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THE LIFE OF
THE BUDDHA

THE BIRTH

On the full-moon day of May in the year 623 BC, there was born
in Lumbini Park near Kapilavatthu on the borders of Nepal, a
noble Prince of the aristocratic Sakya clan. His father was King
Suddhodana and his mother, Queen Maha Maya. There was
great rejoicing among the people over the birth of this illustrious
Prince. An ascetic named Asita, also known as Kaladevala, being
a tutor of the King, visited the palace to see the royal baby. The
overjoyed King brought the child to him to pay reverence, but to
the King’s surprise, the child’s feet turned and planted themselves
on the matted locks of the ascetic’s head. Instantly, the ascetic
rose from his seat and foreseeing the child’s future greatness,
saluted him and this was then followed by the King himself.

On the 5th day after the Prince’s birth, many learned
Brahmins were invited to witness the Naming Ceremony and to
suggest a suitable name for the Prince. Seven wise men, after
examining the characteristics of the child, predicted that he
would either become a Universal Monarch or a Buddha.
However the eighth, Kondanna, who was the youngest, firmly
declared that he would definitely retire from the world and
become a Buddha. Consequently, the Bramins gave him the
name of Siddhattha Gotama meaning “wish-fulfilled.” His fam-
ily name was Gotama. On the 7th day, Prince Siddhattha’s moth-
er died, and Maha Pajapati Gotami her younger sister, who was
also married to king Suddhodana, became his foster-mother.
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THE PLOUGHING FESTIVAL

A remarkable incident took place in his childhood during the
Ploughing Festival, a festive occasion when both nobles and com-
mon people worked together in the field. When the young Prince
was left alone by himself, the thoughtful child, mature in intel-
lect though young in age, sat cross-legged and intently concen-
trating on inhalation and exhalation, gained one-pointedness of
mind and developed the First Ecstacy or Mental Absorption. The
King was surprised on seeing his son in deep meditation and
saluted him saying: “This, dear child is my second salutation.”

PRINCE SIDDHATTA'S YOUTH
Prince Siddhattha received a good education during his youth and
was specially trained in the art of warfare. At the early age of 16,
he married his beautiful cousin Princess Yasodhara also of the
same age. After his happy marriage, -he led a luxurious life, bliss-
fully unaware of the vicissitudes of life outside the palace gates.
With the march of time, truth gradually dawned upon him.
Amidst comfort and prosperity, he began to realize the univer-
sality of suffering. One glorious day, as he went out of the palace,
he met with a strange sight of a decrepit old man, a diseased
man, a corpse, and a dignified hermit. The first three sights
convinced him of the inexorable nature of life and the universal
sickness of humanity. The 4th signified the means to overcome
the ills of life and attain calm and peace. Realizing the worth-
lessness of sensual pleasures highly prized by ordinary men and
the value of renunciation in which the wise seek delight, he
decided to leave the world in search of truth and peace.

THE GREAT RENUNCIATION

When this final decision was made after much deliberation, the
seemingly happy news of the birth of a son was conveyed to him.
However, he was not overjoyed and regarded the first and only
offspring as an impediment. Normally an ordinary father would
have welcomed the joyful tidings, but Prince Siddhattha, the
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extraordinary father as he was, exclaimed: “An impediment
(rahu) has been born; a fetter has arisen.”

The infant son was accordingly named Rahula by his grand-
father. The palace was no longer a congenial place. The time was
ripe for him to depart. He ordered his charioteer Channa to sad-
dle his favourite white horse Kanthaka while he went to the
chamber-room occupied by his sleeping wife and child to have a
look at them before he left. He was not unduly worried about
their welfare as they would be well taken care of in his absence.
Leaving all behind with a light heart, he stole away from the
palace at midnight and rode into the dark on his horse, attended
only by his royal charioteer. It was in his 29th year, the turning
point of his career, that Prince Siddhatta made the Great
Renunciation.

As a penniless wanderer, he journeyed far and crossing the
river Anoma, he shaved his hair and beard, adopted a simple yel-
low garb of an ascetic living in voluntary poverty. Even when he
arrived at Rajagaha city where King Bimbisara oftered him half
of the kingdom, he rejected the offer, stating that he wanted to
find out a way to stop old age, sickness, worries and death.

THE SEARCH

As a seeker of Truth and Peace, he approached Alara Kalama, an
ascetic of repute and speedily learnt his doctrine and developed
the 7th Arupa Jhana, the Realm of Nothingness, an advanced
stage of concentration. Dissatisfied with Kalama’s system, he left
him and approached Uddaka Ramaputta where he mastered his
doctrine and attained the final stage of concentration, the Realm
of Neither Perception nor Non-Perception. Again he felt that his
quest of life was not achieved. He was seeking for Nibbana, the
complete cessation of suffering. He found that nobody was com-
petent to teach him what he sought as all were enmeshed In
ignorance. Though disappointed, he was not discouraged In
seeking for the incomparable state of Supreme Peace. He contin-
ued to wander and arrived in due course at Uruvela where he
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resolved to settle down for his meditation and to achieve his ulti-
mate goal.

HIS STRUGGLE FOR ENLIGHTENMENT

Hearing of his renunciation, Kondanna and four sons of the other
sages namely Bhaddiya, Vappa, Mahanama and Assaji also
renounced the world to join his company. For six long years,
Siddhattha led a superhuman struggle practising all forms of severe
austerity so must so that his delicate body was almost reduced to a
skeleton and resulted in the exhaustion of his energy.
Consequently, realizing that Enlightenment could not be gained
with an exhausted body, he abandoned self-mortification and
adopted an independent course: the Majjhima Patipada or
Middle Path. His decision to take some food, however, disappoint-
ed the five ascetics who attended on him. At a crucial time when
help would have been most welcome, his only companions left him,
but he was not discouraged. After a substantial meal offered by
Sujata, a generous lady, he sat under the famous Pipal tree at
Bodhgaya to meditate with the earnest wish and firm determina-
tion not to rise from his seat until he attained Buddhahood.

THE ENLIGHTENMENT

On the full-moon night of Wesak in 588 BC, while meditating
with mind tranquilized and purified, in the first watch, he devel-
oped that supernormal knowledge which enabled him to remem-
ber his past lives. In the second watch, he developed the clair-
voyant supernormal vision which enabled him to see the death
and rebirth of beings. In the last watch of the night, he developed
the supernormal knowledge with regard to the destruction of
passions and comprehending things as they truly are, thus
attaining Perfect Enlightenment. The famous Pipal tree is now
called the Bodhi tree for it was under this tree that Prince
Siddhatta attained Sambodhi or Perfect Wisdom. Having in his
35th year attained Buddhahood, that supreme state of
Perfecrion, he devoted the remainder of that precious life to serve
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humanity both by example and precept, dominated by no per-
sonal motive.

THE SEVEN WEEKS AFTER THE ENLIGHTENMENT
After the Enlightenment, for seven weeks the Buddha fasted, and
spent his time under the Bodhi tree and in its neighbourhood.

1. The whole of the 1st week, the Buddha sat under the Bodhi

tree in one posture experiencing the Bliss of Emancipation.

2. During the 2nd week, as a mark of gratitude to the Bodhi
tree that sheltered Him during His struggle for Enlighten-
ment, the Buddha stood gazing at it with motionless eyes.

3. During the 3rd week, the Buddha paced up and down on a
“jewelled promenade” (Ratana Cankamana) near the Bodhi
tree.

4. The 4th week He spent in a “jewelled chamber” (Ratana-
ghara) meditating on the Abhidhamma.

5. The 5th week was spent under the Ajapala Banyan tree in
the vicinity of the Bodhi tree. Here the Buddha declared
what the qualities of a true Bramin were in answer to the
question by a conceited brahmin.

6. The Buddha spent the 6th week under the Mucalinda tree.
At that time, there arose a great rainstorm with cold winds
and gloom for seven days. Thereupon Mucalinda, the
Serpent King of the lake, came out and coiled himself around
the body of the Buddha and sheltered the Lord’s head with
his large hood to protect the Buddha.

7. The Buddha spent the 7th week under the Rajayatana tree
where the two merchant brothers, Tapussa and Bhallika
from Ukkala (Orissa) offered Him rice cakes and honey.
When the Buddha finished His meal, they prostrated them-
selves before His feet and sought refuge in the Buddha and
the Dhamma. Thus, they were the first lay disciples who took
the two-fold refuge.
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THE BUDDHA PROPOUNDS THE DHAMMA

After His meal, the Buddha began to contemplate and was reluc-
tant to teach His Dhamma to the people. He thought that people
would not be able to understand His Noble and deep teaching for
they were shrouded by ignorance. Thereupon, Brahma Saham-
pati came and invited Him to teach the Dhamma saying that
there will be those who could understand the Dhamma. On sur-
veying the world, the Buddha perceived that there were beings
who could understand and realize the Dhamma and He accept-
ed the invitation of Brahma Sahampati.

On the 50th day after His Enlightenment, the Buddha pro-
ceeded to Benares to expound the Dhamma to his friends, the
five ascetics namely Kondanna, Bhaddiya, Vappa, Mahanama
and Assaji. He arrived at the Deer Park in Isipatana on the full-
moon day of Asalha, two months after Wesak and delivered His
First Discourse, the Dhammacakkapavattana Sutta or the
Discourse on Turning the Wheel of Dhamma which led to the
five ascetics attaining Sotapatti, the first stage of sainthood and
all became monks under the Buddha. Later the Buddha preached
to them the Anattalakkhana Sutta or Discourse on Non-Self
hearing which all attained Arahanship or final stage of sainthood.
The Buddha also succeeded in expounding His Dhamma to a rich
young man, Yasa and his 54 friends who joined the Holy Order
and became Arahants. Yasa’s parents and his wife also attained
Sotapattt and became the first lay disciples who took the Three-
fold Refuge of the Buddha, Dhamma and Sangha. Thus, within a
short period of time there were 60 monks, all of them Arahants.

Lord Buddha despatched them in various directions to spread
the Dhamma. Lord Buddha himself also left Benares and jour-
neyed to Uruvela where He succeeded in preaching the Dhamma
to 30 young men who entered the Order and received the Higher
Ordination. At the same time, there were three matted hair asce-
tic brothers: Uruvela Kassapa, Nadi Kassapa and Gaya Kassapa
living separately with 500, 300 and 200 disciples respectively.
With much effort and at times using His psychic powers, the
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Buddha succeeded in convincing them to enter the Order. The
Buddha even delivered to them the Adittapariyaya Sutta or Fire
Discourse, hearing which all attained Arahantship. Accompanied
by His retinue of 1000 Arahants, all former matted hair ascetics,
the Buddha proceeded to Rajagaha to meet King Bimbisara in
accordance with the promise He made before His Enlightenment.
King Bimbisara attained Sotapatti after hearing the Maha
Narada Kassapa Jataka. Later on, King Bimbisara offered his
Bamboo Grove for the use of the Buddha and His disciples.

CONVERSION OF SARIPUTTA AND MOGGALLANA

Not far from Rajagaha in the village of Nalaka, there lived a very
intelligent youth named Upatissa also known as Sariputta, scion
of the leading family of the village. He had a very intimate friend
Kolita, also known as Moggallana, the son of the leading family
of another village. Together they had left the luxury of the house-
hold life and became ascetics under a teacher named Sanjaya.
Very soon, they became dissatisfied with his teaching and
returned to their own villages, with the understanding that who
ever would first discovered the Path of Release should teach the
other. It was at this time that the Venerable Assaji, one of the
first five disciples, was on alms round in Rajagaha. Impressed by
his calm and serene manner, Upatissa offered his seat and water
to the Venerable Assaji when the latter was having his meal. On
being asked by Upatissa to teach him the doctrine, Venerable
Assaji uttered a 4-line stanza, skillfully summing up the Master’s
Teaching of cause and eftfect:

Ye dhamma hetuppabhava — tesam hetu tathagato
Aha tesan ca yo nirodho — evam vadi Maha-Samano.

“Of things that proceed from a cause -
their cause the Tathagata has told
And also their cessation -
Thus teaches the Great Ascetic.”
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Immediately on hearing half the stanza consisting of two
lines, Upatissa attained Sotapatti, the first stage of sainthood. In
accordance with the agreement, he returned to his friend Kolita,
who also attained Sotapatti after hearing the whole stanza.
Accompanied by their followers, the two friends went to see the
Buddha and requested for admission into the Order. The
Venerable Moggallana attained Arahantship after one week but
the Venerable Sariputta passed a fortnight in reviewing and ana-
lyzing with insight all levels of consciousness, attaining Arahant-
ship while fanning the Buddha who was giving a discourse to the
wandering ascetic Dighanakha. That very evening, the Buddha
summoned all His disciples to His presence and conferred the
titles of First and Second Chief Disciples of the Sangha respec-
tively on the Venerables Sariputta and Moggallana.

THE BUDDHA VISITS HIS BIRTHPLACE

King Suddhodana knowing that the Buddha was preaching the
Dhamma in Rajagaha, dispatched Kaludayi, a childhood friend
of the Buddha, to invite Him to Kapilavatthu. However on meet-
ing the Buddha and hearing the Dhamma, he attained
Arahantship. When the Buddha returned to Kapilavatthu, his
father saluted Him for the third time when He used His psychic
powers to subdue the pride of His relatives and elderly Sakyans
who did not pay Him due reverence. The Buddha then proceed-
ed to preach to them the Vessantara Jataka. In due course. He
even succeeded in inviting His step-brother Nanda and cousin
Ananda to join the Holy Order. When the Buddha visited the
palace. Princess Yasodhara and her son Rahula came to pay
thelr respects and the latter was admitted into the Order though
at a tender age of seven years only. After the death of King
Suddhodana, Maha Pajapati Gotami and Princess Yasodhara

joined the Order of Nuns formed by the Buddha and later
attained Arahantship.
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THE BUDDHA'S MINISTRY

During the course of the Buddha’s ministry which lasted for 45
years, 1t was a great success for He was generously supported by
His many lay disciples. His chief male lay-disciple was the mil-
lionaire Anathapindika, who donated the famous Jetavana
Monastery at Savatthi where the Buddha spent 19 rainy sea-
sons. His chief female lay-disciple was the Lady Visakha who
donated the Pubbarama Monastery in the east of Savathi where
the Buddha spent six rainy seasons. The Buddha was very skillful
in His Preaching of the Dhamma that he even succeeded in con-
verting the notorious killer Angulimala who also joined the
Order. On the whole, the Buddha did face some problems espe-
cially from His brother-in-law Devadatta, who was always plot-
ting against Him but was never successful. Before the Buddha’s
Parinibbana in 543 BC, which was in His 80th year at a place
called Kusinara, He had His last meai from Cunda the smith,
while His last convert was a wandering ascetic named Subhadda.
The Buddha even delivered a last message to His disciples:

“Behold, O disciples, I exhort you. Subject to decay are all
component things. Strive on with diligence.”

Thus, we came to know that the Buddha was a human
being. As a man He was born, as a man He lived, and as a man
His life came to an end. Though human, He became an extraor-
dinary man.

____—_———'——_—M

REFERENCE
A Manual of Buddhism by Narada Maha Thera



After 6 years of strenuous striving in His last life, the Buddha
finally realized the Truth when he attained Supreme
Enlightenment under the Bodhi tree in Bodhgaya, India. This
monumental event happened on the full-moon day of Wesak in
588 BC. This topic of the “Four Noble Truths” i1s the very heart
and core of Buddhism. These Truths, made known by the
Buddha after His Enlightenment, constitute the essence of the
Dhamma (Teaching), pervading every aspect and every part of it.

WHAT ARE THE FOUR NOBLE TRUTHS?

They are:

1. The Noble Truth of Dukkha or Suffering (Dukkha Sacca)

2. The Noble Truth of the Origin of Dukkha (Samudaya Sacca)

3. The Noble Truth of the Cessation of Dukkha (Nirodha Sacca) -

4. The Noble Truth of the Path leading to the Cessation of
Dukkha (Magga Sacca)

WHY ARE THEY CALLED NOBLE TRUTHS (ARIYA SACCA)?

They are truths because they are real and form an incontro-
vertible fact of life. Whether Buddhas arise or not, they exist in
the world. It is the Buddhas who reveal them to mankind.

They are called Noble (Ariya) because they were discovered
by the Greatest Noble Being i.e. one who is far removed from
the passions. Alternatively, they are Noble Truths owing to the
establishment of nobleness by the discovery and penetration of
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them i.e. those who have penetrated the Four Noble Truths are
called Ariyas or Noble Ones.

WHAT IS THE NOBLE TRUTH OF SUFFERING?

1. Birth (Jati) is Suffering
According to Buddhism, the duration of each phenomenon
consists of 3 phases viz. genesis, static or development, and
dissolution. The moment of genesis is birth, the moment of
dissolution is death and the static phase is ageing.

By the birth of a being is meant the genesis of the new
mind and matter after death upon dissolution of the old exis-
tence i.e. the first germ of life in the new existence. No suf-
fering or pain as such exists, of course, at the first moment of
genesis but since birth serves as the basis for later appear-
ance of physical and mental suffering throughout the whole
of the ensuing existence, birth is considered as suffering.

2. Ageing (Jara) is Suffering

Ageing means becoming grey-haired, toothless, wrinkled,
bent, deaf and poor in eyesight. In other words, decay has set
in, very recognizably, in the aggregates of mind and matter of
a particular existence. Ageing of the mind 1s not so apparent
and indications of it such as failing memory and senility
become noticeable only when one becomes very old and then
only to those close to oneself. Ageing 1s just the static
moment of the aggregates of mind and matter and has no
essence of pain or suffering in it. But because of ageing, there
occurs failing of vitality, impairment of the sense faculties,
weakening of health, loss of youth, strength and good looks.
People are really afraid of growing oid. Since it forms the
source of physical and mental suftering, ageing is said to
be fearful dukkha.
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3. Death (Marana) is Suffering
Death is the extinction of the life-principle, which has been
in ceaseless operation since the time of birth in a particular
existence. All mortals are in constant fear of death. But death
is not by itself pain or suffering as it is the moment of disso-
lution of the life-principle of the aggregates of mind and mat-
ter. However, when death comes, one has to abandon the
physical body and leave behind one’s family and friends
together with one’s properties. The thought of leaving the
present existence and the uncertainty of the future is very
frightening. As death draws near, all mortal beings are sub-
jected to severe attacks of disease and illness, which rack the
body with unbearable pain. Death, being the basis for all

such physical and mental agony, has thus been named
dukkha by the Buddha.

4. Sorrow (Soka) is Suffering
Sorrow is the burning in the mind of one affected by the loss
of relatives, destruction of property or possessions, deterio-
ration of health and longevity, lapses in morality, deviation
from right view to wrong view, any other loss, ruin or suf-
fering. This sorrow is a form of mental displeasure (domanas-
sa) but has inner consuming as its characteristic and as such
1s intrinsic suftering, dukkha-dukkha. Over-whelming dis-
tress occasioned by sorrow can cause heartburn leading to
premature ageing and even death. Being thus a basis for

other physical pain too, sorrow is fearsome and is therefore
named dukkha by the Buddha.

5. Lamentation (Parideva) is Suffering
Lamentation is wailing by one affected by loss of relatives,
property and any other losses or suffering. Absent-mindedly
and hysterically, the distressed one clamours, proclaiming
the virtues of the dead and the quality of the lost property or
denouncing the enemy or agency responsible for the loss. In
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reality, lamentation is merely the material quality of sound
and therefore not suffering in essence. But such wailing and

hysterical proclamations produce physical discomfort and
pain. The Buddha had therefore declared lamentation as suf-

fering. To cry is to be subjected to pain which is therefore
suffering.

Physical Pain (Dukkha) is Suffering

Bodily pains such as stiffness, aches, soreness, tiredness, itch-
iness, feeling hot or cold are suffering. These physical pain
are true intrinsic suffering called dukkha-dukkha. Even ani-
mals flee to safety at the slightest hint of getting beaten or
shot at because they are afraid of physical pain. It is impor-
tant to know that sickness and disease come under this cate-
gory of physical pain. Physical pain is generally followed by
mental distress and for thus serving as a cause for mental
pain, it is named dukkha, dreadful suffering.

Mental Displeasure (Domanassa) is Suffering

The Pali word “domanassa” means bad-mindedness or men-
tal pain. It denotes all sorts of mental aversion or displeas-
ure such as worry, depression, dislike, hate, fear, misery, etc.
Mental displeasure also is intrinsic suffering which not only
oppresses the mind but also tortures the body such as caus-
ing stress, insomnia, and loss of appetite with consequent
impairment of health and even the advent of death. It is a
truly formidable dukkha.

Despair (Upayasa) is Suffering

Despair is ill-humour or dejection produced by excessive
mental agony in one affected by loss of loved ones, property
and any other losses or suffering. It causes repeated bemoan-
ing over the loss resulting in burning of the mind and phys-
ical distress and can even lead to insanity or suicide. Despair
is therefore suffering because of the intense burning of the
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10.

11.

mind and physical pain accompanying it. People, accordingly
recognize the state of despair as a fearsome dukkha.

As an illustration, sorrow (soka) is like cooking of oil or
dye-solution in a pot over a slow fire. Lamentation (paride-
va) is like its boiling over when cooking over a quick fire.
Despair (upayasa) is like what remains in the pot after it
has boiled over and being unable to do so any more, goes on
cooking in the pot till it dries up.

Association with the Hateful is Suffering

Association with the hateful is meeting with disagreeable
beings or undesirable objects. Such meeting is not itself
unbearable pain but in such situations, reaction sets in at
once in the form or mental disturbance and physical discom-
posure. As 1t serves as a cause of mental and physical distress,
it is designated by the Buddha as dukkha, dreadful suffering.

Separation from the Beloved is Suffering

Separation from the beloved is not itself a painful feeling.
However when separation takes place, by death or while still
alive, from beloved ones or when parted from one’s treas-
ured possessions, mental agony sets in at once. As it pro-
motes various mental afflictions, the Buddha had called the

separation from the loved ones and desirable objects,
dukkha, dreadful suffering.

Not Getting what One Desires is Suffering

Not getting what one desires is not itself a painful feeling. But
the unfulfilled desire often results in great disappointment,
despair and may even lead to suicide. Suffering also arises out
of desire tor some unobtainable object such as the desire to
be free from suffering. Without practising and developing the
Eightfold Noble Path, freedom from suffering is unobtainable
by mere wishing and not getting what one wants causes men-
tal anguish. Here the object of one’s desire also includes the



THE FOUR NOBLE TRUTHS ¢ 15

worldly gains and wealth which cannot be attained by mere
desiring. Not getting them as one desires is also dukkha.

12. In short, the Five Aggregates of Clinging are suffering
A sentient being is made up of the Five Aggregates or Groups
which form the objects of clinging or grasping. The Five
Aggregates of Clinging or Grasping (Upadana-khanda) are:
a. The aggregate of matter or material forms (Riupa-khanda)
b. The aggregate of feeling (Vedana-khanda)
c. The aggregate of perception (Sanna-khanda)
d. The aggregate of volitional activities or Kamma-

formations (Sankhara-khanda)

c. The aggregate of consciousness (Vinnana-khanda)

All sentient beings exist as such only with these Five
aggregates forming their substantive mass. They cling to their
body, which is merely an aggregate of material forms, regard-
ing it as “I, my body, permanent, etc.” Hence the group of
material forms is called an aggregate of clinging. The mental
egroups made up of feeling, perception, mental activities
and consciousness are also grasped at, taking them to be “I,
my mind, it is I who thinks, permanent, etc.” Hence they are
also called aggregates of clinging.

Example of the Five Aggregates of Clinging at the
moment of seeing:

a. The eye and the visible object are the Material Aggregate.
b. Feeling pleasant, unpleasant or neutral is the Feeling

Aggregate.
c. Recognizing or remembering the object is the Perception

Aggregate.
d. To will to see and turning the attention on the object is

the Volitional Activities Aggregate.
e. Just knowing that an object is seen is the Consciousness

Aggregate.
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SUFFERING BECAUSE OF THE FIVE AGGREGATES OF CLINGING
1. Dukkha-dukkha or Intrinsic suffering
The eleven types of suffering starting from the suffering of
birth to the suffering of not getting what one wants are all
obvious types of suffering known as dukkha-dukkha, or intrin-
sic suffering. They arise only because there are the five aggre-
gates of clinging; without them, such suffering will not arise.
In short, because there is body or the material aggregate,
physical and mental sufferings dependent on the body arise.
Because there are feeling, perception, volitional activities
and consciousness aggregates, physical and mental suffer-
ings based on them also arise. Thus the Five Aggregates of
Clinging are dukkha-dukkha, intrinsic suffering. Cases of
dukkha not so obvious which occurs as a result of the opera-

tion of the Law of Change is called viparinama dukkha, sut-
fering due to change.

2. Viparinama dukkha or Suffering due to change
Pleasurable physical sensations arising from agreeable tactile
impressions (touch) are called pleasant bodily feelings.
Joyful states of mind arising from reviewing pleasurable
sense objects are called pleasant mental feelings. These two
forms of happy states please all beings. They go after these
states all the time, even at the risk of their lives and when
these are attained, their happiness knows no bound.

However, while they are rejoicing with blissful content-
ment, if the sense objects which have given them so much
happiness and delight disappear or get destroyed, great
would be their agitation followed by agony. When the wealth
which they have accumulated in the form of money or prop-
erty suddenly get lost through one reason or another; when
death or separation comes to their loved ones; intense grief
and distress ensue, which can even cause derangement.
Thus, these two forms of happiness namely pleasant physical
and mental feelings are also a type of suffering because of
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change. Because they arise dependent on the five aggregates,

the Five Aggregates of Clinging are viparindma dukkha,
suffering due to change.

3. Sankhara dukkha or Suffering due to conditioning
The word sankhara in “Sabbe sankhara dukkha or all condi-
tioned things are suffering” here means conditioned things
or resultants of determining conditions. It has a different
meaning from the sankhara in “sankhara-khandha” which
means volitional activities.

The Five Aggregates of Clinging are always in a state of
flux, impermanent and none of them are self-existing. They
arise out of various causes. They are conditioned. Their exis-
tence depends on certain conditions and when these condi-
tions and causes cease to exist, they too cease to exist. As
death awaits constantly, having tc rely on the impermanent
aggregates of clinging for physical substance or support is
dreadful, like living in a building which shows signs of col-
lapsing any moment.

The transitory nature of the Five Aggregates of Clinging
require constant effort at conditioning for the maintenance
of the status quo e.g. the body needs constant feeding in order
to survive, feelings of happiness require constant contact with
agreeable sense objects. Even the everyday medial neutral
feelings need effort at conditioning e.g. without adequate
rain, there is a shortage of water and everyone suffers the
effect of the drought. This implies laborious effort which, of
course is dukkha. Therefore, the Five Aggregates of Clinging
are sankhara dukkha, suffering due to conditioning.

SUMMARY

The Five Aggregates of Clinging are intrinsic suffering, sutfering
due to change and suffering due to conditioning. In short, the
Five Aggregates of Clinging are the Noble Truth of Suffering.
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WHAT IS THE NOBLE TRUTH OF
THE ORIGIN OF SUFFERING?

According to the Buddha, the Noble Truth of the Origin of
Suffering is “Tanha” or Craving which leads from birth to birth,
which accompanied by pleasure and greed, finds ever fresh
delight now here, now there, everywhere. What is this “Tanha”
or Craving? It is of three kinds:

1. Kama-tanha, the sensual craving, the desire for enjoyment
of sensuous pleasures.

2. Bhava-tanha, craving for eternal existence, holding the
eternity-belief.

3. Vibhava-tanha, craving for non-existence (self-annihila-
tion), believing that there is nothing after death.

WHERE DOES THIS TANHA, CRAVING ARISE AND TAKE ROOT?

“Wherever in the world, there are delightful and pleasurable
things, there this tanha, craving arises and takes root.”

WHAT ARE THE DELIGHTFUL AND PLEASURABLE THINGS
IN THIS WORLD?

They may be summarized as the following:

a. The six sense bases: eye, ear, nose, tongue, body and mind.

b. The six sense objects: visible object, sound, smell, taste,
touch and mind objects.

c. The six types of consciousness viz. seeing consciousness,
hearing consciousness, etc.

d. The six types of sense impressions or contacts.

e. The six types of feeling, perception, volition, etc. arising
from the six types of contact.

1. Kama-tanha or Sensual Craving

Sensual craving is craving for pleasurable sense objects

whether belonging to one’s own person or to other persons.
They include:
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a. Beautiful sights and visible objects such as appearance,
form or body.

b. Pleasing sound and sound objects such as voices and per-
sons making the sound.

c. Delightful smell and its source such as perfume and per-
sons using it.

d. Delicious taste and the food producing the taste, men
and women who prepare and serve the delicious food.

e. Tactile sensations of rapture and objects producing such
sensations.

f. Wishing to be born as a deva, a man, a woman, longing
to enjoy the sensual pleasures as a deva or as a human

being. Taking delight in such pleasurable thoughts is also
sensual craving.

Because of ignorance (avijja) or “not knowing things
as they truly are,” one holds the erroneous perception,
thought and view (The Three Halluciantions) by considering:
a. The impermanent as permanent
b. Suffering as happiness
c. Non-self as self
d. The loathsome as beautiful

Thus thinking what is unpleasant to be pleasant, liking is
developed for it. Liking it and desiring it leads to craving
which drives one into activities in order to fulfill the craving.
Such activities are the kammas (causes) and sankharas
(volitional activities) responsible for the formation of new
aggregates of mind and matter in the new existence.
Influenced by craving, even the death consciousness clings
tenaciously to objects seen at death’s door, and after it van-
ishes, the rebirth consciousness arises holding on to the last
seen objects to give rise to a new being consisting of the Five
Aggregates of Clinging which are suffering. Thus Kama-
tanha, sensual craving is the Truth of the Origin of Suffering.
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2. Bhava-tanha or Craving for eternal existence

This is the craving based on the belief in the permanence or
stability of existence. It is the craving accompanied by the
wrong view that the soul or living entity does not perish
even when the physical body dissolves away. It enters into a
new body and remain there. Even if the world crumbles and
breaks up, it remains eternal and never perishes.

Religions outside the Teaching of the Buddha mostly
hold this view of eternalism. Some believe that when a per-
son dies, he remains permanently in heaven or suffers eter-
nal damnation in hell according to the God’s wish. Others
believe that a being transmigrates from one existence to
another according to kamma and exists permanently. For
instance, a bird on a tree flies to another tree when the first
tree falls down. When the second tree falls down again, it
flies to a third one. Likewise, the soul or living entity, on dis-
solution of a gross body or form on which it is dependent,
moves on to another coarse body, itself remaining everlast-
ing, undestroyed.

Bhava-tanha, craving for eternal existence takes delight
In the view that the soul or living entity is permanent, endur-
ing. This “I”, which has been in permanent existence since
eternity, feels the sensations and will go on feeling them.
Believing thus, it takes delight in every object experienced by
the six senses and also in objects one hopes to come to enjoy
1n the future. So it wishes to enjoy a prosperous life now and
In future; to be born in good happy existences; to enjoy the
good life of human or celestial being. Some wish to be born
always a man, some a woman. All these wishes are craving
for existence. Because of this craving, a conditioning influ-
ence or potential power is built up for the arising of a new
life consisting of the Five Aggregates of Clinging which are
suffering. Thus Bhava-tanha, craving for eternal existence is
the Noble Truth of the Origin of Suffering.
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Vibhava-tanha or Craving for non-existence

This 1s the craving based on the belief that there is existence
only while alive, there is nothing after death. It is the craving
which is accompanied by the wrong view of non-existence
which holds that nothing remains after death; there is com-
plete annihilation. This craving likes the idea that after death,
existence 1s annihilated without any special effort. The reason
1s that one who holds this view shrinks from the practice of
meritorious deeds and does not abstain from evil deeds. The
evil deeds committed are also innumerable. If new life occurs
after death, these evil deeds will bear unwholesome effects
which they cannot relish. Only if nothing happens after death
and there is no new existence will their misdeeds be without
effect and they can escape scot-free from all consequences of
their evil actions. Hence this great appeal of the nihilistic view.

At the same time, holding that the time for enjoying is
now, the present life before death, they are too eager to go
after any desirable object of pleasure. Hence they go all out
in pursuit of their pleasure without thinking of the conse-
quences. Such ardent pursuit of sensual pleasures leads to
commission of kammas (causes) and sankharas (volition-
al activities), every act of which constitutes to formation of
new life. Everytime there is delight in, and enjoyment of
pleasures of the present life, the sensual craving is imparted
to the consciousness. Even at death, it clings to the objects
seen at death’s door, and after it vanishes, the rebirth con-
sciousness arises holding on to the last seen objects to give
rise to a new birth of the Five Aggregates of Clinging which
are suffering. Thus Vibhava-tanha, Craving for non-existence
is the Noble Truth of the Origin of Suffering.

SUMMARY
The true cause of suffering lies in the three cravings namely
craving for sensual pleasure, craving for eternal existence

and craving for non-existence.

1602
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WHAT IS THE NOBLE TRUTH OF
THE CESSATION OF SUFFERING ?

According to the Buddha who had completely realized the Noble
Truth of the Cessation of Suffering, it is the complete fading
away and extinction of this Craving, its forsaking and giving up,
the liberation and detachment from it. The truth of the cessation
of suffering is then the extinction of its origin, craving.

In Buddhism, there are 4 stages in the extinction of craving.

1.

Sotapatti or 1st Stage of Sainthood

One who has realized the 1st Sainthood 1s called a
Sotapanna. The 1st Sainthood knowledge extinguishes gross
sensual cravings that can give rise to rebirth in the woeful
states. So the Sotapanna is not capable of breaking the five
precepts involving Kkilling, stealing, sexual misconduct,
telling lies and taking of intoxicants. He has also destroyed
self-1llusion and doubts. As he has not eradicated all the fet-

ters that bind him to existence, he will suffer seven more
rebirths at most.

Sakadagamt or 2nd Stage of Sainthood

One who has realized the 2nd Stage of Sainthood is called a
Sakadagamin. The 2nd Sainthood knowledge further weak-
ens the grosser forms of sensual craving and ill-will to the
extent that he will suffer not more than one rebirth in the
sensual plane. Hence he is also called a Once-Returner.

Anagamzt or 3rd Stage of Sainthood

One who has realized the 3rd Stage of Sainthood is called an
Anagamin. He has destroyed the fetters of sensual craving
and ill-will but the subtle forms or craving (such as existence
in the fine material plane) and ignorance are still dormant.
Thereafter, he 1s not reborn in the sensual plane but in the
Pure Abodes where he attains the Final Stage of Sainthood
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and lives till the end of his life. Hence he is also called a Non-
Returner.

4. Arahantship or Final Stage of Sainthood

One who has realized the Final Stage of Sainthood is called
an Arahant. An Arahant has completely destroyed all forms
of craving and eradicated all the fetters that bind one to exis-
tence. He understands: “Birth is exhausted, the Holy Life
has been lived out, what has to be done is done, there is
no more of this to come.” He has completely realized
Nibbana, the Noble Truth of the Cessation of Suffering.

REFERENCE
The Great Discourse on the Wheel of Dhamma (Dhammacakkappavat-

tana Sutta) by the Venerable Mahast Sayadaw of Burma.



THE NOBLE
EIGHTFOLD PATH

WHAT IS THE NOBLE TRUTH OF
THE PATH LEADING TO
THE CESSATION OF SUFFERING ?

There are two extremes namely:

1. Indulgence in Sensual Pleasure which is base, common, vul-
gar, unholy, unprofitable; or

2. Self-mortification which is painful, unholy, unprofitable.

Both these two extremes, the Perfect One has avoided, and
has found out the Middle Path, which makes one both to see and
to know, which leads to peace, to discernment, to Enlighten-
ment, to Nibbana. It is the Noble Eightfold Path, the way that
leads to the cessation of suffering, namely:

1. Right View or — Samma-ditthi
Understanding WISDOM
2. Right Thought - Samma-sankappa )
3. Right Speech — Samma-vaca
4. Right Action - Samma-kammanta > MORALITY
5. Right Livelihood - Samma-ajiva
6. Right Effort - Samma-vayama
7. Right Mindfulness - Samma-sati CONCENTRATION
8. Right Concentration - Samma-samadhi
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WHAT IS RIGHT VIEW ?

Right view of the Ten Subjects as taught by the Buddha,

namely:

1. There 1s moral significance in almsgiving.

1l. There is moral significance in large offerings.

111. There is moral significance in small gifts.

iv. There is the result and fruit of well-done and ill-done
kammas (actions).

v. There 1s moral significance in what i1s done to one’s
mother.

vi. There is moral significance in what is done to one’s
father.

vii. There are beings of instantaneous rebirth.

vili. There is this world.

iX. There is another world.

x. There are in this world sages and recluses of right
attainment, of right practice, who having realized by
their own super-knowledge the truth regarding this
world and other worlds, make it known to others.

Right view of the Law of Kamma 1.e. all beings are owners
of their own Kamma.

Right view through penetration into the true nature of men-
tal and physical processes.

Right view through penetration into the root cause and
other causes of the physical and mental processes leading to
realization of the cause and effect relationship.

Right view by realization of Insight Wisdom (Vipassana
Nana). There are 10 stages of this mundane Insight Wisdom
beginning from the Knowledge of Comprehension (Samma:
sana Nana) to the Knowledge of Conformity (Anuloma

Nana).
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f. Right view by attainment of the Four Stages of Sainthood
(Ariya Magga Nana).

Now, in understanding wrong view as wrong and right view
as right, one practises “Right View.” In making efforts to over-
come wrong view and arouse right view, one practises “Right
Effort.” In overcoming wrong view with attentive mind and
dwelling with attentive mind in the possession of right view, one
practises “Right Mindfulness.” Hence, there are three factors
that accompany and follow upon right view, namely: Right
View, Right Effort and Right Mindfulness.

2. WHAT IS RIGHT THOUGHT?

a. Thoughts of Renunciation —  Nekkhama
(that is opposed to sensual desire)

b. Thoughts of Loving Kindness - Avyapada
(that is opposed to ill-will)

c. Thoughts of Harmlessness - Avihimsa
(that 1s opposed to cruelty)

“Thoughts” here does not mean thinking or conceptualizing.
[t 1s used in the technical sense of directing the mind to the
object or the application of the mind on the object.

Now, 1n understanding wrong thought as wrong, and right
thought as right, one practices Right View. In making efforts to
overcome evil thought and to arouse right thought, one practices
Right Effort. In overcoming evil thoughts with attentive mind
and dwelling with attentive mind in possession of right thought,
one practices Right Mindfulness. Hence there are three factors

that accompany and follow Right Thought, namely: Right View,
Right Effort and Right Mindfulness.
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WHAT IS RIGHT SPEECH?
Refraining from false speech.
Refraining from slanderous speech.

Refraining from harsh words and abusive language.
Refraining from frivolous talk or vain talk.

Ao T W

Now, 1n understanding wrong speech as wrong, and right
speech as right, one practices Right View. In making efforts to
overcome evil speech and arouse right speech, one practices
Right Effort. In overcoming wrong speech with attentive mind
and dwelling in possession of right speech with attentive mind,
one practices Right Mindfulness. Hence there are three factors
that accompany and follow Right Speech, namely: Right View,
Right Effort and Right Mindfulness.

WHAT IS RIGHT ACTION?

Refraining from injuring or killing any living being.
Refraining from taking what is not given.

Refraining from wrong conduct in (sexual) pleasures, intox-
icants and gambling.

d. Immoral physical and verbal actions such as deceit, trick-

ery, usury and ungratefulness are considered wrong speech
and actions.

S

Now, in understanding wrong action as wrong, and right
action as right, one practices Right View. In making efforts to
overcome wrong action and arouse right action, one practices
Right Effort. In overcoming wrong action with attentive mind
and dwelling in possession of right action with attentive mind,
one practices Right Mindfulness. Hence there are three factors

that accompany and follow Right Action, namely: Right View,
Right Effort and Right Mindfulness.
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5. WHAT IS RIGHT LIVELIHOOD?
Refraining from trading in the 5 kinds of merchandise, namely:

a. Weapons

b. Living beings
c. Meat

d. Intoxicants

e. Poisons

In general, refrain from livelihood based on wrong conduct
to be avoided under Right Action and Right Speech.

Now, in understanding wrong livelihood as wrong, and right
livelihood as right, one practices Right View. In making eftorts
to overcome wrong livelihood and to establish right livelihood,
one practices Right Effort. In overcoming wrong livelihood with
attentive mind and dwelling in possession of right livelihood, one
practices Right Mindfulness. Hence there are three factors that
accompany and follow Right Livelihood, namely: Right View,
Right Effort and Right Mindfulness.

6. WHAT IS RIGHT EFFORT?

Right Effort is concerned with the development of the mind.
There are four Great Efforts:

a. The Effort to Avoid

Here one arouses the will to avoid the arising of evil,
unwholesome states of mind that have not yet arisen. He
makes effort, stirs up his energy, exerts his mind and strives.
How? By watching over and restraining his senses e.g. by
noting seeing, hearing, smelling, thinking, etc. at the
moment of seeing, hearing, smelling, thinking, etc.

b. The Effort to Overcome

Here one arouses the will to overcome the evil, unwhole-
some states of mind that have already arisen. He makes
effort, stirs up his energy, exerts his mind and strives. How?



d.
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He does not retain any thought of greed, ill-will, delusion or
any other unwholesome states that may have arisen. He
abandons them, dispels them, destroys them, causes them to
disappear e.g. by noting them mindfully as they arise.

The Effort to Develop

Here one rouses the will to arouse wholesome states of
mind that have not arisen. He makes effort, stirs up his ener-
gy, exerts his mind and strives. How? He develops the seven
factors of Enlightenment, namely: Mindfulness, Investigation
of physical and mental processes. Energy, Pleasurable
Interest, Tranquility, Concentration and Equanimity.

The Effort to Maintain
Here one rouses the will to maintain the wholesome states
of mind that have already arisen and not allow them to dis-

appear, but develop them to full maturity (bhavana). He
makes effort, stirs up his energy, exerts his mind and strives.
How? By applying the mind firmly on the object of concen-
tration either in Tranquility or Insight Meditation.

WHAT IS RIGHT MINDFULNESS?

Right Mindfulness is the quality of complete awareness devel-
oped through the Four Foundations of Mindfulness. Here one

dwells in contemplation of the Body, in contemplation of

Feeling, in contemplation of Mind, in contemplation of Mind

Objects: ardent, mindful and clearly comprehending, after put-

ting away greed and hatred.

d.

How does one dwell in contemplation of the Body?
Through mindfulness of Respiration, the Four Postures,
Clear Comprehension, 32 Parts of the Body, the Four
Elements and Meditation on Corpses.
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b. How does one dwell in contemplation of Feeling?
Through Mindfulness of pleasant feeling, unpleasant feeling
and neutral feeling, one beholds how feelings arise; beholds
how feelings pass away; beholds the arising and passing
away of feelings. Thus one understands that the expression
“] feel” is only a conventional expression. One understands
that in the ultimate sense, there are only feelings but no “T”
or Self who experiences the feelings.

c. How does one dwell in contemplation of the Mind?
Through Mindfulness of the Mental States such as the greedy
mind, angry mind, deluded mind, contracted mind, distract-
ed mind, concentrated mind, developed mind, freed mind,
and their opposing states. Thus one beholds how conscious-
ness arises; beholds how consciousness passes away; beholds
the arising and passing away of consciousness. Thus one
understands that the mind is not a permanent entity. When
the greedy mind arises, there is only greedy mind but no “I”
or Self who is greedy.

d. How does one dwell in contemplation of Mind Objects?
Through Mindfulness of Mind Objects, Namely:
1.  The five mental hindrances viz. sensual desire, ill-will,
drowsiness, distraction, doubts.
1. The Five Aggregates of Clinging.
111. The Six Sense Bases and their Objects.

Iv. The Seven Factors of Enlightenment.
v. The Four Noble Truths.

Thus one beholds how mind objects arise; beholds how mind
objects pass way; beholds the arising and passing away of mind
objects. One understands that mind objects are impermanent,
suffering and not self or “I”.

Through the Application of the Four Foundations of
Mindfulness, one develops Right View by realization of Insight
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Wisdom leading finally to the realization of Sainthood

Knowledges and the attainment of Nibbana, the cessation of all
suffering.

8. WHAT IS RIGHT CONCENTRATION?

This is one-pointedness of mind developed through Tranquility
meditation by fixed concentration with the mind only on the
meditation object, to the exclusion of all others or momentary
concentration developed by Insight meditation through the
application of the Four Foundation of Mindfulness.

Right Concentration is present in all wholesome conscious-
ness and hence is accompanied by at least Right Thought (appli-
cation of mind), Right Effort and Right Mindfulness. The three
Factors: Right Effort, Right Mindfulness and Right Concentration
form the Concentration group of the Eightfold Noble Path by
which one penetrates into the true nature of mental and phys-
ical processes thereby attaining Right View by realization of
Insight Wisdom.

Article compiled by Chan Khoon San

REFERENCE
The Noble Eightfold Path And Its Factors Explained by Venerable Led

Sayadaw
The Word Of The Buddha by Venerable Nyanatiloka



DEPENDENT ORIGINATION
(PATICCA SAMUPPADA)

WHAT IS THE LAW OF DEPENDENT ORIGINATION?

According to this law, every phenomenon owes 1ts origin to
another phenomenon prior to it. It may simply be expressed as
“depending on this, this originates.” An example of Dependent

Origination in nature 1s given below:

There being clouds in the sky, it rains.

[t having rained, the road becomes slippery.
The road becoming slippery, a man falls down.
The man having fallen down becomes injured.

Here a shower of rain depends on the clouds in the sky.

The road becoming slippery depends on the rain.
The fall of the man depends on the road becoming slippery.

The injury of the man depends upon his fall:

Conversely:
[t there were no clouds in the sky, it would not have rained.

Then the road would not have become slippery.
Then the man would not have fallen.
Then he would not have become injured.

HOW DOES THE LAW OF DEPENDENT ORIGINATION WORK?
[n this chain of events, we see one incident depends on one prior
to it and gives rise to one after it. Everything that we find in this
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world can be brought in a chain of dependence like this. Nothing
can originate without depending on something else previous to
it, and no originated thing can be conceived of, which does not
give rise to something else in its turn. Thus the process goes on.
Anything can be traced upwards to where it originated from and

everything can also can be traced downwards to that which is
produced depending on it.

QUESTION OF THE FIRST CAUSE?

Here an objection can be raised as to what was the first cause or
where does the process of causation end? In primitive times, peo-
ple saw the wonders of Nature and became curious to get some
satisfactory explanation of them. Being ignorant of the Law of
Dependent Origination and out of fear of the unknown forces of
Nature, they naturally tried to explain them by superstitious
belief in gods or goddesses. The primitive man believed that the
wind blows because the Wind God goes in a procession to get
married. If Science had accepted it and did not trace it according
to the Law of Dependent Origination, we would not have known
that the movement of wind is due to differences of atmospheric
pressure.

A theistic or superstitious explanation puts an end to all free
inquiry. We cannot ask, who created the God or depending on
what the God originates. Here there is an absolute check in the
advancement of knowledge. The Law of Dependent Origination
does not investigate into the First Cause, for the very concept of
a “first cause” means a stop to further advancement of knowl-
edge. Regarding the first beginning of beings, the Buddha has
sald:

“Inconceivable, monks, is the beginning of this
Samsara (cycle of birth and death), not to be discov-
ered is any first beginning of beings who obstructed by
ignorance and ensnared by craving, are running and
faring in this round rebirths.”
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IS DEPENDENT ORIGINATION THE SAME AS DIRECT CAUSATION?
The Law of Causation as understood by Aristotle and others con-
siders the cause and effect as two distinct events, one producing
the other. According to Dependent Origination, two events can-
not be considered as quite distinct from one another, for there are
links of the same process, which admits of no break. No single
event in the world is ever isolated. A cause by itself cannot stand.

Example:

Clay is the cause of the pot; the medieval logicians assert.
Yes, clay is necessary to produce the pot but alone it is not
sufficient. If there were no water, no wheel, no potter, no
intention of the potter to make a pot, the pot would not have
been produced. All these are unavoidable for the production
of the pot. If one of them were absent, the pot could not have
been produced. Therefore it is not correct to say that the clay
Is the cause of the pot. The correct expression is “Depending
on clay, the pot i1s produced.” Thus the most scientific and
rational explanation of a phenomenon is only possible
according to the Law of Dependent Origination.

DEPENDENT ORIGINATION TO EXPLAIN
THE ORIGIN OF SUFFERING

Ot all the Teachings of Buddhism, none has given rise to greater
misunderstanding, to more contradictory and absurd interpreta-
tions, than the doctrine of Dependent Origination. In many
cases, there were attempts to present Dependent Origination as
an explanation of the primeval beginning of all things and one
saw In “lgnorance”, the First Cause out of which in the course of
time, all conscious and physical life had evolved. All that in spite
of the Buddha's repeated and definite declaration that an
absolute first beginning of existence is something unthinkable,
that all such speculation may lead to insanity and that one could
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never imagine a time when there was no Ignorance and Craving
for existence. Why then did the Buddha teach the doctrine of
Dependent Origination?

[t was to show through which causes and conditions,
Suffering comes into being, now and hereafter. It is only through
knowing the origin or cause of Suffering, that Suffering can be
removed. The Buddha meditated over the cause of death, decay

and misery as He traced them upwards in the chain of
Dependent Origination.

a. What does death, decay, Suffering depend on?

They depend on birth. For these take place after a person is
born. So Suffering depends on Birth.

b. What does Birth depend on?
Birth depends on Existence or Bhava. Nothing comes out of
nothing. A thing is produced out of something. So Birth is not
possible if there were no previous Existence of a being.

c. What does Existence depend on?
Existence depends on Clinging. All beings cling to life and
sensual pleasures. It is our clinging and striving on which our
Existence or Bhava depends.

d. What does Clinging depend on?
Clinging depends on Craving. Without craving, how can one
have any clinging? A man craves for wealth. So he clings and
strives or struggles to obtain wealth.

e. What does Craving depend on?
Craving depends on Feeling. When there is pleasant feeling,
there is craving to enjoy it. Even painful feeling may be A
condition to craving, as dependent on painful ieeling there
may arise the desire and craving for happiness. So Craving
depends on Feeling.
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f.

What does Feeling depend on?
Feeling depends on Contact. When our senses come 1nto con-

tact with the external objects, then only we feel them.

What does Contact depend on?

Contact depends on the Six Sense Bases l.e. eye, ear, nose,
tongue, body and mind without which there would not be
any consciousness of the external objects.

What do the Six Sense Bases depend on?

The Six Sense Bases depend on Mentality and Matter. The Six
Sense Bases are a name for the five physical sense organs and
the mind-base, the latter being a collective term for the five
kinds of consciousness (seeing, hearing, smelling, tasting,
touching), the mind element and the mind-consciousness ele-

ment. The physical sense bases are derived from matter while
the mind-base consists of mentality.

What do Mentality and Matter depend on?

Mentality and Matter depend on Consciousness. The arising
of a being consisting of mentality and matter depends on the
Rebirth Consciousness for if this consciousness were not to

appear in the mother’s womb, mentality and matter would
not arise.

What does Consciousness depend on?

Consciousness depends on Volitional Activities. Here con-
sciousness means those classes of consciousness (including
the rebirth consciousness) which are the result of volitional
or intentional actions done in a former existence.

What do Volitional Activities depend on?

Volitional Activities depend upon Ignorance. Here ignorance
means the ignorance of the Four Noble Truths and not under-
standing the Dependent Origination of all the phenomena of
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existence. Volitional Activities are those, either moral or

immoral, which are rooted in ignorance. They are also called
Kamma-formations and provide the Kammic energy for

rebirth, thereby prolonging the cycle of birth and death or
Samsara.

This is how the Noble Truth of the Origin of Suffering is
explained by the formula of Dependent Origination. When

the Four Noble Truths are fully comprehended, Ignorance is
completely eradicated.

Without Ignorance. There are no Volitional Activities.
Without Volitional Activities, there is no Consclousness.
Without Consciousness, there are no Mentality and Matter.
Without Mentality and Matter, there are no Six Sense Bases.
Without the Six Sense Bases, there 1s no Contact.

Without Contact, there is no Feeling.

Without Feeling, there is no Craving.

Without Craving, there is no Clinging.

Without Clinging, there is no Existence.

Without Existence, there is no Birth.

Without Birth, there is no Decay, Death and Suffering.

This is how the Noble Truth of the Extinction of suffering
is explained by the formula of Dependent Origination.

REFERENCE
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In Buddhism, there are five orders or laws (Niyamas) that oper-

ate in the physical and mental realms. They are:

1. Utu Niyama

2. Bya Niyama

3. Kamma Niyama

4. Citta Niyama

5. Dhamma Niyama:

-the caloric or physical inorganic order

e.g. seasonal phenomena of weather,
nature of heat, energy, chemical reac-
tions, etc.

-germinal or physical organic order e.g.

rice from rice seeds, sweet taste of sugar,
different ways of plant propagation, etc.

-moral or cause and effect order. Moral

and immoral acts produce desirable and
undesirable results.

. order of mind or psychic law e.g. process-

es of consciousness, power of mind, tele-
pathy, mind reading, recollection of past
lives, divine eye, psychic power, etc.
order of the norm e.g. the natural phe-
nomena occurring at the advent of a
Bodhisatta in his last birth, gravitation
and other similar laws of nature.

Every mental and physical phenomenon can be explained by
these all-embracing five orders which are laws in themselves.
Kamma as such 1s only one of these five orders which demand no
law-giver or enforcer as is the case with all natural laws.
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WHAT IS KAMMA?

The Pali term Kamma (Sanskirt: Karma) literally means action or
doing. Any kind of volitional or intentional action whether men-
tal, verbal or physical is regarded as Kamma. It covers all that is
included in the phrase: “thought, word or deed.” Generally
speaking, all good and bad actions constitute Kamma. In its ulti-
mate sense, Kamma means all moral and immoral volition
(kusala akusala cetana). Involuntary, unintentional or uncon-
scious actions, though technically deeds, do not constitute
Kamma, because volition, the most important factor in deter-
mining Kamma, is absent. Without intention, a deed 1s sterile; it
produces no reaction of moral significance. However, if a deed
done in “culpable negligence” proves harmful to others, the lack
of mindfulness, circumspection or consideration will constitute
unwholesome Kamma and will have its result. Though harm was
not intended i.e. the deed was not motivated by hate, yet there

Is present another unwholesome root, delusion, which includes
for instance, irresponsible thoughtlessness.

HOW DOES THE LAW OF KAMMA OPERATE?

Kamma is action and Vipaka, fruit or result 1s its reaction.
Kamma is the cause and Vipaka is the effect. According to the
Law of Kamma, every volitional activity is accompanied by its
due effect. The Samyutta Nikaya [ (227) states:

“According to the seed that’s sown,
so is the fruit ye reap therefront.
Doer of good will gather good.
Doer of evil, evil reaps.
Sown is the seed, and
thou shalt taste the fruit thereof.”

Kamma is a law in itself which operates in its own field with-
out the intervention of an external independent ruling agency.
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The Law of Kamma acts in the following manner:

1. All moral actions give moral resultants.

2. All immoral actions give immoral resultants.

3. A person does moral/immoral actions and he gets moral
/immoral resultants. It is not possible for one person to per-
form moral/immoral actions and another person to receive
the moral/immoral results.

Kamma does not necessarily mean past actions. It embraces
both past and present deeds. It is not fate. Nor 1s 1t predestina-
tion, which is imposed on us by some mysterious unknown
power to which we must helplessly submit ourselves. It is one’s
own doing which reacts on one’s own self, and so it 1s possible to
divert the course of our Kamma to some extent. How far one
diverts it will depend on oneself.

WHAT IS THE CAUSE OF KAMMA?

lgnorance (avyja) or “not knowing things as they truly are” is the
chief cause of Kamma. Dependent on Ignorance arise Volitional
Activities (sankhara) states the Buddha in Paticca Samuppada or
Dependent Origination. Associated with ignorance is its ally,
craving (tanha), the other root cause of Kamma. Unwholesome
actions are conditioned by these two causes. All good deeds of a
worldling, though associated with the three wholesome roots of
generosity, loving-kindness and knowledge are nevertheless
regarded as Kamma because the two unwholesome roots of igno-
rance and craving are dormant in them.

No Kamma 1s accumulated by one who has eradicated crav-
ing and had understood things as they truly are. Buddhas and
Arahants do not accumulate fresh Kamma as they have eradicat-
ed 1gnorance and craving, the root causes of Kamma. However,
they will still receive the results of their past Kamma.
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WHO IS THE DOER OF THE KAMMA? WHO REAPS THE VIPAKA?
The answer is given in the Visuddhi Magga (Path of Purification).

“No doer s there who does the deed.
Nor 1s there one who feels the fruit.”

According to Buddhism, there are two types of truth viz. con-
ventional truth absolute truth. For conventional purposes, we
use such terms as man, woman, animal, being, self and so forth.
In reality, there 1s no unchanging entity or any being in the form
of a man, woman, animal or anything permanent that can be
called a self. The so-called flecting form consists only of mental
and material processes which are constantly changing, not
remaining the same for two consecutive moments. This so-called
being consists of the five Aggregates or groups of existence (five
khandas) which are the ag¢gregates of Matter, Feeling.
Perception, Mental Formations and Consciousness. There 1s
no doer apart from the action, no thinker apart from the thoughrt.
Who then is the doer ot Kamma? Who feels the effect?

Volition or intention (cetana) 1s itselt the doer.
Feeling (vedana) feels the fruit or effect.

Apart from these mental processes. there is none to sow and
none to reap. So Kamma i1s not an accretion of the self or soul

since there is no permanent self or soul to begin with.

WHERE IS KAMMA?

An action (Kammua) once performed, is finished as tar as its per-
formance is concerned. It is also irreversible. What remains of
the action is its potential, the inevitability of its result (Vipaka).
Even within a lifetime, o person has performed a lot ot actions,
either moral or immoral. So he must have accumulated a lot
Kamma. Where is all this Kaomma? In answer to thls question by
King Milinda. The Vencrable Nagasena replied:
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“Kamma is not stored somewhere in this fleeting con-
sciousness nor in any part of the body. But dependent
on mind and body, it rests, manifesting itself at the
opportune moment, just as mangoes are not said to be
stored somewhere in the mango tree, but dependent on
the mango tree they lie, springing up in due season.”

In the same way, fire is not stored in a match but under the
right conditions of friction, the match will produce fire. Kamma
is an individual force or potential which 1s transmitted from one
existence to another.

CLASSIFICATION OF KAMMA

1. FUNCTION

There are four classes of Kamma according to function. Every
birth 1s conditioned by past good or bad Kamma that predomi-
nates at the moment of death. The Kamma that conditions future
birth is called Reproductive Kamma. Now another Kamma may
Intervene to assist and maintain or to weaken and obstruct the
fruition of the Reproductive Kamma. Such actions are called
Supportive or Obstructive Kamma respectively. According to the
Law of Kamma, the potential energy of the Reproductive Kamma
may be totally annulled bv a more powerful opposing past
Kamma, which seeking an opportunity may quite unexpectedly
operate, just as a counteractive force can obstruct the path of a
flying arrow and bring it to the ground. Such an action is called
Destructive Kamma, which is more powerful than the other two
In that it not only obstructs but also destroys the whole force.

2. PRIORITY OF EFFECT

First 1s Garuka or weighty Kamma which produces its effect in
this life or the next for certain. Among the weighty or serious
actions, the moral ones are the Jhanas or Mental Absorptions
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while the immoral ones are the 5 immediately effective heinous
crimes namely: matricide patricide, murder of an Arahant,

wounding of a Buddha and creating a schism in the Sangha or
Order.

In the absence of a Weighty Kamma to condition the next
birth, a Death Proximate Kamma may operate. This is the action
one does or recollects immediately before the dying moment.
Owing to its significance in determining the future birth, the cus-
tom of reminding the dying person of his good deeds and mak-
ing him do good still prevails in Buddhist countries.

Habitual Kamma is next in priority of effect. It is the action
one constantly performs and recollects and towards which one
has great liking.

The last is Cumulative Kamma which embraces all that can-

not be included in the above three. This is, as it were, the reserve
fund of a particular being.

3. TIME OF TAKING EFFECT

There are moral and immoral actions that produce their effects
in this very life or in a subsequent life or in any life in the course
of one’s wandering in Samsara. These actions are Immediately
Effective, Subsequently Effective and Indefinitely Effective
Kamma. When such actions that should produce their effects In

this life or subsequent lives do not operate, they are termed
Ineffective.

4. PLANE WHERE EFFECTS TAKE PLACE

The last classification is according to the plane in which the
effects take place, namely:

a. Immoral actions that ripen in the Sensual Plane (Kamaloka)
b. Moral actions that ripen in the Sensual Plane (Kamaloka)

c. Moral actions that ripen in the Form Plane (Rupaloka)
d.

Moral actions that ripen in the Formless Plane (Arupaloka)
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IS ONE BOUND TO REAP ALL THAT
ONE HAS SOWN IN JUST PROPORTION?

While the Law of Kamma ensures a close correspondence
between our deeds and their fruits, there is another side to the
working of Kamma which is just as important. This is the
Modifiability of Kamma, the fact that the Law of Kamma does
not operate with mechanical rigidity but allows for a consider-
able range of modifications in the ripening of the fruit. It is this
dynamic aspect of Kamma which the Buddha declared In
Anguttarra I (249) as follows:

“If anyone says that a man must reap everything
according to his deeds, in this case there is no religious
life, nor is there an opportunity afforded for the entire
extinction of sorrow. But if anyone says that what a
man reaps accords with his deeds, in that case there is
a religious life, and an opportunity is afforded for the
entire extinction of sorrow.”

Like any physical event, the mental process constituting a
Kammic action never exists in isolation but in a field. Thus its
efficacy in producing a result depends not only on its own poten-
tial but also upon the other variable factors of its field, which can
modify it in various ways. We see for example, that a particular
Kamma either good or bad, may sometimes have its result
strengthened by Supportive Kamma, weakened by Obstructive
Kamma, or even annulled by Destructive Kamma. The occur-
rence of the result can also be delayed if the condition for its
ripening 1s not complete; and that delay may again give chance
for Obstructive or Destructive Kamma to operate. However, not
only these external conditions can cause modifications. Internal
conditions such as the total qualitative structure of the mind
from which the action issues also play a part. To one rich in
moral or spiritual qualities, a single offence may not entail the
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weighty results the same offence will have for one who is poor in
such protective virtues. The Buddha compares this with the taste
of water from a cup wherein a lump of salt has been added

against the taste of water from the Ganges River in which the
same lump of salt has been thrown in.

So intricate 1s the net of Kammic conditioning that the
Buddha declared Kamma-result to be one of the four “unthink-
ables” and warned against treating it as a subject of speculation.
But though the workings of Kamma escape our intellection, the
important practical message is clear. The fact that Kamma-results
are modifiable frees us from the shackles of predestination and
fatalism and keeps the road to liberation constantly open before
us.
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