deed that to
some degree however small, has diminished
the desire for possessions. He has also some-
what reduced 1n himself the delusion of
separate selfhood. For his action is, in fact,
a product of the compassionate feeling within
him, however obscure and subconscious,
that this poorer, less fortunate fellow man,
is not another being wholly apart from him,
but in some way himself. And in thus
attenuating his own selfness, even to this
slight extent, a man is lessening in himself
the forces that make for evil, that is, for
egoism, and so lessening the powers that

- S e . . o

make for suffering in the world at large, as
well as in himself. The character of each one
of us is his destiny. There is no other destiny
or fate ruling mankind. By your deeds make
your character less self ish, more and more
unself ish, and you have done a little, rather
a great deal, as much as it is in the power of
any one man to do, towards making yourself
and the world in which you live, better and
happier. And you cannot do this more
effectively, more surely, than by earnestly
dwelling in mind upon that ultimate, highest
teaching of all the Buddhas, that in good
sooth, in profoundest verity, there is no
lasting self 1n any creature whatever, that in
none of us is there, or has there ever been,
anything at all that in final, ultimate truth
can be rightly be called Me or Mine, and so
winning free from that egoism, that selfness,
which is the one cause of all the evil that is
in the world of life. L

Good were it if only the whole world
might begin to set its feet upon the path that
leads to the subdual and final abrogation of
the very notion of “I”. Good were it if all
mankind were to accept the high teaching
which, hinted at, set forth dimly, obscurely,
in fitful gleams, and clouded with many
impediments in the dicta of other religious
teachers, 1s presented, plainly, clearly, with-
out any disguise, in the religion called
Buddhism, for then humanity would be well
on the way to the ceasing of strife and con-
tention, to the ending of the sadness, the
madness, that weigh so heavily :upon it
today. Then would open before it a new
era when man would truly begin to leave the
brute behind, at last start out to be truly
man in the full and proper sense of the word.

|

On the murky morning when [ first saw it, Shwedagon pointed like a tongue of fire

*

| into the sky. At noon on a clear day it was peaceful and sublime.” On a moonlight
night 1t had a mystic cast. The Shwedagon can be seen from any point of the compass.

[ts moods are the moods of man; and yet its dignity, its plain beauty, its purity ‘make
it the symbol of the noblest things for which man has strived. I have seen sunsets and

storms, glaciers and peaks, flowers and faces that have moved me more.

But of all the

things that man has created by his hands, the Shwedagon is the loveliest I have known.
It made my heart leap when I first saw it; and its beauty keeps coming back to me

no matter how distant [ am.

T

—EXxtract from p. 216 of NORTH FROM MALAYA
by Justice Douglas of Supreme Court,

U.S.A.
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The Patthinuddesa Dipani

A CONCISE EXPOSITION OF THE BUDDHIST PHILOSQOPHY OF
RELATIONS

By

MAHA-THERA LEDI SAYADAW, D. LITT., AGGAMAHAPANDITA

Translated into English by Sayadaw U Nyana, Patamagyaw, of
Masoyein Monastery, Mandalay, Burma.

(Continued from previous issue)

4. Anantara-Paccaya or the Relation of Contiguity

hat 1s the Arnantara-paccaya ? All
classes of consciousness and their
mental concomitants, which have just

ceased  (in the ~immediately preceding
instant), are anantara-paccayas. Which are
those that are related by this paccaya ? All
classes of  consciousness and their mental
- concomitants, which have just arisen (in the
immediately succeeding instant), are related
by this paccaya.

In one existence of a being, the rebirth-
consciousness 1s related to the first life-
continuum by way of contiguity, and the
first life-continuum 1is again related to the
second life-continuum ; and so on with the

rest.

" Now with reference to the Text, “ When
the second unmoral consciousness arises to
the Pure (those of Pure abode, i.e. Suddha-
vasa), etc.,” which 1s expounded in the
Dhamma-Yamaka, the ninth chapter of the
Sixth Book of Abhidhamma, we understand
that, as he becomes aware of his new body,
the first process of thought which occurs to
a being in his new life 1s the process of
unmoral thought accompanied by-a strong
desire to live the new life, with the idea:
““This 1s mine; this am I; this is Myself.”
When this process is about to occur, the
life-continuum  vibrates first for two
moments. Next comes the mind-door
apprehension, and then follows a series of
seven apperceptives, accompanied by a
strong desire to live the new life. There-
after, life-continua begin to flow again.

In fact, this being* does not know
anything of his present new life. He lives,
reflecting what he had experienced in the
previous existence. The basis of . mind,
however, is too weak, so that the object also
cannot be clearly reflected. The object

- 1mpregnation, during which period

being thus indistinct, there generally arise
only such classes of consciousness as are
conjoined with perplexity.

After two months or so from the time of
the
individual is gradually developing, the
controlling powers of the eyes, ears, etc.,
complete their full development. But there
being no light, and so on, in the womb of
the mother, the four classes of cognition—
visual, auditory, and so on—do not arise.
Only the tactile cognition and the mind-
cognition arise. The child suffers much
pain and distress at every change of the
mother’s bodily posture, and much more
so while he 1s being born. Even after he
has come into the outer world, he has to
lie very feebly on his back till the delicate
body becomes strong enough (/it., reaches
the state of maturity) to bear itself. During
this period, he cannot cognize present
objects, but his mind generally turns towards
the objects of his previous existence. If he
comes from the hell-world, he generally
presents an unpleasant face, for he still feels
what he had experienced in the hell-world.
If he comes from the abode of Devas, his
pleasant face not only shines with smiles,
but in its joyous expression of laugh, as it
were, he shows his happiness at some
thought of the objects of the Deva-world.

Jurthermore, the members of his body
steadily become strong, and his sense-
impressions clear. So he is soon able to
play joyfully in his own dear little ways. A
happy life is thus begun for him; and he
begins to take an interest in his new life.
He takes to and imitates his mother’s speech.
He pratiles with her. Thus his senses
almost entirely turn to the present world;
and all his reflections of the previous life

~~* Ledi Sayadaw here seems to- explain the life term of a womb-born being.
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fade away. That is to say, he forgets his
previous existence.

Do all beings forget their previous
existences only at this period of life? No,
not all beings. Some who are very much
oppressed with the pain of conception,
forget their previous existeénces during the
period of pregnancy; some at the time of
birth: some at the aforesaid period; some
during the period of youth; and some in
old age. Some extraordinary men do not
forget for the whole of their lifetime; and
even there are some who are able to reflect
two or three previous existences. They are
called °‘Jatissarasattas’, those gifted with
the memory of their previous existences.

Now, to return to our subject. ‘Though
the six-door processes of thought begin to
work after the child has been born, yet the
six-door processes work themselves out 1n
full action only when the child is able to
take up present objects. Thus, in every
process of thought, every preceding con-
sciousness that has just ceased is related to
every succeeding consciousness that has
immediately arisen, by way of contiguity.
And this relation of contiguity’ prevails
throughout the whole span of the recurring
existences of an individual, right from the
untraceable beginning, with ~unbroken
continuity. But only after he has attained
the Path of Arahantship and has entered the
Khandha-Parinibbana (i.e. the final extinc-
tion of the Five Aggregates), does this
continuum break, or, more strictly speaking,
ceases for ever.

Why "1s anantara so called, and why
paccaya? Anantara is so called because it
causes such states of phenomena as are
similar to its own, to succeed in the
immediately following instant. Paccaya is
so called because it renders help. In the
phrase ‘similar to its own’, the word
‘similar’ is meant to express similarity in
respect of having the faculty of being
conscious of an object. And ‘ SGrammana’
means a phenomenon which does not occur
without the presence of an object. So it
has been rendered as “‘similar in respect of
having the faculty”’, and so forth.

Also ' the phrase ‘“ Dhammantarassa
uppadanatthena® expresses the following
meaning :(—* Though the preceding thought
ceases, the conscious faculty of it does not
become extinct until it has caused the
succeeding thought to arise.”

Here it-should be borne in mind that the
series of paccaya-dhammas of this relation
resembles a series of preceding mothers, and
the series of ° paccayuppanna-dhammas
resembles a series of succeeding daughters.
This being so, the last dying-thought of an
Arahant should also cause the arising of a
rebirth-consciousness. But it does not do
so, for, at the close of the evolution of
existence, all activities of volitions and

‘defilements (Kamma-kilesa) have entirely

ceased, and ‘-the last dying-thought has
reached the final, ultimate quiescence.

“End of the Anantara-relation.

5. Samanantara-Paccaya or the Relation of
Immediate Contiguity

The classifications ' of the paccaya-dham-
mas and paccayuppanna-dhammas of this
relation, are, all of them, the same as those

~ of the anantara-paccaya.

‘In what sense is samanantara to be under-
stood? Samanantara is to be understood in
the -sense of ‘thorough immediateness’.
How? In a stone pillar, though the groups
of ‘matters therein seem to unite into one
mass, they are not without the material
quality of limitation or space :which inter-
venes between them, for matter is substantial
and formative. That is to say, there exists
an - element of space, called mediary or
cavity, between any- two units of matter.
But it is not so with-immaterial qualities.
There does not exist any space, mediacy or
cavity, between the two consecutive groups
of mind and mental concomitants. That is
to say, they (groups of mind and mental
concomitants) are entirely without . any
mediacy, because the - mental state is .not
substantial and formative. The mediacy
between two consecutive groups of mind and
mental concomitants, is also not known to
the world. .So it is thought that mind is
perimanent, stable, stationary, and immut-
able. Hence, °‘Samanantara’ is to be
understood in the sense of thorough imme-
diateness’. Amnantarattha has also explained
in the foregoing relation as *“ Attano anantare
attasadisassa dhammantarassa uppadanat-
thena;”” that is because it causes such
states of phenomena as are similar to its
own to succeed in the immediately following
instant. This bzing so, some such sugges-
tion as follows might be put forward :—‘“ At



the time of ‘sustained cessation’ * (Nirodha-
samapatti), the preceding consciousness is
that of Neither-Consciousness-Nor-Uncon-
sciousness, and the succeeding consciousness
is -that of the Ariyan-Fruit. Between these
two classes of consciousness, the total sus-
pension of thought occurs either for one
day, or for two, or three,................ , O even
for seven days. Also in the abode of
unconscious beings, the preceding conscious-
ness is that of decease (cuticitta, the dying-
thought) from the previous Kimaloka; and
the~succeeding one is that of rebirth (pati-
sandhi-citta) in the following Kamaloka.
Between these two classes of consciousness,
the total suspension of thought of the uncon-
scious being, occurs for the whole term of life
amounting to five hundred kappas or great
~&ons. Hence, is it not correct to] say that
the two classes of preceding consciousness
are without the faculty of causing’to arise
something similar to themselves in an
immediately following instant? The reply
to this 1s; No, they are not without this
faculty. The faculty has only been retarded
in its operation for a certain extended
period, through -certain highly cultivated
contemplations and resolutions made.
When the preceding thoughts cease, they
cease together with the power, which they
- possess, of causing something to arise similar
to themselves. And the succeeding thoughts,
being unable to arise in continuity at that
immediate instant, arise only after the lapse
of the aforesaid extent of time. It can not
be ' rightly said that they (the preceding
thoughts) do not possess the faculty of
causing to arise something similar to them-
selves, or that they are not arantara-relations
only because of a suspension of operation
of the faculty.“: For, we do not speak of a
king’s armies when they are not actually in
a battle or in the very act of fighting, or
while: they are roaming about, not being
required to fight by the king, who at such
times may say, ‘“My men, 1t is not the
proper time for you yet to fight. But you
shall fight at such and such a time.” We
do not then say that they are not armies or
that they have no fighting qualities. In
precisely the same way, the relation between
the two aforesaid preceding thoughts 1s to
be understood.

Here some might say: It has been just
said in this relation, that both the relating

513

and the related things, being .incorporeal
qualities having no form whatever and
having nothing to do with any material
quality of limitation (space) intervening
between, are entirely without mediacy or
cavity. If this be so, how shall we believe
the occurrence at every moment, of the
arising and ceasing of consciousness, which
has been explained in the arammana-paccaya
by the illustration of the sound of a gong
and of a violin? We may answer this
question by asserting the fact, which is quite
obvious in the psychical world, that the
various classes of consciousness are in a
state of continual flux, i.e., in a continuous
succession of changes. It has also been
explained, in detail, in the essays on Citta-
Yamaka.

End of the Samanantara-relations.

6. Sahajata-Paccaya or the Relation of
Co-Existence

The classifications of the paccaya and
paccayup panna-dhammas - of this relation
will now be dealt with. All coexistent
classes of consciousness and their- mental
concomitants are, each, mutually termed
paccaya and paccayuppanna-dhammas. So
also are the mental aggregates of rebirth and
the basis of mind, which coexist with rebirth ;
and so also are the Great Essentials,
mutually among themselves. All the material
qualities born of Kamma at the moment of
rebirth and all the material qualities which
are born of mind, during life, at the nascent
instant of each momentary state of con-
sciousness { which is capable of producing
material quality), are merely termed the
paccayuppanna-dhammas of that coexistent
consciousness. All the material qualities
derived from the Great Essentials are,
however, termed the paccayuppanna-
dhammas of the Great Essentials.

In what sense is sahajata to be understood ;
and in what sense, paccaya? Sahajata is to
be understood in the sense of coexistence;
and paccaya, in the sense of rendering help.
Here, coexistence means that, when a
phenomenon arises, it arises together with
its effect: or, in other words, also causes its
effect to arise simultaneously. Such is the
meaning of coexistence implied here.

For example, when the sun rises, it rises
together with its heat and light. And when

|

* Has been rendered as sustained cessation’. Here the cessation is that not only of consciousness ‘but
also of mental concomitants and mental gqualities, born of mind. (Translator.)
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a candle is burning, it burns together with
its heat and light. So also, this relating
thing, in arising, arises together with related
things.

In this example, the sun is like each of the
mental states: the sun’s heat like the
coexisting mental states; and the sun’s light
is like the coexisting material qualities.
Similarly, the sun is like each of the Great
Essentials; its heat, the coexisting Great
Essentials; and its light, the coexisting
material qualities derived from them. In
the example of the candle, it should be
understood in a similar way.

End of the Sahajata-relation.

7. Annamainna-Paccaya or the Relation of
Reciprocity

What has been spoken of the paccaya-
dhammas 1n the classifications of the
relation of coexistence, i1s here (in this
relation) the paccaya as well as the
paccayuppannadhammas.  All states of
consciousness and their mental concomitants
are, reciprocally, the paccaya and the
paccayuppanna-dhammas;, so are the
coexiting Great Essentials; so are the mental
aggregates of rebirth; and so is the basis of
mind or heart-basis which coexists with
the mental aggregates of rebirth.

As to the sense implied here, it is easy to
understand. However, an illustration will
not be uninteresting. When three sticks are
set upright leaning against one another at
their upper ends, each of them depends on,
and 1s depended on by, the other two. As
long as one of them remains in such an
upright position, so long will all remain in
the same position. And, if one of them
falls, all will fall at the same time. Exactly

so should this relation of reciprocity be
understood.

Here, if any one should assert that the
mental properties are not able to arise
without consciousness rendering them service
as their base, we would acknowledge that
thisis so. Why? Because the function of
knowing 1s predominant among the functions
of contact, and so forth, of the mental
properties, and, in the Dhammapada, as
expounded by-the Omniscient Buddha,
““mind 1s predominant”’ ( Manopubbangama
Dhamma, etc........ ). And again if any one
holds that consciousness also is not able to
arise without the mental properties as a

correlative, we will support this view. "' They
( mental properties ) are concomitant factors
of consciousness; therefore consciousness
also is not able to arise without its accom-
panying mental properties. In a similar
way are the four Great Essentials to be
understood. But the mental qualities derived
from them should not be counted as
concomitant factors, for they are only
derivatives. Then, are the material qualities
of life and those born of food, not con-
comitant factors, seeing that they can
exercise, individually, the causal relation of
control and that of food? No, they are not.
They may be taken as concomitant factors
only when the development is in full swing;
but not when things are only at the state of
genesis. In this relation of reciprocity the
arising of concomitants at the stage of
genesis 1s a necessary factor.

End of the Afifiamaiifia-relation.

8. Nissaya-Paccaya or the Relation of
Dependence

The relation of dependence is of three
kinds, ‘coexistent dependence,” ‘basic pre-
existent dependence’, and ‘basic objective
pre-existent dependence.’ f

Of these, what is the relation of ¢ coexistent
dependence’? The relation of °coexistent
dependence’ embraces all those that are
already comprised in the relation of coexi-
stence. Hence the classifications of relation
and related things ought here to be under-
stood 1n the same way as those that have
already been set out in the section on the
relation of coexistence.

And what is the relation of ‘basic pre-
existent dependence’? There are six bases
—eye, ear, nose, tongue, body and heart.
These six bases, during life, are causally
related, by way of ‘basic pre-existent

dependence’, to the seven elements of
cognition.

The material base itself pre-exists and
serves as a standing ground or substratum,
and 1t 1s therefore called °basic pre-existent
dependence’. Here, ‘basic’ 1s so called
because of its being a standing ground or
substratum for mind and mental properties.
‘To pre-exist’ means to exist beforehand—
one thought-moment earlier than its related
thing.



Here the rebirth consciousness arises in
dependence upon the heart-basis * that
coexists with it, for there is no pre-existent
physical basis at that moment. And the
first life-continuum arises in dependence
upon the same heart-basis which coexists
with the rebirth-consciousness. The second
life-continuum arises also in dependence
upon the heart-basis which coexists with the
first life-continuum, and so on with the
rest; that is the third life-continuum arises 1n
dependence upon the heart- basis that coexists
with the second life-continuum; and so on
and on, until comes the moment of death.
Thus should be understcod the ‘basic pre-
existent dependence’ which relates to the two
elements of cognition, the element of appre-
hension and the element of comprehension.

Just as a violin sounds only when the
violin-bow strikes its strings, and not other-
wise; so also the five senses awake only
when the five kinds of sense-objects enter
the five avenues known as ‘five bases’, and
not otherwise.

The impression is possible only at the
static period of the object and of the basis.
On account of the impression, the life-
continuum vibrates for tv o moments. And,
on account of the wvibration of the life-
continuum, apprehension occurs. On
account of apprehension, the five sense-
cognitions are able to arise. Therefore, the
five sense-bases (eye, ear, etc.,), which have
arisen at the nascent instant of the past sub-
consciousness, are the °‘basic pre-existent
dependences’ of the five elements of sense-
cognition. |

Now, at the time of death all the six bases
come into being only at the nascent instant
of the seventeenth sub -consciousness,
reckoned backward from the dying-conscious-
ness. No new bases occur after that seven-
teenth sub-consciousness. So, at the time
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of death, all sub-consciousness, all six-door-
process-cognitions and consciousness of
decease arise in dependence upon these, their
respective bases that came into being
together with the seventeenth sub-conscious-
ness which has arisen previously to them.
This 1s the causal relation of ‘basic pre-
existent dependence’.

What 1s the causal relation of ‘basic
objective pre-existent dependence’? When
one 1s reflecting and holding the view: “my
mind locates 1tself in dependence upon the
matter which 1s mine, or myself, ormy afta”,
through craving, conceit, and error; or when
one 1s reasoning or speculating thus: “my
mind locates itself in dependence upon
matter which is Impermanence, Ill, and
No-soul ”’, there arise mind-door cognitions,
such as determining, and so forth. During
that time, each of the material bases
becomes the standing ground for, and also
the object of, each of the mind-door cogni-
tions. Therefore, such and such a heart-
basis 1s causally related to such and such a
consciousness and its concomitants, by way
of basic objective pre-existent dependence.
This is the causal relation of ¢ basic objective
pre-existent dependence’. Hence the relation
of dependence is of three different kinds.

Here, the dependence by way of Suttanta
should also be mentioned. We know that
men, animals, trees, and so forth, stand or
rest on the earth; the earth, in turn, on the
great mass of air; and the air, on the limit-
less empty space underneath. We also know
that men establish themselves in houses;
bhikkhus, 1n viharas or monasteries; devas,
in celestial mansions; and so on with the
whole universe. Thus should we understand
that everything 1s causally related to some-
thing else by way of dependence.

End of Nissaya-Relation.

* Here (hadayam) is thea seat of (citta, ) thouzht.

Sabbe Satta Sukhita Hontu
A quarterly International Journal of Buddhist Culture

HAPPINESS TO ALL

A Buddhist World Publication

Annual Subscription: Post

Free Kyats,

Rupees Fifteen ;

Pound One Sterling ; Four Dollars U.S.

Buddhist World Publications
P.O. Box 1076, Colombo.

In -Burma :

38, Pagoda Road, Rangoon.



16

Shrines of Burma, No. 9

MANDALAY
U OHN GHINE

THERE are. names that thrill by some
innate magic, striking by the music of their
syllables a basic chord in the hearts of men.
Whether it be their call to the pursuit of the
exotic; the swing and jingle of their sound or
something deeper in their sheer power of
evocation, they make the old men to dream
dreams and the young men to see visions.
Such ‘a name is ‘‘Mandalay”, the old city
that sits to day rather somnolently in the
very centre of Burma, pondering past glories
but awake nevertheless to the possibilities of
a more glorious future.

Modern trains roll .in and out of
Mandalay and modern planes alight and
take off daily, yet the bullock carts jog
along the roads and the old magic still
clings .round its ancient pagodas and

monasteries. o
Of the many pagodas and monasteries In

and . around Mandalay one of the most -

interesting is the Shwe Kyi Myint, right in
the heart of the city. This has become the
repository of -the ancient 1mages collected
by .successive .monarchs and brought from
the: palace . after the dethronement by the
British. of the last King of Burma, King
Thibaw. ..

Built 800 years ago by Minshinsaw, the

exiled-son of the great King Alaungsithu,

the:Shwe-Kyi Myint enshrines the original
image consecrated by its builder.

But perhaps the most famous of
Madndalay’s shrines 1s the
Pagoda, also known as the Payagyi or
“Great Pagoda’ and as the ‘Arakan
Pagoda’, in the southern quarter of
Mandalay.

Just over 170 years ago, King Bodawpaya
of  Burma brought from Mrohaung (the
Ancient City) in Arakan a huge (12’ 7°°) cast
metal Buddha Image, reputed of great
antiquity and which had certainly been
venerated for many centuries by the
Arakanese. The image is in a sitting posture
and the.original metal has: been so lavishly
covered with gold leaf:by:devotees:that soft
gold, inches thick, overlays the- original
metal. The temple was damaged by-fire in
1884 and the present pagoda.with its
terraced, gilded roof, dates from--after:«that
firé,

Mahamun ..

There are, here, bronze figures brought
to Pegu from Ayuthia (Thailand) three
hundred years ago, then taken to'Arakan
and in 1784 brought with the * Great Image”’

to Mandalay.

A still larger Buddha Image (16’ 8’ high),
of bronze, is in the Thetkyathiha ( Sakya
Siha) Pagoda in Mandalay. This image
also is of the Buddha in the sitting posture
and was cast by skilled Burmese artisans at
Ava, at the instance of King Bagyidaw, just
over 100 years ago. The pagoda was badly
damaged during the last war but has since
been reconstructed.

Mandalay Hill overlooking the city and
the old palace has at its base the Kyauk-
tawgyi Pagoda. It was built 100 years -ago
and enshrines an image of the Buddha carved
from a single block of marble from, the
mines of Sagyin, a few miles north K of
Mandalay.

The image, completed 90 years ago, is
surrounded by 80 figures representing the
80 Arahat disciples of the Buddha. It was
dedicated in the presence of -the King with
great rejoicing by the people.y - .

Also at the foot' of thevHill, .near the
Kyauktawgyi pagoda, are” the:huge marble
slabs, 729 of {them, on» which are
inscribed the Tipitaka Texts (the Buddhist
Canon) as -authorised :by: the Fifth : Great
Buddhist Council, held in Burma in 1861L:
C.E. They are enshrined:-at « Kuthodaw
Pagoda built in 1857 by King:Mindon.:- Thé
inscriptions of Atthakathas ( Commentaries )
are:'1n the:dagobas around -the Sandamuni
(Candamuni) pagoda which is situated not
far from the Kuthodaw Pagoda.

On the- Hill itself are numerous shrines
and images, the .works of a pious hermit,
the late: Venerable U Khanti:who obtained
great public support in establishing these.

In the western quarter of Mandalay is the
Eindawya Pagoda built by King Pagan just
over:100 years ago,

Seven. miles south of Mandalay is the
former capitalx .of Amarapura. It was
founded "in "1783but deserted, as a capital,
In« 18577 when+King Mindon moved the
capital« to -Mandalay.;: Thefpakdce and its
buildings..fell .into..decay.-with--the-pagodas-



JO

L&D sy

e TR
W o e ]

e e ot i g
, ..(.1..(..".-.).

; ot g Sl
TN, e S
e AT R E e . g

R , b

N PR

AT S e bl e

'JEOW 3Y) JO SINEBM PI[IY-SNJO] U} SSO

LS-9S8] Ul uopury 3ut

b Ao

Lt g

3 i
N ot

.\. e ﬂ._... .ﬂ

m 0 ..._ﬁr.t.fj_ )

g,
“\.tl w
: ot AN« v M

- S ;" o T B
e s o

o g,
MLi o ‘
a ; :
P e,
: . e e B

e s )
) T
oy .\.....

e e U .\..(-&_.

L . A - Py

. O o I
et e B e St o e e
Ay O ol Sl ¥ Ny

ol

Sy e

P

A

¥

SO L, ; ey L

i d
o Al

&

bR 2 o
S R ﬁww...ﬁc 7

L i
P

e WAk

._.

e o i
L

i, . F

e i

3 4q 11Inq pue papunoj sem Ae[epuey
108 dunjoo| Aejepuepy jo ooejed PIO 341 JO [iem painseiqua auy

i

2o

A S B A

s Lot




built at the time of its establishment and
these joined in ruin the ancient pagodas
nearby, which date from the 12th century.

To day the jungle is again retreating and
the ancient pagodas are being restored by
the activities of Independent Burma.

Thirteen miles to the south-west of
Mandalay i1s the town of Sagaing on the
west bank of the Irrawaddy. This also 1s
an early capital and there are seven or eight
ancient pagodas of great beauty and interest
dating from some 500 years ago. Among
these the most famous is the Rijamanicula
Kaunghmudaw Pagoda, erected by King
Thalun Mintara in 2180 B.E. (1636 C.E.).
In this pagoda is enshrined a Tooth of the
Buddha, a relic presented by Dhammapila,
the then king of Lankd (Ceylon).

But this pagoda, which is being repaired by
the Government of the Union of Burma, is
important enough to form, with some
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mention of the other pagodas in this arca, the
subject of a special article in this series for a
future issue.

F'rom Sagaing stretches the bridge to Ava,
yet another former capital of Burma
(founded 1n 1364 C.E.)

About 7 miles north of Mandalay is
Mingun, where is an enormous bell, one of
the largest in the world, and the Mingun
Pagoda covering 450 square feet, and 162
feect 1n height. It was never finished and
was to have been almost 500 feet 1n height.
Though unfinished, and cracked by the
carthquake of 1838, it 15 one of the most
imposing structurss that exist,

There are dozens of other pagodas and
monastery buildings round Mandalay that
arc a delight to the archacologist and the
histortan ; that cast their spell on the inqui-
sitive stranger and redouble the awe of the
devout Buddhist.
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THE TEN FETTERS OF EXISTENCE
(DASA SAMYOJANA)

( Translated by Mr. F. M. Rajakaruna and revised by Ven. Nyanatiloka Mahathera.)

Introduction

‘““ There are 10 Fetters, by which beings are
bound to the wheel of existence. They

arc .—

I. Self-Delusion (sakkaya-ditthi),
1I. Doubt (vicikiccha),

[I1. Clinging to mere Rule and Ritual
(silabbata-paramasa),
IV. Sensual Lust (kama-rdaga),

V. II-Will (patigha),
VI. Greed for Fine-Material Emstence
(ritpa-raga),
VII. Greed for Immaterial
~(aripa-raga),
VIII. Conceit (mmana),
IX. Restlessness (uddhacca),

X. Ignorance (avijja).

Ex1stence

One who 1is freed for ever from the first
3 fetters is called a Sotapanna, lit. Stream-
Enterer, i.e., one who has entered the stream
leading to Nibbana. He has unshakable
faith in the Buddha, His Doctrine and His
Holy Order, and 1s incapable of breaking the
five moral rules to abstain from killing,
stealing, adultery, lying and drinking of
alcoholic drinks. He will be reborn seven
times at the utmost, and not in a state lower
than the human world.

One who has overcome the fourth and
fifth fetters in their grosser form, is called a
Sakaddagami, lit. Once-Returner, i.e., he will
be reborn only once more in the Sensuous

Sphere (kama-loka), and thereafter reach
Holiness.

The Andgami, lit.  Non-Returner, is
wholly freed from the first 5 Fetters which
bind one to rebirth in the Sensuous Sphere:
after death, while living in the Fine-Material
Sphere (ripa-loka), he will reach the goal.

The Arahat, i.e., the perfectly Holy One.

1s freed from all the 10 Fetters.

Each of the aforementioned four stages
of Holiness consists of the ‘Path’ (magga)
and the ‘ Fruition’ (phala).

The ‘Path’ consists of the single
moment of entering the respective attain-
ment. With °‘Fruition’ are meant those

moments of consciousness, which follow
immediately thereafter as the result of the
Path and which, under circumstances, may
repeat for innumerable times during

lifetime.” (Word of the Buddha.)
I. Self-Delusion (Sakkaya-Ditthi)

Self-Delusion is the belief in a so-called
Ego, or Entity (atta\ It may refer to the
““ Corporeality-Group ™ (rupa) or to the four
‘“ Mental Groups’ (nama), i.e., to Feeling,
Perception, Mental Formations, or Con-
sciousnes. If we, e.g., consider<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>