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AUTHOR’S FOREWORD

This present volume was begun while the author was visiting
professor at the International Institute for Advanced Buddhistic
Studies (Kaba Aye, Ragoon, Burma) under a grant from the
Ford Foundation. It was originally comprised of two chapters
in a prospective volume of essays on Theravada Buddhism, but
at the suggestion of Dr. R. H. L. Slater of Harvard University,
who felt that there is an almost total lack of contemporary ma-
terial on Buddhist ethics in English, I began to consider the pos-
sibility of a more systematic and comprehensive treatment of the
subject. The more I studied Buddhist ethics the more fascinating
it became. The following volume is the result, which I hopefully
dedicate to filling somewhat of the gap of which Dr. Slater
speaks, at least in the Theravada (Southern) Buddhist area.
Several facets of the ethical structure of Theravada Bud-
dhism intrigued me in particular, and I here present them as
questions to which I attempt to provide at least partial answers in
the following chapters: (1) What is the relation of ethics to the
total structure of Buddhist doctrine and practice, particularly
with regard to the definition of moral values, their metaphysical
status if any, and the nature of ultimate sanctions? (2) How
does the Buddhist ethic relate itself to the Buddhist psychology,
particularly that of its doctrine of anarta or no-self? (3) What is
the effect of the Nibbana-Kamma (Nirvana-Karma) polarity of
emphasis upon ethical value? Or to put it otherwise: In what
respects is Buddhist ethic absolute and in what relativistic? (4)
How does Buddhism practically and specifically analyze ethical
goodness and badness in the area of concrete action? (5) Is
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there a genuine social ethic in Buddhism, and if so, what would
be the form of the ideal Buddhist society? (6) What if any new
ethical developments or emphases are to be found in contempo-
rary Theravada Buddhism, which has so long and persistently
adhered to its conservative traditionalism of scripture, doctrine
and practice?

A word of explanation may be in place with regard to the
title. It 1s actually a translation of words often found upon print-
ed invitations to an anniversary or festival “breakfast” meal (any-
time before noon) sent by Burmese to their friends. Early in the
morning nearby monks, or special friends among the monks, are
fed; then beginning at about eight o’clock the other invited
friends (laymen) arrive for a good social meal together. Now all
of this, the invitation assures the invitee, is done “in the hope of
Neban,” i.e. Nibbana or Nirvana. Thus does the ordinary Bud-
dhist himself, far, far from Nibbana or even direct Nibbanaward
striving, honor those who are thus striving, and humbly hope that
even his modest charitable efforts will somehow, perhaps by the
process of kammic multiplication, add up to a nibbanic sum in
the end. Such words thus seem eminently fitting as a motif by
which to characterize the total Buddhist ethical endeavor.

The obligations which I owe for materials herein are numer-
ous. First on the list must be U Hpe Aung, Director of the Insti-
tute (noted above), to whose interest in my interest in Buddhism
I am primarily indebted for the opportunity to study in Burma
and of whose willingness to talk to me about Buddhism there was
no end. Appreciation is also extended to the whole staff of the
Institute who at all times were most helpful, in particular U Hla
Maung, Deputy Director, who answered many questions about
things Buddhist and Burmese, U San Myint Aung who helped
with the materials of Chapter IV, and U Han Htey who trans-
lated some portions of the policy speeches of the Honorable U
Nu into English for me.

- Outside the Institute staff the Venerable U Thittila and Pro-
fessor U Aung Than, both of the University of Rangoon, gave
me generously out of their busy schedules, time for repeated
lengthy conversations. In teaching the Venerable U- Pyinnya
Dipa something of the history of religions I learned as much in
return about Buddhism. Dr. R. L. Soni of Mandalay was most
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cordially hclpful to my efforts to understand Buddhism: and
from my association with Thray Sithu U Ba Khin of the Inter-
national Meditation Center 1 gained some further awareness (I
trust) of the inner dimensions of Buddhist experience. Especial
thanks are due to Myanaung U Tin for his good advice at a
difficult time and for his reading over the pages concerning what
I have called the “Buddhist Socialism” of the Honorable U Nu.
To the Honorable Justice U Chan Htoon I express thanks for two
interviews and his presentation to me of the copies of two of his
addresses on Buddhism given in the United States. Nor should I
fail to mention the gracious hospitality of Yogi U Tin and the Bud-
dhist Men’s Breakfast-Discussion Group which met at his home,
in including me as a guest and speaking English for my benefit;
nor the patience of many other persons, both laymen and monks,
who sought to enlighten me with regard to their religious prac-
tices and faith, acting as guides, interpreters, and friends. And
to'my wife I am grateful for many side-lights gained from her
study of the Burmese language.

Appreciation is expressed to authors and publishers who
have given permission to quote from their works. Titles and
names of authors and publishers are duly acknowledged in foot-
notes and bibliography. Thanks of a different sort are due to
those friends in India, Dr. and Mrs. B. P. Hivale, and Principal
and Mrs. Thomas Barnabas of Ahmednagar College, who pro-
vided me with sanctuary in exchange for such duties as still left
me time to complete the writing of this manuscript, and provided
for me the services of a typist, Mr. D. D. Patole.

For such mistakes of fact or interpretation of Buddhist
thought as there may be herein I take full responsibility; 1 plead
only the ignorance which remains after all too short a time for
my study as the excuse for such mistakes, not the lack of my will
to understand. I do not expect my Burmese friends to agree with
all that I have said when it comes to my analysis of the Buddhist
ethic: but I trust that they will believe that there is neither 1ll-will
nor desire to search out failure or weakness involved here, but
only the desire to interpret Buddhism to the West (and to myself)

in terms that are meaningful to us.
One concluding word may be said with regard to the use and

spelling of Buddhist terms. Even though the Sanskrit forms are
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usually more familiar in the West, e.g. Karma, Dharma, Nir-
vana, I have in all cases used Pali terms (correspondingly Kam-
ma, Dhamma, Nibbana, etc.) because it seemed singularly in-
appropriate in writing about Buddhism of the Pali tradition to use
other than its own traditional terms. And further, in a kind of
East-West compromise which may not commend itself to the schol-
ar’s scholar in this field, I have anglicized these same terms
without remainder, except in their first appearance, or in case of
very infrequent appearance. Thus rather than Nibbana, it is
Nibbana. Pitaka rather than Pitaka, Sila rather than Sila, and
so forth. In this latter case there is no perfect way to secure the
correct pronunciation (See-lah) automatically by spelling it in
any Pali form, but Sila seems somewhat better than Sila. In or-
der to avoid either a hybrid Pannya or grossly mispronounced
Panna for Pafifia, I have used the compromise form Pafifia which
I trust will serve its purpose adequately.
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PART 1

Background and Framework



CHAPTER 1 THE FRAMEWORK OF
SELF-PERFECTION

1. Buddhism and Ethics

Any one who has read even a very little in the early Buddhist
Scriptures is aware that from its beginning Buddhism has been
centrally concerned with the moral discipline of life.! Ethical lan-
guage abounds in the discourses of the Buddha. Over and over
again we see him portraying the Good Life in these terms: the
avoidance of violence, harsh language, and all anger; the tether-
ing of riotous emotions; reduction of the scale of one’s desires;
restraint of the sense-life; control of the self by its own inner pow-
er; the purification of the mind; the eradication of such evil dis-
positions as greed and hatred for example, that lead to evil ac-
tion; the cultivation of a serene and benevolent mind capable of
compassionating all beings without distinction. Not only so, but
he presents in the same passages a systematic methodology of
ethical discipline and culture by which one may achieve such
virtue; ethics here is obviously not merely a matter of pious ex-
hortation to be righteous or a species of emotionally inspired hero-
ism, but the steady pursuit of a rationally conceived goodness.

It is likewise true that metaphysics and religion are largely
bypassed, at least in the usual sense of those words. Metaphysical
questions, those having to do with the ultimate origin of the uni-
verse, for example, are classed as questions whose discussion has
no ethical or religious value—as well as being intrinsically unan-
swerable. The Buddha remained metaphysically agnostic

A — R I ———

1 (See Bibliography for full data on PTS (Pali Text Society) transla-
tions of Buddhist canon.,)
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throughout his career, turning rather to a humanistic and ethical
way of life whose main interest was psychological analysis and
ethical culture rather than metaphysical theory. Likewise the
Buddha turned away from the religious practices of his day. He
criticized the priests for their overweening pride and false pre-
tensions to revealed knowledge; their elaborate rituals he ridi-
culed as useless for man’s improvement; he undercut the socio-
religious caste structure by redefining a Brahman or high caste
person in terms of character rather than birth and opening the
-Order of monks and nuns to men and women of any caste; and
the Brahmanical gods he gently lampooned and put in their place
of not-so-wise and not-so-important minor spirits.

This has inspired many Western interpreters in particular to
conceive Buddhism as purely and simply a moralism. We shall
have occasion to note many times later that Buddhism is no
“mere morality” since it aims at goals which completely trans-
cend the ethical and always places its ethic in that transcend-
ent context. But for the moment we may say that there is indeed
a very central and major ethical concern in Buddhism which con-
temporary Theravadins (Buddhists of the “southern” or Pali
Canon tradition) continue to emphasize. Indeed the Theravadin
is not always agreeable to having Buddhism called a religion, or
faith; and if he does allow or use such a description of his way
of life, he is always insistent upon restating his use of it. Bud-
dhism, he will say, has no dogmas, supersititions, necessary rit-
uals, mediating priests, or blind faith in an unknown (and
unknowable) God. But “if by religion 1s meant a system of deliv-
erance from the ills of life, then Buddhism is a religion of reli-
gions.”!2 Or it would be congenial to most Theravada Buddhists
to have the Dhamma (Teaching of the Buddha) described as a
“clear, logical, coherent and scientific ethico-philosophical doc-
trine of spiritual liberation.”?

la Venerable Narada, “An Outline of Buddhism,” Buddhist Supple-
ment of The Burman, August 4, 1958.

2 Mauno Nordberg, “Is Dhamma a Religion?” Light of the Dham-
ma, Vol. I, No. 3, (April, 1953), 40—41.
Interestmgly enough the author of this quotation, a European Buddhlst
writing in a Theravada Buddhist publication, goes on to criticize the wor-
ship of Buddhist relics found in Theravada countries as “shocking to us
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It 1s also true that now and again Buddhism is reaffirmed in
a social-ethical context reminiscent of its earliest form. One of
the most 1nteresting of such restatements is that of the late Dr.
B. R. Ambedkar who, taking along with him several millions of
fellow members of “untouchable” castes in India, recently
espoused Buddhism. He says that he found no secure or honor-
able place for his people in caste-ridden and religious Hinduism;
therefore he turned to moralistic and rationalistic Buddhism.
There follows his characterization of the two faiths:

Hinduism is characterized by the particularity of not being
founded upon morality. Indeed the morality of Hinduism is not
an integral part of its doctrine but appears as an entirely distinct
system, a force supported by social necessities and not at all by
dogmatic obligations.

Contrarily the religion of the Buddha is morality; morality is
the veritable root of the religion, and Buddhism would not exist
.without it. This is due principally to the fact that Buddhism does
not believe in a God which it presents for the adoration of the
faithful and because, specifically, it is morality itself which in
Buddhism plays the basic role taken by the deity in other
religions.3

Thus Dr. Ambedkar retains the name of religion with regard to
Buddhism but makes it almost completely a moral discipline. And
though Theravada Buddhists might not agree completely with
Dr. Ambedkar’s interpretation of Buddhism—an earlier book of

his was criticized in Burma as being quite defective doctrinally—
in the main they would approve his central moral emphasis, and
assert that ethical development is an intrinsic part of the Bud-

dhist way of salvation.
But this is not quite the end of the matter. One cannot go on

directly and simply from the proposition that morality is central

European Buddhists,” because it is much like Roman Catholic practice.
The editor in a note corrects him: the homage which Buddhists give to
images and relics is “totally different” from Western varieties of the
same practice! Obviously even Theravada Buddhism is not solely a mor-
alism, no matter how strongly ethical elements are emphasized.

S Free translation from “Le Buddha et I'avenir du Bouddhisme” in
Présence du Bouddhisme, France—Asie, XVI (Saigon, February—June,
1959), 552.
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to Buddhism to describe its ethical teachings, after the manner
of Western moral philosophers. For before the concrete ethical
precepts and practices of Buddhism can take their place in the
proper perspective necessary for their understanding, we must
observe what the Buddhist philosophy seems to mean by the
ethical category and to consider the total context to which it is
relevant.

2. Self-Development as the Context of Ethics

The ethic of Buddhism may be described in general as an
ethic of self-development, though the nature of the self and its
development must be carefully examined. It can be called self-
development 1n two basic senses: First as a process of the develop-
ment of the self in terms of its inherent capacities; second, as a
development of the self by the self. Both of these aspects are
strongly emphasized as integral to the Buddhist way, though in
somewhat different contexts. Thus in the first sense ethical prog-
ress, toward and including the perfection of the saint (arahat)
and the Buddha, is not a matter of receiving an infusion of super-
natural virtue, or a renewal of the moral nature by a work of
divine grace; it is the development of those capacities inherent
in human nature to their absolute maximum. Every man is a po-
tential saint; Buddhahood is Perfect Manhood. And in the second
sense, this development even to the maximum degree of Bud-
dhahood, or perhaps especially Buddhahood, comes about only
by one’s own efforts. Buddhas are Self-Perfected Ones. |

Leaving aside momentarily the exact analysis of the Buddhist
meaning of “self” we may note that the conception of ethics as
consisting essentially of the perfection of the self by the self
places the center of interest, the ultimate goal, and the means of
development of the self unto perfection, squarely within the
individual. Environing social customs and the cosmic status of
human ethical values may be largely left out of account—even
though not quite so much as seems to be the case at first glance.
Thus ethics rather than being a matter of separate interest or in-
dependent status comes to be a division of the psychological
realm and most of Western-style ethical theory is by-passed as of

secondary value. “Ethic” for Buddhism is psychological analysis
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and mind-control, not the search for a foundation of ethical prin-
ciple, a hierarchical arrangement of ethical values, or an inquiry
into their objectivity.

This makes the analysis of the “self” of primary importance,
of course, for any essential understanding of Buddhist ethic. But
this process has its necessary limitations; it is perhaps both impos-
sible and undesirable of accomplishment for the Western reader,
in full Buddhist style at least. For one thing this analysis has al-
ready been carried to encyclopedic proportions of elaboration
and refinement in the third division of the Pali Canon, the A-
bhidhamma, and in the commentarial literature thereupon. Thus
the mere enumeration of the constituents of mental states, the
varieties of states of consciousness, and possible mental-moral
attitudes 1s an exhaustive labor in itself; and the drawing forth of
the logical possibilities of this already intricate material has been
a major preoccupation of Buddhist monks for at least 1500 years.
Even could it be done by some genius, which the present author
is not, it is doubtful whether the statement of Abhidhammic
ethical theory would be of much use or significance to the West-
erner. Attempts in this direction up to the present are not partic-
ularly promising. The usual result seems to be a vocabulary and
system of distinctions almost completely foreign and meaningless
to the Western mind, in which the ethical element, in the West-
ern sense, is lost sight of in an unfamiliar maze of Buddhist

psychological terminology.*

¢ We may give an example of this mingling of categories. Thus:
“The following fourteen psychic factors are immoral: (1) Duliness
and deception. (2) Impudence. (3) Shamelessness. (4) Distraction.
(5) Greed. (6) False view. (7) Conceit. (8) Hate. (9) Envy. (10)
Jealousy. (11) Worry. (12) Sloth. (13) Torpor. (14) Perplexity. . . .

“The following nineteen factors are essentially present in all the types of
‘eood’ consciousness:—(1) faith, (2) mindfulness, (3) prudence, (4)
shame, (5) self-sacrificingness, (6) good-will, (7) balance of mind, (8)
calmness of the psychic factors, (9) calmness of mind, (10) buoyancy of
psychic factors, (11) buoyancy of mind, (12) pliancy of the psychic
factors, (13) pliancy of mind, (14) fitness of work of the_psychlc factors,
(15) fitness of work of mind, (16) proficiency of psychic factors, .(17)
proficiency of mind, (18) rectitude of the psychic factors, (19) rectitude

of mind.
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Secondly it may be questioned whether an exhaustive survey
of such elaborations and enumerations is essential to a basic
understanding of the Buddhist ethic, either for a Buddhist or a
non-Buddhist. Confessedly Abhidhamma 1s the elaboration of
those central themes present in the popular dialogues or Suttas.
Indeed if one must learn all the scholastic distinctions of Abbhi-
dhammic philosophical psychology before the essence of the
ethic comes clear, he would be strangely like that man parodied
by the Buddha in a famous discourse, who, though sorely wound-
ed by an arrow, must needs know all about the kind of arrow
which has wounded him, the nature of the bow that shot it, the
appearance of the shooter of the arrow, and so forth, before he
will submit to the treatment of his wound. The main outlines and
essential quality of the Buddhist ethic can indeed be known apart
from the complete Abhidhammic analysis.

a. Analysis of the Self

(1) No-self doctrine

The central Buddhist doctrine about the self, according to
Theravadins at least, 1s its compounded and temporary nature.
The empirically observable human being, and “empirical” obser-
vation for the Buddhist includes introspective analysis, is com-

Lobha [greed], Dosa [hatred], and Moha [delusion] have a blinding
and agitating influence upon the person, under which he loses his self-
consciousness and the reasoning faculty. He forgets himself and feels
stiff . . . Quite opposed to that in a ‘good’ coasciousness, the subject is
fully awake and mindful, for the types of ‘good’ consciousness are light,
calm, and peaceful.” Bhikkhu J. Kashyap, The Abhidhamma Phdosophy,
(Buddha-Vihara Patna, India, 1954), pp. 48—-50.

It may be observed that even the author of the above passage evidently
recognizes the rather unusual usage of the ethical term “good” by putting
it in quotation marks. And well he might in a list in which greed, hatred,
conceit, envy, prudence, sacrificingness, and good-will are put side by side
with pliancy, distraction, balance, buoyancy, perplexity, and proficiency
of mind and the whole lot defined as either “immoral” or “good” with no
middle category allowed.

It i1s interesting to observe also that even that great evil trinity of
basically wrong attitudes—greed-hatred-delusion—are “immoral” largely
because of their disturbing and depressing effect upon one’s mental powers.
The “good” mind-state 1s primarily the skillful or efficient one rather than
the ethically pure one.
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posed of five groups of clements called khandhas. The full or ex-
act meaning of these terms is difficult to grasp in translation, but
they may be listed as follows:

(1) The Riipa or corporeality group. This is sometimes
called “form” or “matter” as well, and roughly represents the
physicality of the sentient being or person. This rupa is capable
of successive refinements until it becomes almost immaterial in
the case of the higher beings, however.

(2) The Vedana or feeling group, including both physical
and psychical sensibilities. This obviously includes the five ordi-
nary bodily senses, insofar as they are identified with their experi-
ence-potential rather than the mere physical sense organs; and it
adds a sixth, or mental, feeling recognized by Buddhism as a
separate and independent sensibility. This group is thus physical-
sensation potential plus more generalized feeling overtones.

(3) Sanria or perception. Roughly this is the power which is,
or produces, perception of physical objects within the human
psyche. In some contexts it is equivalent to the total power of
consciousness.

(4) Sankhara, translated as mental formations or mental
factors. Later Buddhist psychologists divided this category into
fifty-odd formations, some of general psychological nature such
as mental impression, volition, vitality, concentration, concep-
tion, discursive thinking, interest, intention etc., and others of a
moral nature such as faith, mindfulness, moral shame, tranquility,
and their opposites.

(5) Vihnana, or consciousness. This is consciousness in the
full personal sense of the word, that consciousness which binds
the varied sense and feeling elements of the individual—physical
awareness, bodily feeling-tone, and mental constructs—into a
personalized unity.

This five-fold grouping is sometimes divided otherwise. It
may be considered in terms of one physical and four mental fac-
tors; or as one physical aspect, three mental aspects, and con-
sciousness per se, in which case the latter is the most important
of all and was considered by some early Mahayana schools as

the essence of a kind of super-self.
We must be careful how we understand these five factors,

however. In a real sense they do represent an entity: the individ-
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ual human being of ordinary human experience who is obviously
a genuine unity of some sort, possessing a certain special identity
which he shares with no other being. Buddhist writers insist that
they do not discount the reality of this individual at a certain level
of experience. But this is a relatively low level of experience,
and the individuality known herein is actually of a very tempo-
rary and illusory sort. As we shall note in more detail at a later
point, the prime quality of that Ignorance which is the basic force
binding man to rebirth and preventing his enlightment, is the be-
lief in and the emotional attachment to the idea of the reality of
this temporary selfhood.

This five-element self is temporary when considered in any
one of two or three contexts. There is the obvious brevity of hu-
man life; a few short years and the five-fold compound dissolves
in death. And Buddhism with its doctrine of anatta, or no-self,
holds that the dissolution of death is a complete dissolution so
far as any distinctive physical and/or mental-personal identity
is concerned. The individuality of the individual is lost; there is
no self or soul of any sort which carries on to another life, only
an impersonal residue or impulse of kammic energy which is
transmitted to a new sentient existence. That energy, to be dis-
cussed at a later point, is neither personally conscious nor identi-
cal with the deceased self, however.

- But more importantly the individual is temporary even in the
course of one human lifetime. He changes, i.e. “dies” and is
“born,” from moment to moment. He is literally a different man
from what he was a few moments, hours, months, or years ago.
It 1s only the rapidity of the change, and the scale on which it
takes place—infinitesmal changes at infinitesmal intervals—which
make it imperceptible to ordinary understanding and give the
illusion of the sameness or identity of a self from moment to
moment. For the body is subject to atomic change in its physical
particles just as the rest of nature; one’s whole body is entirely
other, in this sense, after the passage of a few years, though the
tiny individual changes themselves take only the billionth part
of a lightning flash. If the rate of change in the physical element
is this rapid, how much faster are the changes in the mental ele-
ments! Buddhism holds that the “mental moment,” i.e. mental
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unit, is of much shorter duration than even the billionth-of-a-
second-long physical unit, and is besides divided into seventeen
successive sub-moments. Thus the mentality of the observer, his
consciousness 1tself, is changing more rapidly than the physical
element of his body; “I” am not the same, either physically or
mentally, as “I” was a few short moments ago. As an individual,
“I” am a pattern of physical-mental flux whose only existence is in
the present moment. The past “I” is no more; the future “I” is
not yet.

With regard to the mental pole of this chain of flux that is
the “self,” Buddhists believe that their viewpoint is increasingly
confirmed by many interpretations of personality made by re-
cent Western psychology. Their version of a chain of waxing-
waning thought moments that compose the individual “mind” is
often linked to the “stream of consciousness” theories of William
James and others. The contemporary psychological and philo-
sophical tendency to deny the separate existence of a self apart
from the content of its own mental states is enthusiastically en-
dorsed by Buddhist writers. The so-called “self” is the content
of its awareness, no more, no less; as this content changes so does
the “self.” Hence there is no enduring self-identical person or
soul to be found behind or beyond individual thoughts and feel-
ings. And one of the main purposes of the meditative discipline 1s
to bring the ordinary consciousness, which cherishes the illusion
of its own separate and substantial identity, to the full and direct
knowledge of its own emptiness and unreality.

It should be noted at the same time, however, that Buddhism
rejects categorically those “materialistic” theories of human self-
hood that trace the rise of consciousness from certain states of
matter (or energy), or its particular organization in special pat-
terns. Consciousness as we know it empirically does not represent
a separate self, independent of related physical elements and in-
destructible; yet neither is it a mere by-product of atomic ar-
rangements. Buddhism indeed gives the reverse answer as the
rule—that physical form is the result of mental powers or states.
For “mind is the leader” or formative factor of all existence; and
achievement of the higher powers makes it possible for an indi-
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vidual to totally change and reform his physical constitution at
will.®

We may look at the human life of feeling and consciousness
in still another context, but one which also emphasizes its chang-
ing and temporary nature—though again with a certain sort of
continuity. This is the conception of Bhavanga, sometimes trans-
lated as the Subconscious. It is that which flows along as an
“undercurrent forming the condition of being or existence,”
whether in sleep or waking. It is this stream in which

All impressions and experience are, as it were, stored up, or
better said, are functioning, but concealed as such to full con-
sciousness, from where, however, they occasionally emerge as
subconscious phenomena and approach the threshold of full
consciousness, or crossing it become fully conscious. This so-
called “subconscious lifestream” or undercurrent of life is that by
which might be explained the faculty of memory, paranormal
psychic phenomena, mental and physical growth, Karma and

Rebirth, etc.6

This stream flows on during our unconscious periods also—

because Buddhist psychology holds that even in sleep or coma the
individual is not completely unconscious. He sinks down to the

primordial level of sentience, completely in the Bhavanga sphere.
This is, so to speak, the minimal and basic level of a person’s ex-

istence as sentient being. But when stimuli are present, whether
of the ordinary five-sense kind or the purely mental sixth sense
recognized by Buddhism, they interrupt the smooth flow of bhav-
anga-sota (or the Bhavanga stream) as though it encountered
resistance. The result of this interruption is actual sensation and
explicit consciousness. But it should be noted that though in one

5 There is strong strand of absolute idealism in Buddhism—a
recurring suggestion that All is Mind. Certainly the physical world re-
vealed by the senses is not the real one, and somewhat in the Kantian
sense the space-time world is “created” by the sensing individuals therein,
so far as its forms are concerned. Theravada Buddhism has never quite
settled the matter, having veered away from Hinayana views of the sub-
stantial reality of constitutive elements of physical and mental being but
halting this side of an absolute idealism. | "

& This and the following quotation are from Mahathera Nyanatiloka,
Buddhist Dictionary (Colombo: Frewin and Co., 1956), pp. 29-30, 77.
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sense the Bhavanga or subconscious flow of sentience constitutes
a kind of continuous selfhood, selfhood at the level of full con-
sciousness, where alone we may speak meaningfully of a genuine
self, is not a separate knower that sees-hears-feels-knows through
the organs or senses. It is simply a compound cause-effect affair.
Conscious selfhood, or self as consciousness, is thus not a primor-
dial entity but the composite result of the Bhavanga-stream con-
ditioned by stimuli. Without either Bhavanga or stimuli there
would be no consciousness; and the five khandhas or self-elements
arc only characteristics of the mental-physical event called a sen-
tient being. To quote again from the above author in the same

vein: '

This so-called individual existence is in reality nothing but a
mere process of those mental and physical phenomena. .
These five groups neither singly nor collectively constitute any
self-dependent real Ego-entity or Personality (atta), nor is there to
be found any such entity apart from them. . . . These five com-
plete groups have no real existence. . . . Feeling, perception and
mental formations, for example, form merely the various aspects
of those single units [mental moments] of consciousness which,
like lightning, flash forth at every moment and immediately
thereafter disappear again. They are to consciousness what red-
ness, softness, sweetness, etc. are to the apple, and have no more

reality than these things.

The five khandhas may be considered, in a word, not as enti-
ties, nor constitutive of an entity together, but as functional as-

pects of sentient existence.

This resulting “self” then seems to be no self at all in the
traditional Western-Christian, or even Eastern-Hindu, manner of
speaking. It is not, whatever appearance to the contrary, truly a
thinking, knowing, feeling individual possessing personal unity
and identity; it is rather a congeries of functions or collection of
qualities without substance, formed entirely by the conjuncture
of elements whose own nature and separate existence are problem-
atic. And this is the essence of the Buddhist doctrine of anatta—
no-self, no-soul, non-self, no self-nature, no true substance, as it
has been variously translated. (It originates, of course, from a
negative particle an prefixed to atta, or the Hindu drman, 1.e.

undying and unchanging self.) While this non-substantial quality’
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applies to all entities in the space-time world of experience, it
especially and most importantly refers to sentient “selves.” There
are various classical passages in the scriptures which give a basis
for the anatta doctrine. A few examples follow:

Then the Lord addressed the group of five monks, saying:
‘Body, monks, is not self. Now were this body self, monks, this
body would not tend to sickness, and one might get the chance
of saying in regard to body, ‘Let body become for me, let body
not become thus for me.” But inasmuch, monks, as body is not
self, therefore the body tends to sickness, and one does not get
the chance of saying in regard to body, ‘Let body become thus
for me, let body not become thus for me.’?

The passage goes on to extend the same formula to feeling, per-
ception, consciousness, and habitual tendencies. None of these
can be called self because of its impermanent and uncontrollable
character. Of each of these one must say: “This is not mine, this
am I not, this is not myself.” Another favorite, though not ca-
nonical, passage which even more pointedly and unambiguously
affirms the non-reality of the atta or seif is found in The Ques-
tions of King Milinda in the famous chariot analogy. King Mil-
inda (Menander) is unable at first to believe that there is no
self. Nagasena, his monk-tutor, likens the concept of the self to a
chariot. What constituted the chariot in which the king had come
to see him? Are wheels, yoke, tongue, axle, and so on, the char-
i0t? Obviously not. Indeed when one analyzes the concept chari-
ot into its constituent parts and takes them away one by one,
nothing is left. “Chariot” is merely a name for an empty concept
including a number of particulars; it has no substantial reality,
either as a whole or part, but is a linguistic convenience only.
So, says Nagasena, is it with the self.

We may note in passing that the exact significance of some of
the anatta passages in the scriptures is a matter of dispute. It was
with regard to this point, as well as others of course, that Mahay-
ana Buddhism divided from Hinayana, the ancestor of Theravada
Buddhism. The former has tended in many of its branches to
give a more substantial role to consciousness as the dominant

"Vinaya-Pitaka, Mahavagga section, The Book of the Discipline,
(P.T.S.), Part IV, p. 20, Text 6:37—44.
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aspect of self. A contemporary British Buddhist, Christmas
Humphreys, in a recent volume of Buddhist studies, uses language
reminiscent of Hinduism: the small narrow sclf, the higher Self,
and the great universal SELF. The first is evil and illusory, the
second 1s to be developed, and the third is to <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>