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AUTHOR’S NOTE

During my last stay in Penang in 1935
I had delivered a series of lectures on
Buddhism in the temple of the Chinese
Buddhist Association. Mr. Khor Hup Soon,
a devoted young Buddhist, took down my
lectures,. compiled them together in the
form of a book and got it published by
the same Association.

The book was liked very much by Miss
G. Constant Lounsbery, of Les Amis du Bud-
dhism, Paris, to be used as a text-book for the
Buddhist classes they were holding in their
Souety She translated it into French and,
with my approval got it published by the
Society for the purpose It has also been
translated into "German aud Viet Namese,
and I have already given my approval for
publication.

This year,  brother Bhikshu Sangha-
ratnaji, Secretary, M. B. S., Sarnath, expre-
ssed his willingness to publish a second
cdition of the book and requested me to
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revise it and get it ready to be sent to the
press. In doing that, I found it better to
rewrite the whole book anew to suit parti-
cularly our readers in India. Though the
contents of the book are almost the same,
the new arrangement and presentation of
them have required that it should appear
under a different name as I have given it.
I was helped very much in preparing
the present edition of the book by brother
Sramanera Sangharakshita, a British Budd-
hist monk, who has also been kind enough
to write the Preface. I thank, also, Bhikshu
Sangharatnaji, of the M. B. S., for being
good cnough to publish the book. Upasaka
Yajnavalkya, an ex-student of mine, has

prepared the design of the cover.. I bless
him for that,

BHIKKHU J. KASHYAP,
BUDDHA KUTI,
Benare; Hindu University,
17—10—1 949.



PREFACE

After centuries of sleep and idle dreams
the peoples of India have become not mere-
ly politically awake, but politically self-
conscious. Wakefulness implies a simple
awareness of external environment; but
self-consciousness suggests a complex re-
cognition of internal needs and internal
resources. Political self-consciousness shades
off into cultural self-consciousness. Many
adventurous Indians have embarked upon
the noble voyage of the Discovery of India.
Really they are voyaging, although many
of them may still be unaware of it, 1n quest
of their own selves. In the bricks, stones
and seals of Mohen-jo-Daro, in the rhyth-
mic chants of the Vedic poet-seers, in the
dialogues of the Buddha and in the fres-
coes of Ajanta, in the metaphysics of San-
kara and the rhapsodies of Tyagaraja,
the modern Indian mind sees not merely
“portions and parcels of the dreadflul past”,
not just mummified exhibits in the mu-
seum of a nation’s memory, but it meets
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and greets its own cultural and spiritual
ancestors, it comes into close tquch with
those thirobbi'ng hearts wherefrom the rich
blood still flows, albeit in feebler streams,
into the veins of the living present.

And in this Voyage of Discovery the
young adventurer has sometimes fount.i,
lying all unknown in the vast ocean of his
country’s past, little atolls and islands,
and even whole countries and continents,
the very names of which had completely
vanished from the memory of the place
wherefrom he had set sail. And sometimes
it has happened that when he returned
home laden with the glorious spoils of
those forgotten continents both they and
he were rejected with scorn by the timid
souls who stayed behind as ‘foreign’ and
‘un-Indian’. Under such a simile may be
set forth the position of Buddhism and the
Buddhist movement in India today.

There was a time, though, when almost
the whole of India lived in the sunlight
of the Buddha’s wisdom and in the moon-
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light of his con.passion. But first corrup-
tion in the Buddhist Order itself, then a
Vigourous anti-Buddhist campaign by the
champions of brahminical authoritarian-
ism, and finally the fire and sword of invad-
ing vandalism, succeeded in obliterating:
almost every external trace of the Religion
of the Noble Ones. The sun of Buddhism
sct. Night descended on: India. a night
that was to last a thousand years. During
the dark hours of those nightmarish cen-
turies India forgot the very name of the
Buddha, and even the memory of His tea-
ching, and in forgetting them she forgot
her own self. Worse than that. Even
as in dreams a beautiful face which we
have known and loved while awake is,
distorted into features of diabolical ug-.
liness, so, during that dreadful period,
were the incomparable personality and
teachings of the Blessed One caricatured
and misrepresented out of all recognition.

But after even the longest night the
maiden dawn must at last come shyly



iv
forth adorned with siiver and with rose.
And the dawn has come. The centuries
of darkness have passed away as an evil
dream. India is now wide awake and,
which is infinitely richer in significance,
is self-conscious. She is awake, it is true,
to all the multitudinous sights and sounds
of what Westerners call the 20th Century;
but she is, at the same time, conscious of the
thousand voices which speak to her from
her own infinite past. The sweetest and
clearest of all these many voices is the voice
of the Buddha. To s voice must India
listen if she would learn the path her feet
must tread. To this voice must she hearken
if she would understand the mysteries
of her own heart. To this voice must she
attend if she would speak unto the nations as
she spoke before. This is the voice at whose
command Asoka sheathed his murderoys
sword—Asoka afterwards surnamed ‘the
Righteous’, whose Wheel and Pilla
are now the acknowledged symbolg
of India’s sovereignty. This is the vojce
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which taught “the wisdom that hath made
our Asia mild”. This is the voice which
even the unquiet West, weary of its flesh-
pots and its wars, is beginning to hearken
to in humble silence.

In modern India there are many men and
women belonging to the educated classes
who long deeply to listen to this voice to
study, understand and practice the teach-
ings of the Blessed One or, to revert to the
terms of the simile with which we began,
to voyage to the long-forgotten continent
of Buddhism and reclaim its territory as
their own. To adventurers such as these
the present book will be a welcome guide.
It is written by one who is himself an
adventurer. The author, Bhikshu Jagdish
Kashyap, is one of a very small group of
Indians who have not only become mem-
bers of the Buddhist monastic order but
have also mastered the letter and the spirit
of the ancient Pali texts wherein is preserv-
ed the Word of the Buddha. Through
2 succession of published texts, translations
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and original works;: the. most noteworthy
of which are his Hindi translations from
the Sutta Pitaka and of the Milinda ‘Panha,
his Pali Mahavyakaran in Hindi and the
two volumes of his Abhidhamma Philoso-
phy in English, the Venerable Bhikshu
has endeavoured to re-introduce to the
Indian public the long-forgotten riches of
Buddhist thought and culture. One wishes
it could be said that his selfless labours
had met with the reception which they
deserved. But, as' we have already said;
the timid souls who stayed behind scorn-
fully reject the home-returning adventurer
and his cargo of glorious spoils. But such
a state of affairs will not, can not, last for
long.  As the years slip by the glory and
grandeur of the Buddba and His Teaching
are being recognized with ever-growing
clarity by an increasingly large number
of people; and against the waxing power
and strength of that recognition the
overt or covert opposition of pseudo-
religious reaction and orthodox fanaticism
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are of no avail. Buddhism has come back
to India, and it has come back to stay.

This book is divided into six chapters.
The first deals with the fundamental
postulates of Buddhist thought—the triune
principles of Anicca (transitoriness), Anatta
(substancelessness) and Dukkha (misery);
the second with the I'our Noble Truths
of Misery, its Cause, its Cure, and the
Way or Regimen leading to its Cure; the
third with the Noble Eightfold Path or
Middle Way; the fourth with Kamma
and Rebirth; the fifth with the gigantic
subject of Paticca Samuppada or Depend-
ent Origination; and the sixth with Some
Salient Features of Buddhism. Itis a book
meant not for hasty perusal, but for atten-
tive and thoughtful study. Every sentence
is to be read, marked, learned and inward-
ly digested. Nevertheless, it is not a diffi-
cult book. The author has spared no
pains to make it simple and clear even to
those who have no previous aquaintance
with Buddhism. Some knowledge of
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philosophy will be helpful to the student,
but it is not indispensable. Above all
else, the reader should take up this book
with an open mind, clean of all prejudice
and preconception, and make an honest
attempt to understand what the Buddha
taught and why He taught it. Only then
will his or her study of Bud 1hism For Every-
body be fruitful and likely to issue, later
on, into that wider knowledge and deeper
understanding which is open only to those
wao truly love the Dhamma.

Sramanera Sangharakshit

Benares, goth August, 1949
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CHAPTER I
THE THREE PRINCIPLES

The three fundamental principles on
which the Dhamma taught by the Buddha
is based are (A) All is Impermanence,
(B) All is Substance-(Soul-) less, and (C),
All is Misery.

(A) All is Impermanence (3fq=v)?

(a) Dynamic Reality

The universe is in a state of constant
flux. Nothing remains the same for even
two consecutive moments. Reality is not
a stagnant pool but a rushing stream, a
current. There is no being; there is only
a becoming. '

Construction (gwrR)® and destruction
(fra)?, these two factors are never at
rest. One ripple rises up; sinking down,
it causes another to rise and so on ad
infinitum. 'The rising of one ripple depends
updn the sinking cof another, and the sin-
king of one depends upon the rising of
another. Thus, the current flows on.

1. Anicca 2. Uppada 3. nirodha
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I'rom the very moment a thing is built,
it tends down to destruction with all
certainty. The newly erected beautiful
house becomes older day by day, till one
day,jt-is.brought down and.not cven a
trace of it is to be found. Each beat of
our heart brings us closer to death.

‘[imnpcrmanence’ is not a mere philoso-
phical degma but a fact, a reality: which
we fe,d and experience so very strongly
in our cveryday life.

i is due to our own ignorant attach-
ment that we fail to see this truth and take
the world to be the same from one mcment
6 the next. What does it mean Wi]eh
we point out a  thing and say “It s very
Jasting”? Does it not mean' that it canLl scrve
our purposc which is based on  atach.

ment, for a long time > What fmore than

this

‘1\'4}, friend told me that he -wag using
a pa'rticular cycle for a period of more than
(hirty years. During these thirty &ears
he had so many t_imgs' to change and
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repiace almost each and every part of it, to
get it repaired, overhauled and varnished:
Still, he said that it was the same cycle that
he had purchased thirty years before. . It
is so, because. his purpose of riding the
cycle was fulfilled all along. And there-
fore he continued to identify it to be the
same. Though we have to make such
identifications everywhere for our: practi-
cal purpose, from the standpoint of real
metaphysical insight such terms as ‘lasting’
or ‘identical’ are gravest ignorance.

In the Tlpltaka whenever a d13c1pIe
is said to have attalned the true insight
into the Dhamma hc reahzes :" Whatever
rises up is _surely ‘passing away (& frfss
StITRS R ged Er fﬂﬁaam) A realization of
this truth’ can take lJlace only when one
is free from all attachment whatsoever.

As long as we have not dispelled our
‘attachment’ (3vgr)* the ignorance- -of-iden-
tlﬁcatlon (H?ﬁraﬁ{faa) will be there, making

1. y"ln‘ll(l nci uppddadhammam sabbam tam nirodha-
chammam 2. tanhi g. sakkayaditthi.
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us incapable of realizing the true imperma-
nent nature of things (da&mr).

Abhidhamma-vibhasa-sastra says, “‘A
day of twenty-four hours has six thousand
four hundred million, ninety-nine thousand
nine hundred and eighty moments
(mwm)?, and that the states of mind and
body (@w1)® are repeatedly produced and
destroyed every moment.”

Buddhaghosa says in hisVisuddhimagga
“Strictly  speaking, the life-duration
of a living being is exceedingly brief, being
commensurate with the period during which
a thought lasts. And just as a chariot-
wheel in rolling rolls merely at one point
of the tyre, and in resting rests only at
one point, even so the life of a living being
endures only for the brief period ¢f
one thought, and as soon as that thought
has ceased, tlic being too is said to have
ceased.

“Thus, the being of a past moment Aav
lived, but does not live nor will it live; the

1. senkhird 2. khani. 3. khandha



A (b)] TIIE NATURE OF TIME 5

being of a future moment wil/ live but
has not lived nor does it live; the being at
the present moment does live but has not
lived and will not live.”

(b) The Nature of Time

If reality is such, how is time to be
understood ?

The idea of past, present and future
comes only in connection with a thing
which we take to be Identical: this was, this
is even now, and #kis will be in future also;
or [ was there, I have come here, and I will
go there. In other words it might be said
that the conception of priority and poster-
iority about an identity alone gives rise to
the idea of time.

But we have already seen that in this
universality of impermanence identifica-
tion is the gravest ignoramce, and that it
originates depending upon our attachment
(@wgr ),* which the Buddha has called
ignorance-of-identification  ( H¥wraialy ).
The idea of time—-past, present and

" 1. taphd 2. sakkayaditthi
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future —therefore kelds gead so long as this
ignorance is not dispelled. -
~ When the saint { afw@ )' succeeds in
destroying this ignorance he sees reality
in its true nakedness, free from the ide_s
of past or future.” The Buddha has des-
cribed such a saint as one who is above
the bondage of time ( srFferar )?

. In the Brahmajala Sutta. -of the Digha.
leaya, the Buddha, pointing out- the
cause of the errors of the 62 false views,-
has said that it is due to.the ignorance of
priority - (g5 )* and posterlouty ( stz )
thgt all those erroneous views are arrived at,

_In. the Milinda Panha, King Milinda-
asks the learned Bhikkhu Nagasena, *Sir,
what is the cause of time?”” To which the
ready reply was, “O King, ignorance is
the cause of time.”

(¢) The Illusion. of Change
If time is denied in Buddhism as g2

metaphysical .reality, how is change to be -
explained ?

1. ariya 2. akappiyo 3. pubbanta 4. aparanta
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. To understand this. let" us see -what
change is and how we become conscious
of 1t.

Change 1is always from this to that or
symbolically from X to Y. "We se¢ a small
b'aby today lying flat on its cradle with
tiny ‘and tender limbs; after ten years
we see him as a grown-up boy, running,
jumping, and very talkative, and say:
What a great change in him !  Thus,
the idea of change has come when we have
abstracted from the child’s life-process two
poirits and compared them together, over-
looking the numberless points which he
had to pass through in between. 'Thé
parents of the child, who watch him
oftener, do not feel the change so much,
The child himself, who watches ~his own
personality more than a'nyoné' else, .docé'
not feel the change at'all. It is only when
He becomes a second person to hlmself
and after a like abstraction views and com-
pares two points in him, that he feels the-
change to some extent. Thus, there is
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of it. A ring. a-cup. a coin, are all ex-
pressions—changes —of the same metal,gold.
Gold remains the same gold, unchanged,
in all these changes. Thus, change suggests
something which remains permanent and
unchanged. The Aristotelian logicians
called the first ‘quality’ and -the second
‘substance’. This argument was driven
forward and -a permanent (&€&a)' sub-
stance was begun to - be- believed in as
the principle of things..
~ Some philosophers called this permanent,
substance as Paramanu or atoms, Prakriti
or the ultimate, Padartha or the realities,
Brahma or the cosmic consciousness (those
who took a spiritual view of it). and so on..

 As soon as change is accepted as truth,
some sort of substance=permanence (¥&&J)*
is necessarily to be accepted. This is’
another phase of Sakkayaditthi.
But we have already séer that, in the
light of the truth of Anicca, time and change
both disappear; and where there is no"

I. sassata.
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change the. illusion of substance, . als:
cannot stand. -
The metal, gold, is the same in _a ring,
or a cup, or a. coin, only when .we see gol: d
from our [)ractzcal point of viere; but, in the
true metaphysical light, no particlé of gold
is the same for two consecutive n:10ment'~;,
as we have just seen. Gold is also under-
going the same process of Amcca We
call it gold so long as our desirous attach-
fnen* (quar)t is associated. w1th 1t When_
it is burnt and 1educed to ashes we
no Jonger call it gold, smce our purpose.
can no longer be fulfilled by it.- ‘
. The saint who has conquered this
illusion of substance or Sakkayaditthi views.
the gold and the ashes in the same light.

(b) The Illusion of Soul
“When the same fallacy of change is
applied to man, or a living being, it res-
sults in the illusion of soul.
. The common view is that we. are mot
now what we were a moment ago. Both

1. tapha
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physically and mentally we havechanged.
During the different stages of lLis life man
undergoes radical transformaiion, in hoth
mind and body. Despite all these changes
we feel none the less strongly that we are
the same personalities, the same identities.

A question which naturally arises from
this common view is: How to explain this
identity in change, this same in the different?

In answer to thisquestion, some philoso-
phers assumed the existence of a perman-
ent soul in man, which preserves his identity
in the course of his mental and physical
changes, for it is transcendental to both
mind and body. Though aman is changed,
both in mind and body, his soul remains per-
manent and the same, so he feels that he
is the same personality.

In short, a soul was found essential
to be believed in to explain identity in
change in man. .

Let us draw logical conclusions from
the above argument and see how farit is
a satisfactory understanding of the problem
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If a permanent factor is essential to be
believed in to explain identity, it must hold
good everywhere, in explaining any identity
in difference, be it the identity of a
chair or a house. I know my chair to
be identical with the one which I pur-
chased a year back. I know, at the same
time, that it has changed a lot, fora leg of
it is broken, and the varnish, too, has faded
much. How should I explain theidentity
ol my chair in a course of radical changes?
Shculd I not, according to the above argu-
ment, believe in a permanent chair-soul,
transcendental to the objective chair,
which keeps the identity of the chair,
behind its changes ?

Then there would be a table-scul, pen=
soul, and a soul for each and every object;
for, they all preserve their identity, though
being changed. This is the . result we
légically arrive at, which is evidently.
absurd. ‘ i
But the commion conception of the diffe-
rent soul-theories is that soul is the
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substratum of the intelligence (faq)! of
man. Since there is no intelligence in
chair, table and other inanimate things,
they will naturally object against the
necessity of acceptlng the existence of soul
1n the inert thlngs
N The_ Buddha has pointed out that the
Anicca nature of the intelligent factor in
man is rather perceived by us more vividly
than that of body. It is absurd, He says,
to beheve in soul, a permanent factor, as
tlwe substratum of our intelligence.
The feeling’ of identity of ‘I’ does not
rcfer to-any abiding factor:.in.us; but it
rather is a great illusion created by our
Sakkayaditthi. It is this ignorance of
‘I’-ness that has to be dispelled.

(c) What is Man ?"

If there is no soul in us, what is that
in which the personahty of a ‘man con-
sists »  What is man? What is referred
to- when the temﬁ ‘I’ s’ used ? ,

1. chit.
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To understand these questions, some
people are led to believe that there must
be a ‘central essence’ or the ‘very identity’
in man. This they have called by the
name of soul, jiva, atma etc.

But, when we consider wisely, we see
that no such factor is requlred to be main-.
tained to understand ‘man’. Man is com-
posed of states of mind and matter, both
of which are in a flux, in which one mo-
ment gives rise to the other on and on,
till the process is stopped and exstlngulshcd,
in Nibbana. . =* - :

What is-a chariot ? What is referred to
when the term ‘chariot’ is used ?

There is ‘no ‘central essence’ in the
chariot:  The chariot is composed of the
wheels, framework, yokes, spokes of the
wheels, “goad;: and' so many oth,erwpart's.
Apart. from these parts here exists no
chariot. The .chariot exists in and w1th thc h
parts it is composed of.

Just-in the same manner, ‘man’ éxists
in" and with’ mind and body.. There is
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no soul. The Buddha said that when
people hold that they find the much  spoken
of soul, they really only find the bodily
and mental states which are immediately
experienced by us.

Letus take three examples, and tryto
understand in what sense the term ‘I’ is
used by us:—

(1) When I say, “I am here”, or 1
was there”’, what does the term ‘I’ signify ?

Here, the term is used only to signify
the particular location of my body. I
say, ‘“the book is there”, “the pen is
there”, and, with the same meaning, «J
am here”. Herc only the different loca.
ticns of the book, the pen, and ‘I’ a4¢
pointed to. Thus‘I’,in theabove example,
means ‘my tody’ and nothing else.

(2) Let us take a second example, ¢
think”. What does the term ‘I’ here
stand for?

Certainly not for the body, for how
can thinking aitributed to body ? Tt
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stands for the cognising mind; for it is
really the mind which thinks. ' _

(3) In the third example, I lecture”,
the term ‘I’ does not stand either for the
body or for the mind, by themselves, but
for a joint action of the two. The tongue
(body) cannot lecture without the think-
ing mind, nor can mind lecture without
the tongue. Lecturing is possible when
the tongue and the mind co-operate.

Thus, we see that the term I’ is used,
sometimes for the mind, and sometimes
for body, and sometimes for the body and
mind; for, man consists only of bodily and
mental states.

If further analysed, it will be found
that in these states there are five factors.
These five are called the five Khandhas,
and are (1) ®v' (the four elements,
the body, the senses, and sense data), (2)
gzar (feeling, pleasurable, painful and
indifferent), (g) @=ar® (cognitive states),
(4) ®@@rT (synthetic mental states and

1. Ripa 2. Vedani 3. Safina 4. Sankhara
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the synthetic  functioning of compound
sensc-al'cctions, compound feelings and
compound concepts), and (5) fasaor
(consciousness).

These five make up a whole which is
man. Man exists nowhere outside these
five Khandhas, just as the table exists no-
where outside the four legs and so many
pieces of plank from which it is made.

These Khandhas are, again, not units
in themselves but composites through and
thr01‘1gh., cach having its own process op
contmuity.

Noostatic unity can be found anywhe
t.here is only continuity and conglom
tion.

(d) Kamma
~ If there is ro identical soul thep jg h
who does a deed the same as, or diﬁ"erenct
from, he who gets the result of it ?

The same question was put to N
sena by the King Milinda, to which
reply was, “Neither the ¢

I‘e;
€ra.

aga-
; the
“ILC nor (jfye.

1. \Vihiiana,
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rent”. Negasena made it very clear to
King Milinda by an illustration:—

“Supposec a man, O King, were to
light a lamp, would it burn the night
through ?

“Yes, thc lamp might burn all night
long.

“Now, is the flame that burns in the
first watch of the night, the same that
burns in the second ?

“No, not the san:e flame.

“Or, is the flame that burns in the
second watch cf the night, the same that
burns in the third ?

“No, not the same flame.

““Then, is there one lamp in the first
watch, and another in the second and
another in the third ?

“No, the light comes from the same
lamp all the night through.

“Just so, O Kirg, is the continuity of
a person or thing maintained. One comes
into being, another passes away. Thus.
neither as the same nor as another does
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a man go on to the last phase of his self-
consciousness.”

We might roughly compare here man
to a lamp, with consciousness or Citta as
the flame, which is undergoing a process
of its own 1n a state of constant flux. It
does not suggest that the body is perma-
nent and stz‘ignant; for it, also, is under-
'gcii'ng its own process.

Thus, the man who does a deed and
the man who gets the result of it are nei-
ther the same nor different; but there is
a single flow wherein one ripple gives rise
to the other.

A fire lighted at-onc end of the fielq
goes on and burns the other extreme alsq.
Now, is the fire which gives the last byrp
the same fire which was lighted at the djs-
tant end or quite diflerent ? ‘It IS never
the same fire, nor vet quile different either.
But, the whole fire was a continuity:
cess=a Sstream=a current.

Man’s process of consciousness i just
the same. Whatever ol good or had is

a pro-
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acted or thought at one end is sure to show
its effect at the other end.

There 1s no permanent factor in man;
no soul, but the mind in a flux.

le) Rebirth

If there is no identical soul, what is that
-which 1s born and reborn ?

This is, of course, a puzzle to many.
Buddhism holds thata man dying at Benares
-may be born as a dog at Patna, accord-
ing to his Kamma. Now, what is that
which leaves the body of the dying man
at Benares, travels up to Patna, and enters
the body of the newly born puppy ? If
there is no identical soul which transmig-
rates like this, how can the position be
understood ?  How is the death of one
to be linked with the birth of the
other ?

Buddhism does not helieve in any sort
of transmigration. There is nothing
which comes out of one body and enters
into another.
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Nature 1s governed by the Law of
Dependent Origination .(Crfa?q qoreara)?
Everything comes into e.x1stence.depen_
ding on an instance prev1.0us t9 it, and
everything must, also, give rise to an
instance, depending on itself.

We will see in the chapter on Paticca
Samuppada, that desire gives rise to cling-
ing, that to existence (or the continuity
of the life-process), and that to birth.

The desire of a dying man must give
rise to clinging, that to the continuity of
the life-process, and that to birth.

There is nothing which comes out of
the body of a dying man and enters the
body of the newly born puppy; but the
two lives are to be understood as existing
in the same process of desire and clinging,
one giving rise to the other.

The Hundred Years’ War between
England and France, to take another
simile, does not mean that one battle was
going on continuously, withoutany hreak,

I. paticca-samuppiada
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for one hundred years. That would be
impossible. Really, many battles were
fought, at various fields.

There was a period of a hundred years
with outbreaks of war at wide intervals.
Then, how is it that all these outbreaks
arc linked into one and called the Hundred
Yecars’ War ?

Well, though there were wide intervals
between one battle and the fnext, the feel-
ing of enmity for a certain cause continued
to be there in the two nations. This feel-
ing of enmity and clinging to defeat one
another continued for a hundred vyears,
so all the different fields fought at intervals
and at different spots, are taken to have
happened in the same process.

Just in the same way, the body ofa man
and that of a dog are two fields where the
same war continues; for it is the continua-
tion of the same flow of life, of desire and
clinging. Change in the body cannot
stop the flow. After the death of a man,
the body is burned, but not the desire.
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The different battles are considered to
have been fought in the course of th= same
war, not because the same guns were carried
from one field to another, nor because the
same soldiers were taken from one field to
another, but because they were fought
in continuation of the same feeling of
animosity between the two nations.

The fighting-consciousness of one field
flows into the other, without a gap or
break. Just so, the consciousness of a
dying man flows into any other body accord-
Ing to his Kamma. There is no such
factor which transmigrates, but }it is the
continuity of one fire, burnt at one end
and going to the other where one flame
glves rise to another, and so on.

(C) Allis Misery (gam)l

Dukkha is just a fact which follows
€ssentially from the truths of impermanence
and  substance-(soul-)lessness. There jg
N0 permanence or substance which can

be'&fast with any hope of security
1. Dukkha
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and satisfaction. We, due to our Tanha,
try tc catch the world and keep it close
to us; but it glides away so swiftly beforc
we are aware of it, and thus we are left
lamenting and grieving. There is 1o
resting-place in the universe whither we
can go and stand with any consolation.
Allis Anicca and Anatta, or impermanence
and substance-(soul-) lessness.
The Buddha has said:—-
Not in the air nor middle of the sea,
Nor entering a mountain cave to hide,
Nor anywhere on earth canst thou
abide
Where Death shall not -pursue and
conquer thee.
(DuAMMAPADA 128)
We have already seen that it is only
in the light of Anicca that the ignorance
of soul disappears and one sees misery
as it is.
And when a man realizes misery as
it is, he seeks an emancipation from it.



CHAPTER 1I

THE FOUR NOBLE TRUTHS

(A) The Noble Trath of Misery

(z3d@ afegasT)*

The Buddha said, *“O Bhikkhus ! There
is the Noble Truth of Misery. Birth is
misery; old age, sickness, death, association
with the undesired ones, separation from
the loved ones, failure in the attainment
of a desired object—all are misery. Inshort,
all the components of the five Khandhas
{material and mental) are misery.”

(It is becoming a sort of fashion amon-
gstsome men of the present day to condemn
Buddhism by calling it ‘pessimism’, for
it shows that the world is full of miseries,
sufferings and pains. No. Buddhism is
not pessimism. Pessimism believes that
the world is full of miseries, and that there
is no way out of them. Buddhism, on the other
hand, teaches the surest and the only way out

of them.)

. dENma aripasaccan
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The materialists say. “*Yes, there are
both miseries and. pleasures in the world.
The only thing that we can do is to try as
hard as we can to avoid one and win the
other. The grains are covered with husks.
If we want to get grains we must take the
trouble of removing the husks from them.
In the same way, therefore, try to obtain
the greatest possible amount of worldly
pleasures.”

But let us see what this pleasure is
which these peoplesay we should strive for.

Suppose a very poor man, almost starv-
ing for days together, earns one rupee
after his day’s labour. Just imagine how
happily he will return home that evening
to feed himself and his family ! But ifa
lawyer, or a doctor, earning one hundred
rupees daily, by chance happens to get
only one after his day’s labour, how sad
he would be on that day ! Why? The
same single rupee was an excessive joy to

one man, and utter sadness to the other.
How is that ?
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In reality, thereis no objective pleasure
or pain. It is comparatively less pain which
we consider to be pleasure. It is painful,
evidently, to earn a single rupee after one
‘whole day’s hard labour; but it gave plea-
sure to the poor man because he was in a
greater distress.

To earn a hundred rupees would,
again, be painful to one who daily earns
a thousand. Thus, we cannot say pleasure
is this or that; for that, again, is pain to
others who are a degree higher in life.
There are grades of pleasure and pain,
no doubt, but no objective ones. A middle-
class man feels himself better placed when
‘he compares himself to a poor man; but
he feels very much dejected when he com-
pares himself with a rich millionaire. In
this series of pleasures and pains, we human
beings constantly go up and down. We
think that there is pleasure in the attain-
ment of a thing; we desire and cling to
it. When we have got it, it loses all the
charm it had, and we do not rest satisfied
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with it. We seek pleasure in something
elsc and run after that in turn. Thus,
pleasure is always a station ahead of us.
Although we run as fast as we can, we
cannot reach it, for it too runs on and on
with the same spced, always leaving us
far behind in disappointment.

By this word ‘Dukkha’, the first Noble
Truth, the Lerd meant this very ran of
life, of gain and loss, hope and disapp-
ointment. Puddhism is not intended
for one who enjoys this run, but for one
who is tired of it and seeks to get rid of
it. Those who like to run in pursuit of
pleasure may do so until they are exhausted,

The world is like a pleasurable cushion-
ed bed with painful thorns strewn on it.
One who wiches to enjoy the soft touch of
the cushions must be, at the same time,
prepared to expericnce the prick of thre
thorns strewn on them. You can judge
fcr yourself whether such a bed is pleasur-
able cr painful.
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The Lord Buddha declared that death,
decay, lamentations and anxieties are the
thorns of human life, and that it is there-
fore Dukkha or misery. No one can deny
this, for we all feel its existence more
strongly than anything else.

Since pleasures are transitory they end
in pain, and are thus not worthy of being
run after.

(B) The Noble Truth of the Cause of Misery
(zamamzg-afagasy)*

What is, then, the cause of our misery?
. Many kelieve it is caused by the wrath
cf cre gcd (monotheism) or of many gods
(polytheism), due either to our own trans-
gressions or to their arbitrary will or wills.
Others attribute it to destiny or fate, or
even to mere chance.

All such explanations of a thing cannot
satisfy a Buddhist, for he wants a scienti-
fic explanation and rot a superstitious
one. A scientific cause is that which ex-
plains on reasonable grounds, and not

1. dukkhasamudara ariyescccam
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by a superstitious belief in any superhuman
agent—that which we ourselves cansee in

our lives.

The Lord said that the cause of misery
is our own Tanha or desire (attachment, tempta-
tion, love). A man feels the loss of a thing
the more painfully, the rore he is attach-

ed to it. A man weeps and feels miser-

able if his house is on fire, because he

loves it; but he does not so feel if the house
of a stranger is burnt. Wherever
there is attachment, desire, or love, there
we find all sorts of miseries.

The Buddha said, “O ,Bhikkhus!
There is the Noble Truth of the Cause of
Misery. It is Desire which causes rebirth,

which makes us run after the enjoyments
and pleasures of the world.” |

Now, what is that in which a ‘life’
consists?

We may read a life of Shakespeare the

poet, or of Napoleon the conqueror, or
of Siddhattha the Buddha; but, then,
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what is the fundamental factor by which
each of them is guided ?

Well, the life of Shakespeare is guided
by the desire to paint human types or charac-
ters or to express the subtle sentiments
of love in song and melody. We read
in his life how far he succeeded in this
field and how far he met with failures.
The life of Napoleon is guided by the de-
sire to conquer and establish kingdoms. We
read in his life to what extent he accomp-
lished this, where he succeeded and how
he failed. The life of Siddhattha is guided
by the desire to conquer misery, and we read
in His lifc how He left His palace for that
purpose, how He practised austerities,
how He meditated, and how He finally
achieved Nibbana.

Thus, our life consists in our own pecu-
liar desire and in our struggle to satisfy
it. We cannot imagine a man who has
no desire at all; fcr-when we take away
his desire we take away the very life of a
man.
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Wherever there is desire there is the
clinging to its realization, successes and
failures, hopes and disappointments. Thus
the process of life goes on. Where there
is no desire there is no clinging, no life, no
old age, no death.

The process of life goes on so long as
desire, which is its guiding factor, is there.
A mere change in the physical body can-
not stop it, however great that may be.
Death is but a change in the physical
body. The life-process must go on, if
desire is there, even after death. The
Lord said, therefore, “Desire is the cause
of rebirth (qwg dowWwifasr).! That is,
it maintains the continuity of the life-
process even after death, and makes us
run after the -enjoyments and pleasure
of the world.

Thus, desire or Tanha is the cause of
misery. If we want to get rid of misery,
the only way is to conquer our ownp

1. Tanbha ponobhavika.
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desire. When there will be no desire, there
will be no life or misery.

(A) The Noble Truth of the Cessation
of Misery (gamfaqiy sifeam=«)?

With the annihilation of desire the life-
process, with all its misery, dues no more
continue. This is Nibbana, an emanci-
pation from all sorrows and- sufferings.

" So long as the electric current is flow-
ing, the fan continues to move. Switch
off the current, and the fan stops. The
cause being absent, there is no effect

Just in the same way, with the stopp-
age of desire. the life-process ceases to
proceed on. It is foolish to ask, “What
becomes of a man after attaining Nibh.-
ana?”’ For it is just the same as to ask,
“What becomes of the movement of the
fan when the current is switched off ?*
There is no movement of the fan, because
there is no current. There is no suffering,
because there is no desire.

1. dukkhanirodha ariyasaccam
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(D) The Noble Truth of the Way Leading
to the Cessation of Misery

(gFafrrg-afearefoagss)?

‘The . way out of misery is threefold>
59T, &3, and gafe?

(@) w=sar (Higher Wisdom)

Panna is to understand that the cause
of misery is desire and that it is to be van-
quished completely. This understanding
will inspire one to follow the path'le'ading
to the desireless state.

(b) &= (Ethical Discipline)

The Buddha has compared desire :to
burning ‘fire. ‘This desire-fire is fed and
kept burning by the fuel of our own vices
(sgg=)® The more vices we commit,
the brighter does the desire-fire blaze.

A boy sees a beautiful pencil of his
class-mate, and gets the desire to havé it.
He reflects, “Should I steal it? No, tha't
would be a crime. Moreover, if I am
caught, I will be hated by my friends as

1, dukkhanirodha-palipada-ariyasaccam. 2. Paiia, 8da
and Samadbi. 3. akusala. . Lo
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a thief. The teacher may  punish me
severely, also.” Even then he cannot
check the desire of having the beautiful
pencil, and quietly steals it. Next time
he sees a Parker fountain pen of his mate
and again becomes desirous of having it.
This time, the resistance is not so strong
as before, because the desire was made
stronger by the first vice of stealing, and
he steals the pen. In this way, the more
he steals the stronger the temptation to
steal becomes. Thus, all the vices we
indulge in tempt us to repeat the same
again and again, and make our desire

stronger and stronger.

The first thing, therefore, is to keep
ourselves away from all vicious and sinful
deeds. Thisis called ‘Sila’ by the Buddha.
“Sabba papassa akaranam’ means not to
do any sinful act. If we practise Sila
nud do not commit any sin, our desire-
fire will not get fresh fuel to go on burn-
ing with. Thisis why the Buddhist ethical
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precepts are all in the negative, D
not feed the desire-fire with the fuel of sins.

But the sins, being committed by us
for numberless lives, from time immemo-
rial, have already made our desire very
intense. We may not add to its strength
by committing new sins; but, even then,
it is sufficiently strong to keep up the flow
of life for ages and ages. Its intensity. is
thercfore, to be counteracted and gradualiv
made weaker.

(¢) @mifa (Mental Discipline)

This we can do by meditation (gurfa)!
By meditating on universal love and
friendship, for instance, we can weaken
the sentiments of enmity, hatred and
envy. By meditating on the transitoriness
of worldly-pleasures, we can weaken aur
temptation to run after them.

A thief knows that to steal is a very bad
crime, yet he seeks opportunities of robb-
ing others, and never misses it if he gets

1. Samadhi




38 BUDDHISM FOR EVERYBop, \ oh. 1

one. Why? Why does a man knowing
perfectly well a thing to be bad, qeverthe
Jess run after it ? . Well, it ig so, bccﬂuse’
by'cc.)nstant repetition of the act, the im-
yression haS.bCCOmC SO strong that we
fail to check it, though Wishing very muc
to do so. A man weeps when he receiVes
the evil results of his evil-doing and wou
like very much to escape from them. BUt
again, afte1: a time, he forgets eyerythin8
and commits the same crime, Such I8
the power of the temptations over us- It
we want to make these temptations W€a-
Kker, meditation is the only way. If 2
-riminal wishes to give up the crime he is
used to he should meditate daily on the evils
of it He will then be able to make its
remptation weaker, and one day he might
pe free from the crime.

The best object of meditation is ‘Anicca
and Dukkha . Everything in this world
Anicca O 1mpermanence and Dukkha

of miSCrY‘
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Nations grow and die out; empires
are founded and decay; mighty palaces are
built and lostin the dust—such is the way
of the world. Beautiful flowers blossom
and attract all who pass by; but only
the next day they fade and dry up. Their
petals all drop down one by one and soon
they are forgotten altogether. All enjoy-
meuats and high attainn:ents of the world
are only a moment’s show. One who
takes pleasure in them has to lament and
weep when they are lost, and undergoes
much suffering. Since nothing lasts in
this world one should not take delight in
it. We should n:editate on this transitori-

ness of the world and the various miseries
it contains.

The Anicca-Anatta-Dukkha nature of
existence is to be ‘realized’ in the Samadhi,
after which the disciple is free from the
bondage of the temptation of desire. He
runs no more after the things of the world.
He accumulates no Kamma, and is not
reborn after this life. He is emancipated,
freed from the cycle of birth and death.
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Thus, the Buddha has taught:—Desire

iz the causc of misery- To getrid of mise-
+y desire must be finally and fully anni-

This understanding is 9sat,

40.

hilated.
Do not add to the strength of desire by

committing sins, that is #&® Obtain
concentration of mind and ‘realize’ the
truth in immediate intuition, that 1is
gqutfy®. These three, when analyzed for a
clearer understanding, comprise eight fac-

tors, thus:-
EEE]]
1. Right Understanding
2. ’» Resolution
e
3. 5 Speech
4. ’s Action
‘5- i Livelihood
SN
6. » Efforts
7 ’ Mindfulness
8 s Absorption

1. paifia 2. Sila 3. Samadhi



CHAPTER III
THE NOBLE EIGHTFOLD PATH

The practice of spiritual life begins
with the right understanding of the
doctrine propounded by the Buddha, to-
gether with a real philosophical grasp of
the nature of man and the universe as
taught by Him. This right understand-
ing is called Samma Ditthi, which inspires
the disciple to overcome all obstacles and
{ulfil the path that leads to the ultimatc
realization. This firm determination cf
the disciple is called Samma Sankappa.
These first two are the cognitive and voli-
tional factors of the Noble Eightfold Path
(afr sgfgsr @) '+ They are included
in Panna or Higher Wisdom. Let us
discuss more fully about them.

(A) g=371* Higher Wisdom)

(¢) Right Understanding (qvfifg)?

Right Understanding consists in a
clear comprehension of the principles of

I. ariyo atth:ngiko naggo 2. Pafifd 3. sammaditihi
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Buddhism, which, it can be said, are in-
cluded under the following three heads:
Firstly, the understanding of the Anicca-
Anatta-Dukkha nature of existence, second-
ly of the Four Noble Truths, and thirdly.
of Kamma and Paticca Samuppada. The
first two we have already dealt with in
Chapters I and II and the third will be
dealt with in Chapters IV and V. The
clear understanding of these basic princi-
ples will keep before the eye of the disciple
the ideals he is aspiring to realize.

(i7) gerag’ (Right Resolve)

Right Resolve follows Right Under-
standing and consists in obtaining the firm
determination to renounce all the things
that stand as obstacles in the way of realiz-
ing the latter’s ideals. The Buddha said
“O Bhikkhus ! A householder or a house-
holder’s son listens to the Doctrine ex-
pounded by the Buddha. Having
listened to the Doctrine expourded

by the Puddha he gets a strong faith in

1. sammasiniclpd
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Him, and he thinks: “The household life
is a stuffy life, the life of the monk like the
open sky. It is not possible for onelead-
ing the houschold life to fulfil the pure
life of holiness. I must therefore get my
hair and beard shaved off, don the yellow
robe and take up the life of homelessness.”
This resolution of renunciation in pursuit
of the sublime deliverance is Samma San-

kappa.
(B) @yt (Ethical Discipline)

The Buddha has taught one who has
thus taken up the life of holiness to avoid
the two extreme idealsof life—one extreme
being that of “Eat, drink and be merry”;
the other extreme that of the ascetics of
indulging in various sorts of self-tortures.
These two extreme ideals of life were ex-
pounded by two extreme sects of thinkers.
Thefirst did not believe in a life after death;
for them death was the end of man. This
naturally gave them a hedonistic outiock.

1. sila
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While you live, live happily;
Borrow, drink your fill of ghee.
When of this body doth remain
But dust, will it come back again ?

This was the famous verse of these
thinkers.

Quite contrary to this the ascetics be-
lieved in the existence of a transcenden-
tal ‘self” to which the body is a bondage.
To realize the ‘self’, they said, one has
to annihilate the physical senses, for which
they devised different practices of self-
torture, as keeping fast for days together,
fying down in the burning sun, immers-
ing themselves in water on wintry nights,
and similar practices. The Buddha
had Himself tried both of these before
His Enlightenment. As a prince He had
all the mundane pleasures at His disposal;
and as an ascetic He had practised the
hardest penances in the Uruvela forest.
He had seen that neither of these could
give Him the peace He was searching for.
He found out that the truc path lay in the
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middle of these two extremes. Having
avoided the two extremes ofself-indulgence
and self-torture, the Middle Path

is the path of self-discipline and self-
conquest.

This self-discipline is begun with the
practice of three ethical rules of Right
Speech (weatarar'), Right Action (wearseg«g?)

Jand Right Livelihood (@war-smisfat?).

(iii) Right Speech

Right Speech consists in refiaining
from falsehood (amam?), from back-biting
(fagr), from  harsh speech (wearamn?),
and from idle gossip (F¥wwTa’) ‘

(iv) Right Action (SFATEFR=")

Right Action consists in refraining
from taking life (amomfau®), from taking
a thing that is not given (afgmmr’), and
from sexual misconduct (F1g fazsram)

1. sammavaca 2, sammakammanta 3. samma-ajivo
. R i

4. musivida, 5. pisuna. 6. pharusa vica. 7. samphappalapa
8. Papatipita, ¢. adinnidina, I10. kdmesu micchacara
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(v) Right Livelihood (&vT atsiiai')

Right Livelihood consists in refraining
from all sorts of ignoble occupations,
such as trading in arms, in living beings,
in flesh, in intoxicants, and in poisons.

These rules must not be taken as com-
mandments of the Buddha, which we are
bound to accept without undecrstanding
the value of them in the course of our
endeavour to fulfil the Path leading to
Nibbana. These rules if violated will
give rise to complications in the psychic
life, as a result of which it would be diffi-
cult to attain that concentration (&#tfu?)
of mind in which alone the true wisdom
(rsar®)  will dawn. The Buddha has
said, “The practice of Sila is conducive
‘to the attainment of Samadhi, and the
.practice of Samadhi is conducive to the
attainment of Panna.”
‘ (C) (@wifa?) (Mental Discipline)

A pure cbnduct, thus realized, says
the Buddha, serves as the ground (ufagr)

1. sammd-djivo, 2.samadhi. 3. Paffid. 4. patittha.
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of the structure of mental discipline
to be built over it.  But before we
discuss the factors comprising Samma
‘Samadhi, let us first consider in brief
what the nature of cur mind is.

* The Nature of Aind

We are constantly knowing a thing
and then forgetting it.

While walking along the road, we
may happen to recognize a certain man
and know him to be such; but as we pass
on the memory of him fades away gradua-
lly into oblivion. By that time some
other object, sav a cart or a house, accupies
‘the focus of our attention and we
become aware of that. As we pass
on still further, that memory too fades
away as above, giving place to some other.

Thus, we always know a thing and then
forget it; know another, and forget that,
too, and so on and on. From our very
birth this process of knowing and forgett-
ing is continuously flowing without any
gap whatsoever. .
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Fven when we cease to receive impres-
sions from outside, as while aslecp, this
process is not stopped. For then, our pre-
vious impressions themselves risc and pass
away.

But we do not forget everything in the
same way. A thing which draws our
attention more strongly” is forgotten very
slowly, for it continues to vibratc in our
mind for a pretty long period of time. A
thing, on the other hand, which does not
draw our attention with any strength, but
only comes to pass before us, is forgotten
very quickly.

Thus, while going along the road, the
sight of an elephant lasts long enough to
cccupy our mind even after we have passed
‘on to a great distance; but an ordinary
man, with no peculiarity in him, is for-
.gotten as soon as he is out of sight.

Though we forget, sooner or later, all
"the things that we know, mnevertheless
they do exist in our mind. They are not
altogether lost to ws. Everything that is
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forgotten is as if stored up in the mind.
Our mind is a great and wonderful store,
wherein each idea and impression we re-
ceived from our very birth is kept arranged
in its proper place. Everything that we
thought, felt or acted does exist there.

We can and do actually revive any
one of them when we require it.

Thus, there are two factors which our
mind consists of:

(1) Knowing, feeling and acting in the
living present, and (2) the great storage
of all forgotten ideas and impressions.

The psychologist call the first the
conscious and the second the sub-conscious.

People generally think that what is
in the conscious is living and active, and
what is forgotten or has sunk down into
the sub-conscious is lying dead and dor-
mant. This is a great misconception.
Every idea lying in the sub-conscious is,
on the other hand, always activeand strugg-
ling to come and occupy the conscious,
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and they do come up at once as soon. as
they get an opportunity. Bergson says,
“That which we felt, sought, willed from
infancy is here now, bending over the
present moment, which gces merging into
it and pressing against the gate of conscious-
ness which would leave it without.” The
Buddha has also said the same thing: That
our present personality is the outcome of
all which we did, felt or thought from the
very beginning.

The personality of a thief differs from
that of a saint because they have acted and
thought difTerently in the past. What
is past is not past and gone, but extremely
lively in the living present. Our past
actions and thoughts follow us ‘‘as closcly
and surely as the wheels follow the feet
of the oxen, or the shadow follows its
object.”

A man i<, therefore, verily how he has
ainted his own sub-conscious, where every
touch of thought he ever made is presem’,‘

e,.{pressing‘ itself in its own way. This
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is exactly what is the life or the self of a
man. We arc what we have produced
ourselves to be.

Apart from the mind which consists,
as we have already seen, of the conscious
and the sub-conscious, there is no other,
transcendental, factor like soul or -atma.

We arc our own mind. A manis pure
when his sub-conscious is full of pure
thoughts and impressions, and a man is
impure when his sub-conscious consists of
all evils and vices.

The sub-conscious exercises great power
over the conscious. The thief may wish
very much to refrain from stealing, but
is unable to do so because of the powerful
urge of the temptations working in his sub-
conscious. Thus the real problem of train-
ing the mind consists in the realization
of'a mastery of the conscious over the sub-
conscious. This can he done by the three
factors of Samiadhi—Right Efforts ( gwar
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araat )2, Right Mindfulness —( @eAT gfa) ”
and Right Concentration ( @ear ATl ).

(vi) Right Efforts

Right Efforts are four in number,
namely, the effort to prevent the arising
of evil thoughts that have not arisen
( gawaam ),* the effort to. eliminate evil
thoughts that have already arisen (graaard ) s
the effort to cultivate good thoughts that
have not arisen as yet ( Wia3:aq17 ),  and
the effort to conserve the good thoughts
that have already arisen (sraTsgmesary ),”

(vii) Right Mindfulness

The word Sati means constant aware-
ness. Thisis a sort of sense that the practi-
tioner is taught to develope within him,
which is ever vigilant in keeping a watch-
ful eye on the states of his own personality,
Whenever we see a beautiful sight or hear
a charming sound we are generally led

I. sammavayimo 2. sammisati 3. sammisama.li;
4. sanvala-ppadhina 5. pahinappadhina 6.
ppadhana. 7. anurakhanappadhina.

Bhavan
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away unawares by them. This is so be-
cause of the dominating influence of the
previous impressions accumulated in. the
sub-conscious.

‘Sati’ has been compared to the un-
failing vigilance of the doorkeeper who
does not fail to notice any one who comes
in or goes out. ‘Sati’ stands at the gate
of our mind and with an unfailing vigi-
lance docs not allow any undesirable
thought to enter. The Mahasatipatthana
Sutta of the Digha Nikaya describes in
full how this ‘mindfulness’ has to be deve-
loped and perfected.

In almost all the systems of medita-
tion, both of the East and the West, the
practitioner has to withdraw his thoughts
from without and focus them within.. This
is what is commonly known as Atmachintan
or self-reflection. And, since ‘self’
consists of the states of mind and body
(the five khandhas), self-reflection is to
be practised on these as its object. Thus
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the first three practices of mindfulness
are:- Reflection on the States of Body
(sramaeaar),!  Reflection on the Feel-
ings (Fzamasarn)®, and Reflection on the
States of Mind (feaigaegar)®.

(a) Reflection on the States of Body

In reflecting over the states of body
the practitioner is taught to start with
focussing his attention on his own res-
piration. He is not required to exert,
even in the least, to make. his breath long
or short. He has simply to watch it as
it goes in and comes out. This practice,
when followed peacefully for some time,
makes the mind serenc and he feels very
light. This is called Anapana Sati in the
Pali terminology, and is described as one
of the best objects for the practice of medi-
tation. It is prescribed chiefly for those
who are of distracted -mind and weak
memory. Even those who do not wish
to take it up as a religious practicé

1. kdyanupassanid 2. vedanin-upassana 3. cittinupassana



C (1v. a)] ON THE STATES OF BODY 55

may successfully follow it and improve
their memories.

The other object of Kayanupassana is
the movement of one’s own body. The
practitioner learns not to be forgetfu! but
o be ever aware of the slightest move-
ment of his limbs or of all the body.  When
he goes, stands, sits, -sleeps, eats, drinks
or docs anything, he learns to be constant-
ly aware of it.

Some people are very absent-minded
when they walk about or do anything.
They might, while walking along the
road, dash against some one passing by
or even fall under the wheels of an oncoming
vehicle.. But the driver of a fast car
in a busy street cannot afford to be un-
mindful even in the least. This is the
kind of watchfulness that we have to culti-
vate and it should become so engrained
in us that it should not require the least
exertion, but should be, as it were, second
nature to us. This is beneficial to us not
only in our everyday life but is absolutely
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necessary for the practice of higher stages
of mental discipline.

(b) Reflection cn the States of Feeling

Feelings may be either pleasurable,
painful or neutral. The practitioner
learns to be-constantly aware of these as
they arise and pass away. It is scen that
one is very often carried away by a pleasur-
able feeling and disturbed by a painful
one. The practice of Sati on the states
of feeling keeps one aware at the influx
of any such feelings and enables him to
maintain his own equilibrium of mind.

(¢) Reflection on the Stales of Mind

Love, hatred, joy. depression, hope,
fear and all such states of mind arise and
exercise a very dominating influence on
us, so much so that we forget ourselves
and are carried away by them. Such
distraction under the influence of these
states is a hindrance in the way of mental
discipline. This can be overcome by the
practice of constant awareness (sali). One
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who has dcveloped Sati is fully aware,
for example, when anger arisesin him.
He is not led away by it but overcomes
it like a charioteer whe reins back his
steeds when they become restive and run
astray. The power of an emotion over

us decreases as our mindfulness (sati)
increases.

There is another advantage in this
practice. When we sit for meditation,
for instance, we often find that the mind
runs about in all directions. It is more
restless than a monkey, even. But if we
simply watchit as it jumps from one thought
to another it will gradually become stil]
and, eventually, concentrated.

{a) Reflection on the States of Things

Besides the practice of Sati on the aboye
three states there is also the practice of
Sati on the states of things (4™ MTEHAT)!, The
practitioner learns to be constantly aware
of the nature of the Four Noble Truthg

1. dhammanupassani



58 BUDDHIIM FOR EVERYBODY | Gh. ot

(uafeam=arta)*, of the nature of the Six Sphe-
res of Sense (atwaw)2, and the five Aggre-
gates (@)% It means, in short, to practice
constant awareness of the Truth taught by
the Buddha about man and the universe
The development of this kind of
Sati is necessary in keeping the practitioner
from being mislead by wrong views.

(viit) Right Absorption (wvwrasrfi)?

With the mental discipline achieved
by the practice of ¢‘Right Efforts’ and
‘Right Mindfulness’, the practitioner sets
himself to the attainment of a state that
transcends the normal discursive under-
standing and reaches a mystic state of
mind known ‘as ‘samadhi’ in almost all sys-
tems of Indian philosophy and religion.
We will see. how Buddhist ‘samadhi’
surpasses all and achieves the highest
sphere of realization.

We have seen already that it is our
¢desire’ (tanha) that is at the root of all

1. ariyasaccani. 2. ayatana 3. khandhas 4. sammdsamadhi
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evils. Tt is due to ‘desire’ that a man
accumulates kamma and i1s born and re-
born again and again, and has to undergo
all sorts of sufferings. How to annihilate
this desire ? This can be done, says Buddh-
ism, only by realizing the Anicca-Dukkha-
Anatta nature of existence.

By studying religious books, or even.
by independent thought, one can very wel]
understand, even without a doubt, that
everything is transitory (anicca), soulless
(anatta) and full of misery (dukkha), and.
that it is not worth running after. By
this understandine alone is not sufficient
to give us deliverance from the bOHdage
of desire. A great scholar or 4 wise phi]q.
sopher is very much liable to fall Victim
to the temptations of desire: Thig is
so because, though they have got the under.
standing, they have not got the ¢ realizy
tion’ of it. This ‘realization’ dawng Upo
the practltloner in his ‘samadhi,’ i whj E
he gets an immediate intuition into trugy,
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The Buddha Las tevght how to attain
¢samadhi’.  The first thing that the practi-
ticner has to do is to overcome the dis-
tracting factors that stand in the way of
attainirg the ., ‘concentration’ necessary
for samadhi. These distracting factors
are sensual passicn (Fmazg7); ill- will (zam1),*
sloth-and-torpor (7 fazg)® distracticn-and-
worry  (Ig=9-1aFI9)4, and perplexity
(fafafs=er)®. Under their influence it
is mnot possible to concentrate upon
anything. It is not easy to overcome
them and attain samadhi. One has to
undergo a long and strenuous training to
achieve this stagé. Buddhism  teaches
fully how to do it. When it is achieved
and samadhi is realized, the vogavacara
is able to perform many miracles (zfg).°
But these miraculous powers have not
much spiritual significance in the way
of attaining Nibbana.  They come auto-
matically to him with the perfection of

1. kamacchanda 2, Yyépﬁda' 3 thina-middha
4- uddhacca-kukkucca 5. vicikiccha 6. iddhis
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his concentration. The practitioner is
taught not to be allured by them but to
strive on for attaining the passionless state
of mind in which he is free from the ‘bond-
age of all shades of ‘desire’ and attains
Nibbana.

The ‘yogavacara’is able to destroythe
different ‘fetters’ that keep man in ‘bond-
age’. The first three fetters that are des-
troyed are (1) (@FFmaffg)! (as already ex-
plained above, pp. 3, 5, 8, 9, 10, 14
(2) (fafafs=s1)® (doubts) and (3) (Hrw=aa-
gquatg)® (clinging  to  ceremonial ob-
servances with the hope of obtaining puri-
fication thereby). With the cessation of
these he becomes a ‘saint’ and is called
Sotapanna (=one who has entered- the
stream that leads to Nibbana).

The next two fetters are (4) o=
(sense-desire) and (5) ufe=m® (ill-will).
When the ‘saint’ is able to make these very
weak, he attains the stage of Sakadagami

1. Sakkayadifthi, 2. Vicikiccha. 3. Silabbata-pardmasa.

4. Kama-raga, 5. Patigha,
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(=one who "takes only one birth mcre
if he has not attained Arahantship). When
the saint annihilates these fetters com-
pletely he becomes an Anagami ( =one
who is reborn in a higher plane and
attains Nibbana there alene without
returning to this human frame).

With the cessation of the remaining
“five fetters, namely, (6) =qImt
(desire to live in the material world),
-(7) sreazrr® (desire to live in the sub-
tle formless world (8) =am® conceit,
(9) wz=9* (mental disequilibrium) and
(ro)  afgsar® (ignorancve), he becomes
an Arahant (=one who has won the com-
plete emancipation from the round of
death and birth). Of him the Buddha has
said  :--

|@ror gum J¥ Afer gwe
freafeer  wmafed  wafe
§ @ afasfegsmr
freafa R0 Fad oY

~———

1. R-ﬁparﬁga 2. Arliparaga 3. Ména 4. Uddhacca
5. Avijji
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The old is withered out,
the new becomes not;
The mind desireth now.-
no future birth.
Whoso have utterly
" destroyed the seeds
Of all existence,
whose desires are quenched,
Exstinguished are those
wise ones as this lamp

PUNSSRISU



CHAPTER IV
KAMMA AND REBIRTH

(A) Kamma

(a) The Buddhist View of Kamma

Some religions have tried to explain the
working of Kamma by a theory of retri-
bution. They believe that there is an
omniscient and omnipotent deity who
keeps a complete record of all the good
and bad actions of every man and woman
in the world and, after their death, passes
upon them His judgement of either re-
ward or punishment, and sends them
either to heaven or to hell. If there is no
such deity, they say, then who is he who
rewards us for our good actions or punishes
us for our bad ones ?

Buddhism does not recognize this
retributive explanation of Kamma. Bud-
dhism maintains that Kamma has its
own law, that it is in the very nature of
things that bad kamma has a degenerating
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and good kamma a regenerating effect
upon the personality of the doer.

Taking life, stealing, immorality, lying,
slandering, harsh speech, gossip, lust,
aversion and wrong views are the ten
actions of body, speech and mind that
produce bad resultant kamma. These
actions are rooted in the three bad ten-
dencies, namely, ‘greed’ (lobha), ill-will
(dosa) and delusion (moha), which con-
stitute the animal aspect of our being. Even
the lower animals are instinctively led by
these tendencies to mate, to run after
food, to fight and to do other such things.
A man whose actions are mostly guided
by these lower tendencies developes in
himself a dull and instinctive conscious-
ness, like that of the animals. The ra-
tional and noble aspects of his personality
become atrophied. =~ With a conscious-
ness such as this, he is likely to be reborn
as an animal, the nature of which he
has already acquired by his own kammas.
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The ten good actions of body, speech
and mind are abstention frem the ten bad
actions stated above and the practice
of the corresponding virtues, such as self-
sacrifice , giving in charity, leading a
pure life, speaking words which are true,
beneficial, gentle and useful, and  cherish-
ing thoughts of renunciation, good-will
and right views. These actions are root-
ed in the tendencies of self-sacrificingness
(alobha), lovingkindness (adosa) and higher-
wisdem (amoha), which constitute the
rational and noble aspect of our persona-
lity. One who cultivates these will be
reborn as a human being or amongst that
species of gcds whose nature he has
cultivated by his kamma.

All actions of bcdy, speech and mind,
whether gcod or bad, leave their respec-
tive impressions upon us, and it is thesc
impressions that are responsible for deter-
mining the upward or downward direc-
tion of our life hereafter. The totality
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of such impressions, accumulated during
the entire span of one’s life, is transmitted
as his kamma to his next birth. The Buddha
has said that a man’s present personality
is an outcome of all which he did,
felt or thought from the very beginning,
not only from the infancy of his present
life, but from the innumerable pre-
vious lives he had led before it. A man
is verily how has painted his own picture,
wherein every touch of thought he ever
made on the canvas of his own character
is indelibly present, expressing itself in its
own way.

(b) The Process of Kamma

But where is this great accumulauon
of kamma stored up in us ? The same
question was asked to the Buddhist saint
Nagasena by king Milinda, to which the

answer was —

«O King; Kamma is not stored some-
where in this fleeting consciousness or in
any other part of the bodv. But, dependent
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on mind and body, it rests manifesting
at the opportune moment, just as mangocs
are not stored somewhere in the mango
tree, but dependent on the mango tree
they lie springing up in due time.”

It would be a mistake to think that
consciousness retains the impressions as
a box holds the different articles put into
it. It is rather, like all other things of
the world, a continuum, a process, each
moment renewing itself dependent upon
the conditions that present themselves.
And in so doing, each moment transmits
its impressions to the succeeding moment,
which in turn passes them on to the next
moment together with its own contribution
to the process. These impressions,
also, are not static, but are undergoing
a process of their own, continually acting
and reacting upon one another. The
present moment of consciousness has thus
arisen big with the kammas accumulated
from the beginingless past.
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The student reads volume after volume
for his examination and goes on receiving
the knowledge gained through them. As
he carries on writing in the examination
hall, all that he has studied flows from the
tip of his pen, because that moment of
his consciousness is rich with all the know-
ledge which it has inherited from its

predecessors.

(¢) Kamma Not the Only Factor

The difference in temperament, in-
telligence and character in different in-
dividuals is to a great extent due to this
difference in the kammas they have amassed
in their own ways; but heredity and
envioment are also very much responsible
for determining the differences among
men. Buddhism recognizes fully the ex~
tent of the influence which these factors
excercize upon us. It is totally wrong
to believe, as some do, that kamma is the
only factor determining our destiny. The
Buddha has emphatically denounced the
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view that everything is due to our pre-
vious kamma. ¢If so, then, owing to a
previous kamma, men will become mur-
derers, thieves, unchaste, liars, slanderers
abusive...... and of wrong views. Thus,
for those who fall back on the former
kamma as the sole reason there is neither
desire to do, nor effort to do, nor necessity
to do this deed or abstain from that deed.”
(Gradual Sayings, Vol. 1, p. 157.)
(d) How Kamma Works

The 1impressions of good and bad
actions, as we have just seen, go on accumu-
lating as our kamma, and they are con-
tinually acting and reacting upon one
another, in a process of constant flux. As
they are so numerous and so diverse it is
very difficult to say how they act and react
amongst  themselves and produce a
certain resultant. Perhaps only the om-
niscient Buddha would be able to trace
the connection between a particular resu-
ltant and its kamma. We can understand
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only the most general manner in which
they work.

A thought that onehas directed towards
some one else reacts upon oneself in
its own way. A thought of hatred and
animosity directed toward the enemy is
reflected upon the thinker and makes him
apprehend danger and evil from outside.
A psychologist has pointed out very rightly
that the coward isone who is under the
influence of the impression of his own
thoughts of ill-will and animosity. Similar-
ly, thoughts of generosity and loving-
kindness that we have towards others arc
reflected upon ourselves and make us
better and happier. Grimm gives a
general description of how the different
kammas react upon us.

«“Whoso, devoid of compassion, can
kill men or even animals, carries deep
within himself the inclination to shorten
life. He finds satisfaction or even -plea-
sure in the short-livedness of other crea-
tures. Short-lived germs have there-
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fore some affinity which makes itself
known after his death in the grasping of
another germ which then takes placc to
his own detriment. Even so, germs bear-
ing within themselves the power of
developing into a deformed body, have an
affinity for one who finds pleasure in ill-
treating and disfiguring others.

““An angry person begets within him-
self an affinity for ugly bodies and their
respective germs, since it is the charac-
teristic mark of anger to disfigure the face.

*“Whoever is jealous, niggardly, haughty,
carries within himself the tendency
to grudge everything to others and to
despise them. Accordingly germs that
are destined to develop in poor outward
circumstances possess affinity for him.

“It is, of course, only a consequence
of the above that a change of sex may also
ensue.

“Thus it is related in the Digha Nikaya
No. xxi that Gopika, a daughter of
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the Sakya house, was reporn after her
death as Gopaka Devaputta, because
the female mind had become repulsive
to her, and she had formed a male mind
within herself.”

Consciousness 1s thus constantly affect-
ing the body and bringing about changes
thercin in its own way.

(B) Rebirth

(a) Gonsciousness a Continuum

The moments of consciousness flow on,
ina continuum, rolling up within them-
selves all the impressions that come in
their way, and the being of the man
hangs as it were at the very edge of the
process. We say ‘moments of conscious-
ness’ not because there are so many dis-
tinct dots in the process, but because by
this expression alone we can elucidate
the nature of the continuum. There is
no gap between one moment and the
other. One moment begets the next and
rasses on all it had inherited from the pre-
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ceeding moment.
it may be said, we are born anew,
and die out.

But whence does this process start’
Does it start from our childhood? Bud-
dhism points out that the processof con-
sciousness is continuing from cternity. The
Buddha has said, “O  Bhikkhus ! The
beginning of this existence is not to be
seen.”  ( wAmawll g fyggy @@ )
Itis from eternity that we are taking
births after births, and gathering all sorts
of kamma that we get by our good and
bad actions. It would be very wrong
to believe that the personality starts its
career from one’s childhood. If it were
so, different men would not have differcd
so much in their intellizence, merits and
other acquisitions, as we have seen above

And, does this process cease altogether
It has already been poin-

Thus ecach moment,
beget

when we die?
ted out that this process would certainly

come to an end if one dies after annihilating

T. /\n'lm'\mqqo ayam bhikkhave sansaro
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all desire, and has no accumulation
of kamma in him. But if one is still in
the bondage of desire and is accumulating
kamma, his personality will continue to

proceed on in a birth hereafter.

(b “Patisandht’ and Transmigration of Soul

Just as there is no gap between two
consccutive moments of consciousness in

our present life, so there is no gap be-
tween the last moment of consciousness
in this birth and the first in the next. These
two moments comc in the same conti-
nuum. The dying moment of conscious-
ness begets the moment of consciousness
in the womb at the time of conception,
and passes on its heritage of kamma to
that. In Pali tcrminology this is called
by the name of Patisandhi which means
connecting the last link of this birth with
the first of the next.

This dynamic view of personality in
Buddhism 1s different from the static con-
ception of a ‘self” or ‘soul’ which migrates
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from body to body. In Buddhism there
is no transmigration of soul. There is no
‘rebirth’ in the sense that the same un-
changing self is born again and again.
But here there is a personality in ccnstant
flux, kept moving on by the impulsc of
desire from birth to birth. This explana-
tion refutes the common criticism of Bud-
dhism that it denies the existence of the
«soul’ but nevertheless teaches the doc-

trine of ‘rebirth’.

The belief in an unchanging soul trans-
migrating from body to body leaves no
room for the possibility of it being defiled
or puriﬁed by our actions, fc.)r how can
anything affect that which 1s., unchang-
ing ? The Buddha has said, «If O
Bhikkhus, there were an unchanging soul
distinct from our mind and body, no re-
ligious life would have been possiblfi.”
rI:ilc Buddhist explanation of ever-evolving

crsonality makes it very clear how

each moment by our own thoughts and
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actions, we are contributing towards our
own improvement or degeneration, and
is thus the explicit or implicit foundation
of all ethical and religious life.



CHAPTER V
PATICCA SAMUPPADA

(A) Tke Doctrine of Paticca Samuppada

(a) Introductory

The doctrine of Paticca Samuppada
is the real foundation on which the entire
philosophy of Buddhism is built. The
Buddha Himself has said, “O Bhikkhus !
One who understand Paticca Samuppada
does understand the Dhamma, and one
who understands the Dhamma understands
Paticca Samuppada.” (Digha Nikaya, Po-
tthapada Sutta.)  Santarakshita, in his
encyclopaedic philosophical treatise the
Tattvasangraha, offers his adoration to
the Buddha as the ¢Great Sage’ Who
has preached the doctrine of Paticca
Samuppada. The three fundamental
principles of Buddhism—all is imperma-
nence, all is substance-(soul-) less, and
all is misery—are really derivative forms
of this very doctrine.
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The central point of the doctrine is
that there is nothing which is not produced
depending on cause and conditions.
All states of mind and matter are being
produced depending on other states
of mind and matter which, in turn, arc
produced depending on still other states.
There is nothing that can arise of its own
accord or lead an isolated life, quite inde-
pendent of everything -else. The lamp
keeps on burning depending on the oil,
the wick, the oxygen in the atmosphere,
and so many other positive and negative
conditions. The oil depends upon the
temperature, which must be neither cold
enough to freeze it nor hot enough toevapo-
rate it; and the temperature, in its turn, de-
pends upon the latitude and elevation
of the place, and on the season of the year
and time of day. In the same way, the
wick depends vpon the strands of cotton
from which it is made, and the oxygen
upon the chcmical elements of which
it is composed.
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Here, the flame of the lamp is only a
phenomenon that has arisen depending
on conditions; it is not a substance, not
a reality. It is therefore Anatta. The
great Buddhist philosopher Nagarjuna
has wused the word Sunyavada to mean
this very truth. By the word Sunya he
does not mean to say that it is nothing, but
what he wants to inculcate is that it is
not asubstance. He has expressed himself
very clearly when he says, “There is no
dharma (thing) which is not produced
by causes and conditions. Therefore there
exists no dharma of which it cannot
be said that it is substanceless.” (Madhya-
mika Sastra, Chapter XXIV, Karika 19.)

The doctrine of Paticca Samuppada
further holds that no conditions are
static but that they all are dynamic
through and through. The flame of the
lamp, the oil, the wick, all are in a state
of flux and Anicca. Since it is Anatta
and Ani.cca it cannot be ap object of
consolation to us. Onpe who is attached
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to it will have, as it passes away, to
meet with nothing but misery.

(b) The Chain of Cause and Effect

The words Paticca Samuppada lite-
rally mean ‘Dependent Origination’,
which may be expressed by saying,
«Depending on that, this originates,” or,
««On that becoming, this becomes.”

There being clouds in the sky, it
rains. Ithaving rained, the road becomes
slippery- The road becoming slippery;
o man falls down. The man having
fallen down, becomes injured.

Here, a shower of rain depends on the
clouds being in the sky; the road becoming
slippery depends on the shower of rain;
¢he fall of the man depends upon the road
1ecoming slipperys; the injury of the man
depends upon his fall.

Thus, if there had been no clouds in
ihe sky, it would not have rained; then
:Jhe road would not have become slippery;
{hen the man would not have fallen down;
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then he would not have received the
injury.

In this chain, we see, one incident de-
pends upon one previous to it, and gives
rise to one after it. Everything that wec

find in the world can be brought under
a chain of cause and effect like this. Noth-
ing 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 and downwards to that which
originates depending on it.

The particular sciences do nothing
but try to trace an event upwards and
downwards in the phenomena they arc
concerned with. Thus, Botany tells us
that a goed growth of the tree depends
upon a suitable manure, and a suitable
manure depends upon such and such con-
stituents being in it, and so on. Physics
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tells us that the movement of the engine
depends upon the power of steam, and
steam depends upon water and fire.

In this way, we can take even the pet-
tiest thing in the world, and it can be
traced upwards and downwards in the
same manner, for Nature is governed by
the Law of Paticca Samuppada, or, ¢De-
pending on that, this originates.” There
is no break in the process. The events
flow continuously in a series, one giving
rise to the other. As one ripple in a stream
Causes another, and that, also, yet an-
other, so the flow of causation goes on.

(¢) The Question of First Cause

But here an objection can be raised
as to what is that which was the First
cause, or as to where the process of cau-
sation ends.

Really, science has never cared tofind
out the first cause or the last effect. Know-
ledge grows in proportion to our ability
and labour in secarching for it. '
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And, where our scientific knowledge
fails us, we often have recourse to super-
stition. The primitive people saw the
wonders of Nature and became curious
to get a satisfactory explanation of them.
They could not explain them scientifically,
i.e. by the law of Dependent Origination.
Therefore, they naturally tried to explain
them by some superstitious superhuman
agent or agents—Gods or Goddesses. But
we evidently see that any such belief in a
superstitious  explanation is inimical
to the advancement of knowledge. The
primitive man believed that the wind
blows because the Wind God goes in a
procession to be married. If science had
accepted this belief, and had not tried
to trace the phenomenon according to
the Law of Dependent Origination, we
could never had known that the move-
meat of the wind is due to the difference
of atmospheric pressure.

A theistic or a superstitious explana-
tiowm puls an end to all further inquiry.
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We cannot ask who created God, or de-

pending on what God originates. Here
there is an absolute check in the advance-
ment of knowledge.

The Law of Paticca Samuppada does
not investigate into the First Cause, for
the very conception of a Tirst Cause

means a total check in the progress of
knowledge.

(d) Paticca Samuppada Not the Law of
Causation

Paticca Samuppada is not, as some
people erroneously suppose, the Law of
Causation as understood by the media-
eval logicians who followed Aristotle,
which considers the cause and effect as
two quite different events, one of which
produces the other.

When examined carefully, this seems
to be untenable. According to the Law
of Paticca Samuppada two events cannot
be considered as quite distinct from each
other, for they are links of the same pre-
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cess, which admits of no break. No single
> A )

event in the world is ever isolated. A

cause, therefore, cannot stand by itself

as such.

Clay is the cause of the pot, the medi-
aeval logicians assert. Yes, the Clay is
certainly the cause of the pot; but it is not,
by itself, sufficient for the production
of the pot. If there were no water, no
~wheel, no potter, no intention in the potter
to produce a pot, the pot would not have
been produced. All of these are indispens-
able for the production of the pot. If
even one of them were absent, the pot
could not have been produced. What
right have we to say, therefore, that clay
is the cause of the pot ? It is simply ar-
bitrary on our part to select one of several
circumstances and call it the cause. It
is not right, then, to say that clay is the
cause of the pot. The most appropriate
way of expressing it is:  The pot was
produced depending on clay. Thus, the
most scientific and rational explanation
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of a thing is possible only according to the
Law of Paticca Samuppada.

(B, How It Explains the Cycie of Lives

Buddhism applies the Law of Paticca
Samuppada to explain how a man gathers
kamma in this life and due to that
is reborn after death. The process of
the cycle of birth and death is called
‘bhavacakra’and is symbolically represented
by a wheel with twelve spokes. As the
spokes of the wheel move round and round,
so the twelve links of the cycle of lives are
recpeated again and again. Due to
ignorance a man does all sorts of good and
bad actions, gathers kamma and is reborn
after death. And again he goes on doing
the same actions and continues.being born
and reborn.

The twelve spokes of this cycle are:—
depending on ignorance (ufassm)! there
arisc the activities of life (¥@mX)?; depend-
ing on the activities (that yield vipaka)

1. avijja 2. sankhira
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there arises ‘patisandhi’ consciousness-
(fasrm)* in another birth after the expiry
of this life; depending on patisarnchi con-
sciousness there arise the mental and the
physical states of being (a1A%7) ;2 depending
on the mental and physical states there
develope the six senses, namely, eye, ear,
nose, tongue, body and mind ( ¥@mEaT);?
depending on the six senses there arises
contact (%&)* with the object; depending
on contact there arise the different kinds
of feeling ( zar );> depending on feeling
there arises a craving for the object (Togr) ;¢
depending on craving there arises grasping
(garar) ;” depending on grasping there arises
the process of life, (%= );® the process of
life flows on into another birth ( sify )®
after death; and birth is followed by decay,
death, grief, lamentation, ill, anxiety and
all trouble. Thus does originate the

whole body of evils.

1. viiifilna 2. namardpa 3. salayatana 4. phassa
tanha 7. upadana 8. bhava 9. jat

5. vedana 6.
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This explains :—

(a) That there was a previous life of the
being in which, due to ignorance (avijja),
he did all kinds of good and bad actions.
This is called ‘atitakamma-bhava,” the
process of active life in his previous
birth.

(b) Due to the resultant of this he gets
‘patisandhi’ in the present birth, which
gives rise to mind and body, upon the
basis of which there develope the six sen-
ses, which come in contact with the ob-
jects, as a result of which the subject gets
pleasant; unpleasant and neutral feelings.

This much is the process of the present
tife as a result of the previous kamma.
“This is called ‘paccuppanna upapatti-
hava,” the process at the time of taking
birth.

Then, duc to the feelings, he gets crav-
ing and grasping, and keeps on the strug-
gle of life, doing all kinds of good and bad

aciions. Thisis the active part of the
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present life called ‘paccuppanna kamma-
bhava, the process of his activities in the
couxsc of his present span of life. These
yield resultant, and

(c) he gets ‘patisandhi’ in some other
life according to it, which is again followed
by decay, death and all evils. This is the
future resultantof the present ‘called ana-
gata upapatti-bhava,” the process of life
in the future as a result cf the present.

Thus the cycle ol Paticca Samuppada
takes into consideration four sections
from the pievicus, the present and the
tuture lives——omne 1n the lirsi, two in the
secoud, ar.d one in the third. 'These four
sections are called thc four sankhepasg
cach consisting oi live constituents.

There are threc junctions (sandht) in
the process of these four sections, namely,
(1) that of the previous activity with the
present resultant, (2) thai ol the present
resultant with the present activity, and
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(3) that of the present activity with the
future resultant,

The twenty constitwents coming under
the four sections are called the twenty
‘modes’  (strax).! These may be stu-
died under the diagram given in the next
page—



1.
2.

3.
4+
5.
6.
7.

a.
o.

S

The constituents of The three The four sections thlrlr(‘:
Paticca Samuppada Suclcis’ses.w_c and twenty junc-
I ) _____s_ . modes tions
Ignorance (avliji) Past T -
Good and bad activities {(sankhira) Atita Kamma Bhava
1. Avijja
2, Tanhi
3. Upadina
------ ——1 4. Bhava
Patisandhi conscious- ness (vifiidna) DPresent 5. Sankhira
Mind and body (ndmariipa) i 1 1
The Six  Avyatanas Paccuppanna  Vipaka
Contact (phassa) 6. Viniina
Feeling (vedand) 1 7. Nama-riipa
] 8. Salayatana
: 9. Phassa
10. Vedana
Craving (tanhﬁ_) ) } TR
Grasping (upadana) II1
The process cof life (bhava) Paccuppana  Kamma
Bhava
The samcas 1
) . e aem frmg v I 111
Birth in the coming life (jati) Future Anagata Vipaka Bhava }

Decay, death and all evils (jarimarana ctc)

The samecas II

o]
N
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CHAPTER VI

SOME SALIENT FEATURES
OF BUDDHISM

(1) Religion and Dhamma

The word ‘religion’ is derived, etymo-
logically, from the Latin re, meaning
‘again’, and the root ligere, meaning ‘to
bind’. It therefore connotes a rebinding
of ourselves with some thing, person or
state, from whom or from which we have
in some mysterious manner become se-
parated. This etymological derivation
of the word is reflected in definitions of
religion such as that of Kant, who held
it to consist in the acceptance of duty as
a divine command, of Caird, who thought
it meant the self-surrender of the human
spirit to the Divine, and of Max Muller,
who considered it to imply, amongst other
things, the belief in a divine power and
the hope of future life. Besides these
three well-known  definitions of religion



94 BUDDH:*M FOR EVERYBODY [ Ch.vI

there are numerous others; but all of them
follow the same pattern. They all agree
in regarding ‘religion’ as consisting pri-
marily in the belief in some divinity as the
creator of man and the universe and as
the supreme source of religious authority,
and in devotion and prayer as the means
of invoking the grace of that being.
None of these common characteiis-
tics of the various ‘religions’ are, how-
cver, to be found in Buddhism. The
Buddhadhamma is in every respect singu-
larly distinct from all these systems of
thought. TFor it regards belief in a sup-
reme being as one of the gravest errors,
and reliance on the efficacy of dC\fOtioﬁ
and prayer as a serious obstacle. Tt woulq
be more correct to describe Buddhism as
a progressive scheme of self-discipline
and self-purification for the attainment
of the passionless state of Nibbana. This
scheme is based neither on blind belicf
nor idle speculation, hut upen the sound
philosophy cf cause and effect, i.e. that
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being present this arises, that not being
present this does not arise, a briefoutline
of which has already been given in the
chapter on Paticca Samuppada. When
we reflect impartially upon such facts as
these it at once becomes obvious that there
is a wide gulf of difference between Bud-
dhism and ‘religion’. This difference may
be put in a nutshell by saying that a
‘religion’ is something to be accepted and
believed, while Buddhism is something
to be understood and practised. lthougAh
Buddhism is usually referred to as though
it was some sort of ‘religion’, which it
plainly is not, it would be more:- correct
to describe it by the term which it uses
to describe itself~Dhamma. This word
indicates that Buddhism is a progressive
scheme of self-discipline and self-purifica-
tion, that itis based on a truly philoso-
phical conception of existence, and that

it culminates in the attainment of the
Highest Geod.
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(2) Buddhism and Faith

Taith is the basis of all those religions
v hich believe in the existence of an  al-
mighty deity. Faith in this deity as
the crecator of the universe and as the
rewarder and punisher c¢f man, in the
pricst as his accredited representative, and
in the revelation or sacred book as his
message to mankind, 1s the starting-point
of them all. The new convert is urged
to have faith in these and it would be re-
garded as a blasphemy if he ventured
to ask why he should have faith. Unless
one has faith, these religions maintain, it
is quite impossible to be rid of sins and
evils. Some sects even go so far as to
believe that a man with strong faith will
go to heaven irrespective of what his per-
sonal conduct was.

This religious faith is a blind faith,
In some systems of religion it has given
rise to what is known as bhakti or devo-
tion. Although it was originally regarded
simply as a means to an end, that is,
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emancipation, devotion eventually came
to be regarded as the end itself. Some
religions tend more and more to regard
bhakti as the ultimate goal.

The Buddha has denounced blind
faith and pointed out that since it is a
forn: of ignorance it cannot help us in any
way in our self-purification. He always
emphasized that one should believe in a
doctrine only after having understood it
thoroughly. He  therefore  declared,
¢O Bhikkhus, the bhikkhu is endowed with
confidence based on understanding.” This
confidence is called Saddha in Buddhist
terminology. The understanding where-
on it is based may sometimes be weak and
sometimes strong, but it is never blind,
The Buddha has aptly compared Saddha
to the confidence which a patient has in
his doctor or a student has in his teacher,
The more benefited the patient is by the
treatment of the doctor the more Saddhga
he gets in him and the more enthusiasti-
cally he follows his prescriptions. Similarly
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the more casily the student Iecarns his
lessons and the more successfully he passes
his examinations, the mere confidence
does he get in thc wisdom and ability of
his teacher. But if the prescription of the
doctor does him no good the patient begins
to lose his Saddha. Thus Saddha is
pnever blind, but always kecps its eyes

sen and is constantly vigilant to mark
whether the doctor’s prescripticn or any
other thing claiming its allegiance acts
in the way 1t is supposed te.. The Buddha
has said “O Bhikkhus, accept the words
5{ ‘thC Tathagata cnly after you have ¢x-
émjncd them ycurself, don’t accept them
Smply dve to the reverencc you have
cwards me.”  This kind cf Saddha is
;bviGh’S]Y sane, healthy and rational. Not
1y dees it leave no space for bhakti er
dévoﬁon but it aytomatically precludes
o other form of ynbalanced emoticnal-
- Buddhism asks ys (4 believe it only after
Wc 1ave l,mqerstood it. Faith in the Buddha
. seless if we dO’_not practise His teachings.

.

3

°
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(3) The Buddha Not a Saviour

The Buddha has said “O Bhikkhus;
it is for you to exert and practise, ‘the
Tathagata only points out the way.” In
Buddhism the Buddha is not regarded as
a messiah, nor as asaviour, but as a Teacher,
a Sattha, Who, after realisng the Truth
Himself, has taught it to wus. He
was a man just like ourselves, who in the
course of innumerable previous lives
struggled to attain the perfect state of
Buddhahood. This lofty ambition was at last
fulfilled when He was born as Siddhattha
Gotama, the <con of Suddhodana of
the Sakyas. The Buddha has never
said ““Abandoning all duties come unto me
alone for shelter; sorrow not, I willlibe-
rate theefrom all sins” (Gita XVIII, 66)
or “Come unto me all ye thatlabour and
are heavy laden, and I will give you rest”
(New Testament). On the contrary, He
has said:—

“Evil is done by self alone, by self alone
is one stained; by self alone is'evil left un-
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done, by self alone is' one purified. Purity
and impurity depend on one’s own self. No
man can purify another.” (Dhammapda
165). Everything depends upon one’s own
cxertion and the Buddha has therefore
taught the noble gospel of the conquest
of the self by the self. If a man does not
exert himself no one else in either heaven
or earth can help him.

The Buddha had a matchless persona-
lity and was an incomparable teacher. In
che Tipitaka we find beautiful stories of
ow His profound wisdom and sublimc com-

h i
yassion converted a devilish robber like
Lngulin;ala, a charming and wealthy

courtezan like Ambapali, and a vile leper
bcgging for alms in the street like Suppa-
bLIddha- All these examples show that
he puddha had tremendous pcrsonal mag-
Letishl .and unequalled powers cf persu-
asion with Wllth He¢ was able to draw in-

umerable beings into the right path.
2 e Buddha is the Purisadammasarathisattha

4 .
dgz,dmanussanam o or ‘Charioteer of men
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to betamed, the teacher of gods and men.”
But Buddhism nevertheless maintains that
the final realization depends only upon the
individual exertions of His followers and
on no other factor. The Buddha has
shown us the path, but we ourselves must

tread it.
'4) The Pali Canon Not a Revelation

Most of the theistic religions have
scriptures of their own which they believe
to be a direct revelation from an infallible
supreme source, and they maintain that
these scriptures must be accepted as the
highest authority in the religious sphere.
They cannot tolerate even the mildest cri-
ticism of the numerous inconsistencies and
errors which these books contain. The
revealed scripture of one religion often
differs from that of another and it is there-
fore obvious that they have originated
from different sources.  Moreover since
they contradict each other on different
points it is impossible that they should all
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he right, and very likely that they arc all
wrong.

The Buddha, on the other hand, most
emphatically warned His disciples against
blindlvy putting faith in the authority of
anv book or tradition. To the Kalama
nobles. He said “Now, Kalamas, do not
ve go by hearsay, nor by what is handed
down by others, nor by what people say,
nor by what is stated on the authority of
yeur traditicnal teachings. Do not go by
reasoning, nor by inferring, nor by augu-
nentasto method,nor from reflection on and
approval of an opinion, 'nor. out of respect,
¢hinking a recluse ust be deferred to. But,
Kalamas, when you know of yourselves:
«These teachings are not good: they are
blarneworthy : they are contemned by the
wise: these teachings, when followed out
and put 1n practise, conduce to loss and
Suﬁ"cril‘:g», then reject them.” (dAnguttara

,?\"Z'kd)’ay I, I 88)
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The Buddhist scriptures are contained
in the Pali Canoa which the disciples of
the Buddha compviled at Rajagaha undzr
the patronage of king Ajatasattu imme-
diately after the Parinibbana of their
great Master. It is quite possible that
in the course of the twenty-five centuries
which have elapsed since then there might
have crept in some interpolations here
and there. Still, it can be said with full
confidence that this collection of books
is the nearest and most reliable source
of the teachings of the Buddha. The
Buddhist reads these books in order to
understand the teaching of the Lord
Buddha and to get inspiration to follow
the path taught by Him. They are not
regarded as a divine revelation, but simply
as the advice of a great religious Teacher
to His disciples. They are not to be
accepted and believed, but to be under-
stood and practised. They appeal not to
blind faith but to the practical intelli-
gence.
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(5) Bhikkhus are not Priests

Almost all the religions have priests

of their own, whose duty it is to perform
the various rites, rituals and ceremcnies
ijn which those religions believe. They
are supposed to be the agents or repre-
sentatives of God. In some religions the
priestly office is inherited by birth, while
in others it is dependent upon initiation
py other priests.  Priests are usually l?eld
in high esteem by their co-religionists,
are fed, clothed and housed sumptuously
(some of them possessing wives, servants,
alaces, jewels, political power etc.) and
are given fees for performing vzfrious re-
ﬁgious rites and c.eremonies. In birth, mar-
£iage death, Sa.CrlﬁCC, war a.nd :all other §uch
occasions of private or public life the Pl‘lCStS
are called upon to invoke the blessings of
od. In these sacerdotal religions people
¢hink that they cannot approach .God
except through the medium of the priests.

In Buddhism, however, no such priest-

Iy mediation is necessary. The Buddhist
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does nct aspire to win the favour of any
Deity, ard therefore can well afford to
dispense with the services of a priest. His
ult'matc geal is self-purification, selfdiscip-
line and . selfmastery. This can be
obtained cnly thrcugh one’s own efforts
and exertions and if he does not strive
himself no one else can possibly help him,
The Buddhist Bhikkhus have renounced
all - worldly ties and devote themselves
wholeheartedly to the attainment of self-
purification. By -virtue of their purity
of life and strict self-discipline they. are
the best persons to preach the Doctrine
and inspire the pecple to follow the path
taught by the Buddha.

(6) Rationlism and Toleration

The Buddha never tried to win the
confiderice and faith of the people by mak-
ing them Lelicve in supernatural agencies
and superauuous dogicas. On the other
hand, He always appealed to their sense
of understanding and reason and especial-
ly warned them against accepting anything
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that was not susceptible of a scientific
cxplanation based-on the law-of causa-
tion. Superstitious beliefs in the bliss-
ful nature of Brahman the Buddha com-
pared to the atiempt of a man’ building
a staircase in the empty air. Buddhism
leaves no room for superstition and dogma.
Jtis true that the Buddha, also, exhibited
miraculous powers of yogic attainment,
but that was not anything mysterious,
miraculous, since He explained how it
was possible for everyonc to attain them
through the practise of ‘mental discipline
and cultivation of psychic powers. Bud-
dhism explains all phenomena of man and
nature not by dogmas but by rational
application. of the law of causation.

It was due to this rational outlook of
Buddhism that it is free from religious
fanaticism and blind mtolerance . Bud-

dhism has spread in the world solely be-
cause of the merits of its own doctrines
and the lovingkindness of its missionaries,
never by forcible conversion or persecu:
tion. Dogmatic ‘people . become: intole-
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rant if they arc criticized, rightly or wrong-
ly, by their opponents. The Buddha
has specially warned His disciples not
to fall victim to such weakness, but to be
patient and examine whether a criticism
raised against the Buddha, the Dhamma’
or the Sangha has any truth in it or not:
‘While the -Buddha was going from Raja-
gaha to Nalanda with His retinue of monks
He halted at the royal garden of Amba-
latthika to spend the night. There a
mendicant of another ‘sect, Suppiya Parib-
bajaka, was talking ill of, and finding
fault with, the Buddha, the Dhamma
and the Sangha. The Bhikkhus over:
heard what he was saying and reported it
to the -Buddha, and the Lord said “QO
Bhikkhus, if anyone talks ill of Me, of
the Dhamma or of the Sangha, you should
not get offended, nor be disturbed by that:
If you get offended or disturbed by that,
it will be bad for you yourself...... rather
you must investigate into it and find out

whether it is untrue and-baseless.”
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(7) Buddhism and Caste

Caste system has been the greatest
curse in the social life of India. It has
divided the nation into watertight com-
partments and has based the structure
of society on the feelings of difference
and distinction. Each caste thinks itself
superior to others and takes pride in this
fancied superiority. The Brahmins con-
stitute the highest caste but still amongst

them therc are scores of sub-castes, each
one claiming to be superior to the others.
Such a state of affairs has made it impossi-
ble to build up a united nation in India.
Because of the caste system India could
not be one, and therefore fell an casy
victim to any invasion from outside. A
handful of invaders entered the country
and trampled the people under their heels
from one corner to the other, but the castc
distinctions of the Indians did not allow
them to make a united stand. Those
who could not bear the humiliation of
caste distinction were compelled to leave
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the Hindu society and they became sworn
enemies to Hinduism. Still the Hindus
did not pay any heed to the evil. The
present division of India and the great
blocdshed caused in recent times are un-
doubtedly the outcome of long prevalent
caste distinctions.

The Buddha, Mahavir, Nanak, Ram
Mohan Roy and Gandhi, all eminent
reformers of India, directed their best
ctorts to the abolition of this evil of caste
distinction. But still the Hindus are
clinging fast to it, although thoughtful
pcoplc have fully realized that the future
is very dark if this evil is not eradicated.

The Buddha was the first man to raise
a voice against caste distinction and preach
social equality for all as far as two thou-
sand five hundred years back. In the
Brahmanadhammika Sutta of the Sutta
Nipata He has said ‘“Between ashesand
gold there is a marked difference, but
between a Brahmana and a Chandala
there is nothing of the kind. A Brahmana
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is not produced like fire by the friction of
dry wood; he does not descend from the
sky nor from the air, nor does he come
out piercing the earth. The Brahmana
is brought forth from the womb of a woman
in' exactly the same way as a Chandala.
All human beings have organs exactly
alike; there is not the slightest difference
in kind. In plants, insects, fishes, snakes
birds, quadrupeds the marks that con-
stitute the species are abundant, whereas
amongst nien this is not the case. Neither
the hair, nor the formation of the skull.
nor the colour of the skin, nor the vocal
organ, nor any other part of the body
cxhibits any specific differences.”
Throughout the history of its stay in
India Buddhism stood resolutely against
the cvil of caste distinctions, and never
made a compromise on this issue. This
was due to the fact that the Buddha had
built the Sangha on principles absolutely
frce from questions of .caste distinction.
He has compared His Sangha to a mighty
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ccean in which great rivers from  different
directions fall and lcse their identity and
become one, for the Bhikkhus joining the
Order from different castes and classes
of saciety forget all their differences and
feel one and the same ((Udana, V. 5, Vi-
naya, ii. 9.). Such was the great strength
of the Buddhist Order.

The story of the ordination of Upali
the barber is another outstanding example
of how the Buddha.tried to abolish caste
differences. Upali .the barber followed
his kshatriya masters who had come to the
Buddha to ask for ordination. The Bud-
dha gave ordination first to Upali and
then to his kshartiya masters, and thus
gave the barber a senior status in the San-
gha. His own kshatriya masters had to
worship and pay their homage to Upali.
The Pali Canon is full of such stories which
show that the Buddha and His great
disciples like Moggallana, Kassapa ang
others tried their utmost to bring home
the futility of caste distinctions.
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(8) The Practical Use of Religion

The Buddha has compared the Dhamma
to a raft—~Kullupamam bhikkhave dhammam
desemi, santaranattham no gahanattham or
«“I teach you, O Bhikkhus, the Dhamma
like a raft to be used to cross over (the
stream of existence), not as somecthing to
hold fast to.” ‘Holding fast’ is to adopt
a label of either this ’ism or that, without
caring to practise what it propounds.
This has been the root cause of the diffe-
rent wars and bloodsheds committed in
the name of religion. All religions teach
love and peace; and if people had cared
to practise that these evils in the name
of religion would not have been possiple.
So the Buddha has said the essence of the
Dhamma lies in the practise of it. Through-
out His life the Buddha kept on Inspiring
His disciples to practise Sila, cultivate
Bhavana and realize Panna. Even the
last words the Buddha uttered were Ap-
pamadena sampadetha or “Do yc abide in
heedfulness.”
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