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Introduction

This book wishes to cover all the basic and esskedbctrines of
Buddhism in one volume. Many aspects have beemn @éhlearlier in
separate booklets, such as the four noble trutlsnd, rebirth and
evolution. Many other aspects, equally importantichs as
contemplationand Nibbana, have also found their placein this single
volume. But, even the subjects dealt with earlsarehnot been merely
repeated, but are presented with a fresh approaithough not
deviating doctrinally.

Thus, this book is as new as it is old, presentirdpctrine of 25
centuries ago, in a setting which belongs psychoidly to the century
of to-day. New views may provide easier access anearer
understanding, which is the basic concept whicledmrth to this book.



The Life of the Buddha

Ancestry and Birth

Close upon the Himalayas in the north of India abdut 160km to
the north of Varanasi (Benares) was living in thle @entury before
Christ a Sakyan clan, ruled over at that time bg ttaste of
professional warriors, called Kshatriyas. The narhéhe chief ruler
and his family was Gotama, a name derived from oheheir
ancestors who lived many centuries earlier. Therrod the clan at the
time when our story begins was known as Suddhodadahdived in
Kapilavatthu. The Raja was marriedto a close relation of his, Maya
Devi, who was the daughter of the ruling chief afesmrbytownship,
called Devadaha,also known as Koli. That Koliyan Raja’s name was
Anjana.

Maya Devi, the chief consort of King Suddhodanad detter
knownasMaha Maya, hadonenight a dreamthata white elephat had
entered her womb. This dream of hers was intergreyesome sages
that in due time a son would be born to her whold/dne a worthy
descendant of the royal clan. When in the courgaraf she felt that
the day was drawing near that she should bringhfartchild, she
wished to visit her parents in Devadaha. King Swddima, her
husband, willingly granted permission to do so. tha way between
Kapilavatthu and Devadaha one had to pass a padwik as, the
Lumbini Gardens, situated in modern Nepal. Wighto enjoy the
cool shade of the park and to relax a while betor¢inuing the journey
the pary which accompaniedqueen Maha Maya erteredthe gardens.
Thenunexpectedlyhertime was full and seeking shelter under the low
hanging branches of some Sal trees, she broughtdaon.

Many years later, the great Indian emperor Asoldhdaillar erected
on the very spot. On the pillar was carved an ip§on commemorating
the event and identifying the place of birth. Toa@dumn was discovered
by Dr. Fuhrer on the 1st of Dec. 1926. Its sizabsut nine feet above
the ground, though the upper part is broken ofis ktill standing on the
original spot, thus proving beyond doubt the trothhis historical birth.
For the child which was born here was not to limethis world as so



many other princes who lived and died, and whosg mames we have
forgotten. This child when grown up would be a tighthe whole world
even to this day.

After having givenbirth to herchild, queenMaha Maya andher party
did not travel on to Devadaha but returned to Keyaitthu, where the
happy news had spread already through the townnduede all were
received with great rejoicings.



First Events After Birth

Near the town was living an old hermit who was higlespected by
all, even by the king. This hermit — Asita was Imame — was
informed of the royal birth, and he too had comé¢h palace to see
the little prince. The king had such a high redgardAsita, the hermit,

that he wished to show his respect even when intiog him to the

royal baby. And thus he presented the child with head turned
towards the hermit. But Asita did not allow thislie done. Not the
child, he said, but he had to bow his head. An@hng the little feet

of the child with his forehead, he indicated iteajrfuture. While he
was thus lost in thought for a moment, he becardeasa began to
weep. King Suddhodana, fearing that the sage sawe savil omen

lurking over the child’s future, asked whether sdmreg wrong would

befall his son. But Asita the hermit assured thmgkhat no evil would

come to the child. The reason of his sorrow wassaid, that he

himself, being an old man already, would not lieesee the future
greatness of the new-born prince.

On the fifth day after the birth of queenMaha Maya’sson, some
learned men were called to cast the horoscopegad the lines in the
palms of his hands and on the soles of his feetxpbain other marks on
the body and to fix his name. They found in allt§htwo characteristic
marks, all indicating his future greatness, buirtbpinion was divided as
to the nature of that greatness. Most thought beatvould become a
great ruler or wise teacher. Only one excluded plessibility of a
worldly career and said the prince would certaibgcome a great
religious reformer. Finally the name was chosem a@nceforth he was
called prince Siddhattha, which name means “subgess the
accomplishment of his task”. To this hame is uguatided the name of
Gotama, which was the name of the royal family alaah.

Queen Maha Maya had newer been well since she had given
birth to her child and on the seventh day after hhppy events at
Lumbini she died, leaving the care for the educatibher sonprince
Siddhatha, to heryoungersisterMahapgapéi, who thus became the
foster mother of the future Buddha.

All this happened in the year 623 before the haftiChrist according
to the traditional way of counting, but from histal research some



doubts have arisen about this calculation, which bessed on a
fundamental date, a treaty of Chandragupta with Gneek Seleucus
Nicator, which date however is not quite certaimeik the indication of
years before or after Christ is not to be fixedhwhiistorical certainty, as
there is probably a discrepancy of several yeathendate of his birth.

Recent historians place the birth of prince Sidtttaaabout the year 563
B.C.



Early Youth

When prince Siddhattha was old enough to walk gbbet was

allowed on a certain day to accompany his fathéngkSuddhodana,
who had to perform the ceremonial ploughing, anivedent to our

modern cutting of the first sod. As the ceremonthwhe subsequent
rejoicings would last a considerable time, the ypuyrrince was

placed in the shadow of a rose-apple tree. Thethdancool shade,
away from the noisy crowd of merrymakers, withoehsual desires
and without evil ideas, he attained the first stafmentalabsorption

(jhana), a stateof happinessrising from seclusionand freedom from
sensuous and worldly ideas, leaving his heart sergmre and
imperturbable. It was the remembrance of this fabich many years
later made him give up his austerities.

This aloofness seems to have been characteristtbeinyoung
prince, so much so that his father, king Suddhodahaught it
necessary to provide him special care, for histheahs excessively
delicate — and with extraordinary luxury to distrs mind from his
frequent pensive moods. The three seasons of tlae, wenter,
summer and rain-season were spent in different eplaavhere
amusements were provided according the time ofyde. But his
delicacy was such that neighbouring chiefs werectaht to send
their daughters, till prince Siddhattha provedublic performance not
only his fitness to handle the bow, but even hjzesiority over all his
rivals in the contest.

At the age of sixteen he was married to princessodhara, a
daughter of his mother’s brother Suppabuddha asdather’s sister
Pamita. They were of exactly the same age, havaan lborn on the
same day. Little is recorded about her life at hoamsl private
happiness, but the description of the luxury inakhihey lived, of the
care wherewith the king had surrounded them, makesfeel that
nothing could be lacking in the completion of thieliss.

Yet, prince Siddhattha was not satisfied. He sosalized that
even pleasures produce disgust when prolonged tat.nTo escape
from the monotony of the pleasures of his palates&arn about the



conditions of living of other human beings, a gréesire arose in him
to come in contact with the world. And so, one deywent forth,
being driven in his chariot through the decoratesrn by his faithful
charioteer Channa. Notwithstanding all precauttorthe contrary, his
eyes met with some sights which left a deep impsassn his mind.
An old man, an ill man, a corpse taught him thesdes, which had
been kept hidden from him, that all are subjeabtltbage, decay and
death. The sight of a recluse, whose peace of @etned to have
raised him above the sorrows of the world, madepitrece wonder,
whether not there would lie the solution of lif@soblem, the mystery
of sorrow and conflict.



Renunciation

While the plan ripened in his mind to leave hisumx and to
experience poverty, privation and misery, so asinderstand them
better and to find a solution of the difficultiet athers, on a certain
day the message was brought to him that the psndgs wife, had
given birth to a son. Realizing that this child Wwbbe a fetter which
would bind him tightly to the home-life, he namadtRahula, which
means fetter. Seeing that he would not be able ®vetart on his self-
imposed mission, if he would let this new affectiake roots in his
heart, he left palace and possessions, father, amifechild that very
night. Channa, his charioteer, led him out on hissé Kanthaka.
Then the prince assumed the garb of an ascetiarnieg his
ornaments with Channa.

Having thus retired from the world he began thealisiscetic’s life.
He went on foot and begged his food from houseadiosh inthe town
Rajagala. He learned the art of mind-concetration from ascetic

teadnersasﬂl_éraKélﬁmaand Uddalka RamaputtaThey were to teach

him mind-concentration up to the third and foustlageof formless
ecstasy(aru @-jhana) butnotbeyond.And soheleft them dissatisfied.

With five companionsKonddina, Bhaddiya, Vappa Mahanama and
Assgdl, he beganthatlife of austeriy, the merereadingof which makes
one shudder. The satisfaction of all the wishes hat brought the
solution of life’s problem; it had only accentuaiedrherefore, he would
set out on the opposite route: the denial of athdeds of the body. For,
“where the senses are present, where sense-olajectgresent, where
consciousness is present, therb@aandthe play of Mara.” The body
felt the needof compary: he sought the loneliness of the woods. The
body felt the need of food: he starved himself uiler weakness made
him faint. The body felt the need of being cared fte neglected not
only his health, but with the severest ascetic fipas he reduced his
body systematically to a wreck. The mind felt tled of wandering: he
concentrated it without release on the problem &g wtent to solve.

Thus he lived and spent his young manhood in exrasteticism
for full six years. Physical exhaustion to the poori a complete
breakdown made it impossible for the mind to appykeenness to



psychological truths. Finally he had to admit: “Mewdid these dire
austerities bring me to the ennobling gifts of shpenan knowledge
and insight, because none lead to that noble utashelig which,
when won, leads on to deliverance and guides him kvies up to it
onward to the utter extinction of all'ill Coming to the decision that
austerities are not the way to enlightenment, ra@nagesorted to the
taking of normal food, much to the disappointmemthis five
companions, who deserted him.

1 Majjh. N. 12.



Enlightenment

Once the bodhisatta had regained his strength ascabde once more
to concentrate his mind on the problem of conflet,went toUruvela
in the district of Magadha,close to the town which is now known as
Gaya. There,inapleasanforestgrove,he strove with spiritual exertion,
recalling to his mind the pleasant experience heedwma child under
the rose-apple tree during the royal ploughingiyaktWhile he was
thus enjoying again that peace of mind, waes obsaved by a pious
lady, namedSujata, and her senart, who in their excitement mistook
him for a deity to whom they made their offeringnoifk-rice, seated
at the foot of a banyan tree. “May your wishes perdike mine own,”
she whispered and withdrew.

After having taken his bath in the river nearby,gaetook of the
food and threw the bowl into the water which wasigtd in a
counter-current, went thus a little up-stream aamtksn the whirlpool.
Taking this as a good omen, he sat himself intleaieg at the foot of a
fig-tree with the strong determination: “Let my mskisinews and
bones shrivel and wither, let my flesh and bloog wlp, rather than
from this seat | will stir until | have attainetthat supreme and
absoluteinsight.” But Mara,the personificationof lust in the senses,
tempted him to abandon the struggle. His mind rhagé been tortured
with the thoughts of doubt and discouragement, evhiie bodily
senses clamoured for satisfaction with lust, indoéeand pride. All
these depravities, however, were pushameby the remenbranceof
the ten perfections(parami) he had practised so faithfully.

Thus, with a mind stilled, purified, cleansed, $psd, with the
defilements gone, supple, dexterous, firm and uadised, he
directed his mind to the passing away and rebiftlbedngs, to the
destruction of mental corruptions. Thus he realizbd truth of
universal suffering, the truth of craving being tase of conflict, the
truth of the cessation of sorrow through the overicg of craving, the
truth of the way that leads to the overcoming @varg and conflict.
In the world of luxury he had tried to satisfy ttself” and thus attain
freedom from desire. When he failed there, he tteedill that “self”
by mortification. But when he failed again, he beda understand
that the world of desire and self is only in thendhiand is thus



entirely subjective. Thus, by the realization ohrself @nattg, by
avoiding both extremes of self-indulgence agedf-mortification, he
found the middle path(majjhimapatipad 9§ and the peace of heart and

mind he had been looking for so long.

Since that Wesak full-moon night prince SiddhattBatama is
called the Buddha, which means the Awakened Ores,Bhlightened
One. That night, at the foot of the bodhi-tree balized the truth, not
through inspiration or revelation, but by his ownder- standing and
insight, through himself and in himself, the reakure of all things as
impermanent, sorrow-fraught and soulleasi¢ca, dukkha, anatjaIn
that realization all selfishness and craving haénbeonquered, and
hence all rebirth and conflict brought to an endélrchitect, | see thee!
Never a house shalt thou build again ... Achievedhie cessation of
craving’s thirst’.

First Events after Enlightenment

Seven weeks the Buddha spent under and near thbi-Bed, now
absorbed in meditation and enjoying the bliss ofarcipation, then
formulating the law of dependert origination (paticca-samupm@dd,
tracing the fact of conflict in life to ignorancd the nature of self;
sometimes answering questions of passers by, imgria brahman that
only he who is free from lust and hate and pridepws pure, restrained
and self-controlled is a true brahman, at otheesimeceiving the pious
gifts of simple people. But even in this allervaglipeace there arose in
his mind an indecisive thought: This truth whichrieav realized after so
much struggle, which was certainly sublime but asstruse, would it
serve any purpose to propose that teaching tol@eophe world who
were solely devoted to the attachments and plessiiréhe senses?

2Dhammapada v. | 54.



But then also came the thought to him that theraldvbe beings whose
sight was only slightly blurred and covered withnmso dust of

worldliness, who would go to ruin if they were natight the truth, and
who might become knowers of the truth on hearingli$ compassionate
heart gave him the lead, and he decided to spencke#t of his life in the
service of the propagation of his newly found dioetr

Thinking first of his ersthile teachersﬂl_éraand Uddala, he found

out that they had deceased already. And thus hewtdior Benares to
meet his five companions in the ascetic life. THotlgey had discarded
him as one unfaithful to their austere practices, the peace of mind
visible on his countenance and the conviction & liiterances made
them listen with respect. There in the Deer Parlsiglatana in Sarnath
near Benares the Buddha delivered his first dismuand set thus
arolling the Wheel of Truthfhamma-cakkappavattana Syttdhere he
spoke to them about the two extremes of self-inelmbg and self-
mortification which are both useless and leadingqidogood. There he
taught them the middlpath which is the Noble Eightfold Path (ariya
atthangika magga of right action with mind control, the way he had

found after the realization of sorrow, its cause #&a cessation. One of
those five then realized for himself that whatseegeof the nature of
arising that is also subject to cessation. Therebyentered the stream
(sota@nna) which finally leads to Nibbana and he was henceforth
known as Konddina who attainedinsight: Annakond&ina. The second
discourse of the Master which brought the full ghtenment of
arahantship to all his five followers was on the smassential
characteristic of his teaching, the doctrine oflemgnessgnattg. In the
Anatta-lakkhaa Sutta all views about a permaneh soul or self or

substance are utterly discarded, and the analysimitnd andmatter
(nama-rupg shaws but the rolling on of ever-tianging and passing
phenomena. It is the necessary corollary of thedBats teaching of
impermanence ahiccg, which, if misunderstood, lead® conflict
(dukkhg, but if rightly grasped leadsto Nibbana, the deliverance of
the delusion of self.



Spreading the Doctrine

The Orderof Monks (sangha)was thus establishedThe first laymanto
take his refugein the Triple Gem (Buddha-Dhamma-seha)was Yasa,
who, disgusted with the fleeting pleasures of tloeley sought ordination
under the Buddha. He in his turn persuaded somleisofriends, first
four, later fifty more, to follow his example. Thegll renounced the
world and after having been instructed by the Buadfitr some time,
they all became arahants. Then the Buddha sensixiig disciples to
preach the newly realized truth, instructing theshto go with two in the
same directions. They made many converts and otiitose converts so
many desired to renounce the world that the Buddlvaved his monks
to admit them into the Order themselves by makivaypt recite the three-
fold refuge. Young men playing games together wihir wives were
converted and ordained on the spot. Many ascetitts thveir disciples
were convinced of the futility of their penancedd gnined the Order
forthwith. King Bimbisarawho ruled at Rajagahawvas so pleased with
the new doctrine and the monks, that he donatedaedBuddha and the
Order a bamboo-grove (Veluvana) to establish tlaeresidence. It was
here within the first year after the enlightenmd#émat the two friends
Upatissa and Kolita, attracted lilhe recollectel deportmen of the
araham Assgl1, were won over to the new teaching and became the two
chief disciples of the Buddh&ariputtaand Maha Moggallana.Justas
the Buddhaby founding the kingdom of righteousness became thg ki
of the truth hanmmaraja), so his chief disciple Sariputta became the
generabf thetruth (dhammaseanpti). On seeraloccasionshe preached
on instruction and in the presence of the Buddha, wiasspd him as
chief amongthoseendaved with insight. Maha Moggallnawas eminent
in psychic powersiddhi) and both in their diverse ways contributed
much to the spreading of the doctrine.

As the Buddha’s teaching is a doctrine of renummmthe number
of monks was growing steadily, so that the peopleMagadha
became alarmed and even averse for some time,iag¢he Buddha of
bringing the country to ruin through the breaking of families,
producing childlessness and widowhood.



Having spert the winter morths in Rajagahathe Buddhareceived
there the invitation of his father, king Suddhodaoareturn to his
town Kapilavatthu. This he did and took lodging twhis monks in
the banyan park. Not having received an invitafimm anyone to
partake of the next day’s noon-meal, they all vibexgtging for their food
from house to house. When the king came to heatlwdt his own son
was thus begging in his own town, he became pextuib his mind;
but, when the Buddha explained that this was tlstoon to throw off
all sloth in the practice of the Dhammang Suddhalanabecamea
streamtera (sotamnna) Princessyasodhara had not come forward to
receive her Lord, but the Buddha condescended twitiohis chief
disciples to her apartments, where he allowed beatat reverence
according to her desire. A lat€anskritwork, the Mahavastu,sa/sthat
whensheheardthatthe Buddha lived on one meal a day, slept on a
low couch, did not use any ornaments, but dressedyiellow robe,
she did likewise. And now when the Buddha cameeto $he clasped
his ankles, touched his feet with her forehead ditdreverence
according to her desire. And the Buddha did natieldner.

It was during that same visit to Kapilavatthu ttiee weddingeast
was arranged for prince Nanda, the son of Mahapgapdi, the
Buddha’s foster mother. The Buddha came to thecpafar alms,
gave the bowl to prince Nanda and left immediatBynce Nanda, not
knowing what to do with the bowl, followed the Bumdd who
returned to the banyan park. Out of respect an@reexe prince
Nanda did not dare to refuse when the Buddha alsikedvhether he
did not wish to renounce the world. No wonder thlaortly after he
was ordained, he had great desires to go back legam. But the
Buddha spoke to him about a heavenly reward irieatd come so
vividly that Nanda decided to persevere. Only wilnther monks
scoffed at him for leading the holy life like a &ing for the sake of
remuneration, his mind took a different attitudel dre attained the
highest perfection.

Thus, under the royal protection of king Suddhodand king
Bimbisara the Order grew rapidly and the new teading spread.
Even Rahula, the Buddha's son, was ordained, fafr was the real
inheritance the Buddha could give him after haviegounced all
worldly wealth.



Some Outstanding Events

It was especially during the first twenty yearseattis enlightenment
that the Buddha spent the most active part ofifés from 35 to 55
years of age, by preaching and travelling as faatws Kosambi. When
he was 40 years old, king Suddhodana, his fathed, éter which
Mahapgapéa | decided to renounce the world. But the Buddha
repeatedly refused to give permission. Only onitiervertion of his
disciple and personalattendah Anandathe Buddhaconseted while he
was staying at Vesli if Mahapgapa 1 would take upon herself eight
strict additional rules. She consented eagerly maty noble ladies
renounced the world with her.

In the tenth year after his enlightenment we hdaa auarrel
among the monks, which even the Buddha was nottaldettle. Thus
he left them to themselves for three months whiglsgent in solitude
in the Parileyya forest. When at the end of threentmsthe
quarrelsome monks found that the support of the dagple was
waning, they reconciled and obtained the Buddhatsiqn.

The Buddha’s compassion showed itself in many diffe ways.A

poor farmer of Alavi had lost his ox and in searchingfor it he came
late for the discourse to be delivered by the BaddBut the Master had
waited for him, and when the man finally arrivele tBuddha wanted
him first to be served with some food so that hisdrwould be tranquil.
A weaver’s daughter had for three years practibedBuddha’s advice to
meditate on death. When after that period the Baditme again to that
village she was prevented from going on time, owimgressing work.
But again the Buddha had waited, and on furtheruntion she entered
the pathof holiness(sotamnna) On her way home she was killed by
acciden. On another occasion, he washed with his own hahds t
wounds of a monk called Putigata Tissa, who wadewtgd by his
brethren because of his loathsome disease. Reftéshmdy, calmed in
mind, he attained arahantship and died.

Compassionof a higher kind the Buddhashaved with Kisa Go-
tam 1, who came to him to have her dead child cilBgdending her to
fetch some mustard seed from a house where nondiedd- a thing
which she found impossible — she understood the&eusdlity of
sorrow, became a stream-enterer and a nun, ancheattdater
arahantship. The Buddha had not restored the thilife, but he had



cured the mother from the cause of all sorrow aedthd i.e., from
craving.

During the last 25 years of his life, from 55 to, 80e Buddha
spet mog of his time in Savatthi in the residence built by
Anathapindila in the growe of prince Jeta(Jetaanarama), where the
good Anandawas his personalattendat In Savatth1was alsoresiding
the wealthy lady Visakha who built a monasteryhia EasterrPark
(Publkarama) and bestaved her generous gifts on the Buddha and his
monks, who considered her as their mother.

The Last Day

Knowing that he would not live longer than threentns, the Budha
made Anandagather the monks at Vesli to whom he gaw afinal
discourse before leaving them. Travelling on thitoutifferent villages
they reached Pava, where Cunda, the smith, prowitea with food in
his mango-grove. The meal was served wdtlkara-maddavavhich
means “pig’s soft food”, but it is not clear whethé was food made of
pig’s flesh, or some sort of truffles, which is theod eaten by pigs.
Anyhow, it made the Master suffer greatly from dyeey with
evacuation of blood Ighita-pakkandika But still he cortinued his
journeyto Kusinara, on the way taking a river-bath.Reaching a grove
of sal -trees near the town, the Buddha laid dowrh@right side with
his headto the north. A nanda,realizing that he was only a learner,
while his Master was passing away, began to weep,the Buddha
consoled him, pointing out the impermanence oftlalhgs, and giving
him the doctrine as his teacher. Subhadda camettte some doubts and
was converted by the Buddha, the last in his lomggimnary career.

Finally, the Buddha invited the monks to ask amyghif they had
some doubts to clear; but all remained silent aanehe youngest
monk present there had entered the stream of Isslidter this the
Buddha spoke his last words: “Well then O monkgxhort you:
component things are subject to decay. Strivewith earnestness”
(handa dani bhikkhave amantaami vo; vaya- dhamma sanklara.
Appanadenasampadethp Then,for amomer he attainedto cessation
of perceptionandfeeling (safina-vedayia nirodha). But returning from
his trance to normal consciousness, he passedyfiaahy.



Buddhist History

The First Council

When the news of the Buddha’s passing away wasghtao the
arahah Maha Kassapathe most senior of the brotherhad, it is
said that one of the monks, Subhadda, who hadddimne Order
lately and at an advanced age, showed his satmficgbiat now they
would be free to do whatthey liked. Owing to this incidert, Maha
Kassapa, the arahant, proposed that there showddxtal of the
Dhamma and Vinaya. The council was held under #tiepage of
king Ajatasattion oneof the live hills of Rajagahacalled Yobhara,
in the SattapannCave. Maha Kassapahosethe monkswhoshould
attend. Anandarlherawhohadbeenthefaithful discipleandat



tendant of the Buddha for the last twenty-five yeaand who was to
recite the discourses and sayings as he had Heard@uttg, became an
arahant the night before the commencement. sathieatiotal number of
arahants present was five hundred. The venetsdrsapaoresided,the
venerableUpali recited the Vinaya rules for monasticbehaviour,and
the venerableAnandarecitedthe Suttas,all of which begin with the
words “Thus have | heard” (evan mesutan). It was said that the
Buddhahad given permission to the sahghato rewke the lesserrules

of discipline. But as Anandahad not asked which were these minor
rules (for which neglect he washwgked),the sanghadedded to retain
and obsere them all. There is a report that the venerableMaha
Kassapaimselfrecitedthe Abhidhamma, but this detail is not found in
the relation of the Cullavagga. It is possible, boer, that the
Abhidhamma at this time was not treated as a stppireaka especially
as Buddhaghosa, the great commentator of some datgury, gives a
classification where theAbhidhammais included in the Khuddala
Nikaya. The corvocation lasted for seven months and began with the
rain-seasonvassanaafter the Buddha's demise.

The Second Council

The sixth king who succeeded\jatasattuwascalledKaasola. When he
had reigned ten years, one hundred years had passmdheBuddha’s
Parinibbana.The TheraYasa,who hadpersonally been converted by the
Buddha and who was now more than 165 years oldewgoing one day
for aims pindapatg in the town ofVesli, sav that the monks there
askedand collectedfrom the people money which they received in a
bowl filled with water. They resented his admonitiand wanted to
excommunicate him. Thegven obtaired the support of king Kaasola
for sometime, but after the king had been informed by his sister who
was a nun and afaart, a council was convened at Vesali to decideon
the ten points, for which reason it is called the Council of thengya.
The venerable Revata presided and the ten lax ofifdtge Vajjian monks
were condemned. They had maintained among other ithavas
permissible to eat food when the shadow of thelsoh passed beyond
noon two fingers’ breadth; that gold and silver hige made use of, etc.
Though this convocation consisted of seven hundaemthants, the



corrupted Vajjian monks did not submit and about teousand were
excommunicated. But they constituted themseiues what they called
the Mahasaghika school. They broke up the sense and the doctrine
contained in the discourses (Suttagbid).

It is from this time that originate the eighteerhaals, seventeen of
which were schismatic.

Dharmasola

During the next 118 yearsking Kaasola was succeededy twertyone
kings. Chandragupta, who worked his way up fronolgber-chief to
the royal throne, was the founder of the Mauriygnasty ruling in
Magadha. He defeated Seleukos Nikator, the Greedder of India,
towards the end of the fourth century B.C., thuslimgl all the
provinces west of the Indus (present-day Afghanjsta hiskingdom.
Pataliputta was his capital, which is modern Patna. His son extended
the new empire, but it is especially his grandssok& whom we have
to know a little more. His elder brother, the Viogmat Takkasila in the
Punjab, naturally claimed his father’'s throne, ks opposed by
Asoka, who was Viceroy at Ujjeni. After a severauggle in which
the elder brother lost his life, Asoka made his wayhe throne. He
was formally anointed only four years after hishéats death, from
which coronation date all further datese deduced. This is given as
218 after the Buddha’s Parinibbana, which would correspond to 265
B.C. In the ninth year of Asoka’s reign war brokat detween
Magadha and Kalinga, the then most powerful kingdormndia, on
the east coast of the sub-continent. Being suadegsfoka’s empire
there included part of what is now known as Afgktam and
Baluchistan in the north-west, bordering on thei&@yrempire of
Antiochus I, while to the south the Cholas and a3 at the end of
the peninsula were included.

Where conquest usually leads to thirst for more,egimperor Asoka —
alone among conquerors — bitterly regretted thednsrof war. The
peaceful teaching of Buddhism must have greathaeteed him and from
this time onward, Buddhism enters the field of wlohistory. The



missionary zeal of the emperor was great. All thiknown from the so-
called rock-edicts which are a set of fourteen raekcriptions, six
pillardicts and some minor carvings, found from greme north-west
of the empire to as far south as Mysore. He muse Ispent enormous
sums, in the erection of monuments and other mlgyibuildings, for
which reason he is often referred toisarnasola. His propagatiorof
the Buddha’sdoctrine is mostly on ethical points. No animal may be
slaughtered for sacrifice; medical treatment mésglven to man and to
animals; wells were dug and trees were plantedgatbe roads for the
enjoyment of man and beast. Docility to parentserility to friends,
economy and the avoidance of disputes are praiSadration of other
sects was also laid down as a law.

This tolerance, however, did not make the empeass kealous in his
effort to keep the Buddha's teaching and his Ordiemonks pure.
Asola’s protectionof the Order of monks (sahgha) had attracted also
may heretics. Therefore, in the seventeenth ye&isofeign the emperor
Asoka convened a council of monks at Patna under Tiera
Moggaliputta Tissa. 60,000 monks who did not hdid view that the,
Buddha was a teacher of the doctrine of analygish@jjavadg were
expelled as heretics. It seems that in this couwtiich is called the
Convocation of the True Doctrinesgd- dhammasgaha) was recited
that book of the Abhidhamma,known as the, Points of Cortroversy
(Kathavatthy). This third council was completed by one thousand
monks in nine months in the year 247 B.C.

But Asoka’s interests went further still. Though lm&d given up all
ideas of conquest of land, he showed his religioes in his effort to
conquer other nations for the truth. For that pagbe did not use any
force or compulsion, but sent missionaries to gprb@ noble teaching
of the Buddha to the regions of the Himalayas, &yf&gypt and
Macedonia, while Sri Lanka (the island of Ceylorgdhthe unique
privilege of receiving a mission headed by the empe own and only
son Mahinda, who was ordained as a Buddhist momk el attained
arahantship. For the maintenance of religious pis@ he had special
ministers appointed at the court to superintend pgrapagation of the
Dhamma and to regulate the affairs of the Orderthwpecial
jurisdiction, apart from the ordinary magistratés. his old age the
emperor became more and more generous towardellgon. He even



used to send his precious vessels to the tempéel fos the royal table.
When finally nearing his end a myrobolan fruit wgiven him as
medicine, he sent the half of it to the monks tdglee of.

Although Asoka was far in advance of his age in yrempects, yet
he failed to make his work survive. Favoured by paéronage and
strong only through his support, the internal wesdenof his religious
reigh became apparent as soon as he had passedfawhyhus his
empire disintegrated all the quicker as he lefisan to succeed him,
no organisation to continue his work. His empiresviids personality
and they vanished together. Before another hungleads had elapsed
his great reign was but a memory, Buddhism had beeermined by
brahman influences and Hindu cults — and if nottlfier mission of
Mahinda, Asoka’'s son to Sri Lanka, Buddhism woulavén been
submerged in the ocean from where it took its arigi

Mahinda and his Mission

About 250 years after the passing away of the Badalid more than
300 years before the birth of Christ, Sri Lankay§or) wasruled over
by its third king in Anuradhapuraking Devanampiya Tissa. One year
on the full-moon day of Poson the king was celeébgah great feast, with
an elk-hunt as one of its outstanding features. Tayal hunt was
conducted about eight miles from the town, wherihi@ course of the
pursuit the king had become separated from hiauetiWhen therefore,
all of a sudden he heard someone calling him byaime Tissa, he was
startled, all the more when he noticed on the sunohia rock in the
jungle a monk whepoke to him. It was Mahinda, the son of emperor
Asoka, sent by him in the ninth year of his reifperahis conversion to
Buddhism. Mahinda had renounced the world as a Bistdanonk
and had attained the highest perfection of arahgmtkle had come to
Sri Lanka to establish there too the new religidnttee Buddha,
together with four other arahants and a lay discigfhen Mahinda
saw from the king’s answers that he was an ingtligperson and
capable of understanding a deep doctrine, he pegaichhim and the
king’'s retinue who meanwhile had joined him. At genclusion, the



king invited the saintly monk to come with them tloe capital
Anuradhapura, where subsequently the king dediditedjreatpark
Mahameghato the sangha.

The new religion had a phenomenal growth in thanid] mainly
due to the personality of the apostle, who throhighholiness of life
and conviction of word made many converts. The @sidstic support
of the king had also to play a great part therginthat in a short time
the whole island had embraced Buddhism and manyehtated the
Order as monks.

The Sacred Bodhi Tree

Many women there were also anxious to be ordairsedums, and
among them was princess Anula, the king’s youngathler’s wife. As
monks cannot give ordination to females, Mahindghant told the
king to send delegates to India requesting the emnpesokato send
his dauglier Sanghamittawho was already ordainedas a bhikkhuni,
together with others. The king’s minister Alia was sent, but the
emperor was at first reluctant, to send his daugl®aly on the
insistenceof the Ther 1Sahghamittaherself,the emperor consented and
sent her together with eleven other ones with itjet roranch of the
sacred bodhi tree under the shade of which prinddh&ttha had
attained enlightenment. When the ship arrive®anbalola Paturg,
king Devanampiy Tissa himself, wading nekdeep into the sea,
brought the sacred branch raised on his head toshHwmre. In
procession it was later taken to Anuradhapura ahaited in the
Mahamegha Park in the 281st year after the Parinibbanaof the
Buddha. Therethe sametree still grows, fanous all over the world as
the oldest historical tree in the world, veneratad all Buddhists
throughout more than twenty-two centuries, as jhmeb®l of the true
religion and teaching of the Buddha.



Early History in Sri Lanka

While king Devanampiy Tissa was reigning at Anuradhapurahis
younger brother Mahanaga was ruling over Ruhunu district with
Magamaas capital. King Tissawas succeededn Aunuradhapuraby
other brothers of his, called Uttiya, Mahasiva &utatissa, all of whom
were protecting and practising the teaching of Bwaldha. But the
observance of the five precepts of Buddhism forbldéing and
considers the profession of a soldier as wronglitieed. Very soon
therefore, the higher places in the army were oecupy foreigners; and
two of them Kkilled king Suratissa and seized therk. Though they
were not allowed to live long in their wrongfullggsumed dignity, yet it
set an example to others; and sdflara, a Tamil prince from India,
invadedthe courtry with a greatforce and ruled in Anuradhapura. It
must be admitted that he was just and made thetigoprosper; and so
one may admire him as a ruler, but one cannot hineas a robber. He
did not conquer the Ruhunu province, however, seuth and east of the
Kaluganga and the Mahaveliganga.

At thattime the rulerin Magamain Ruhunawas Kavan Tissa,the
third in desceb from Mahamaga. His quean Vihara Maha Devi gave
him two sons, Gamini and Tissa. “Shut in on one $g the Tamils
beyond the river, and by the ocean on the othev,dam | lie down with
limbs outstretched?” was the restless thought iocprGamini. When
grown up he gathered an army defeating one bytloa&amil chiefstill
he met Elarain single corbhat outside the gatesof Anuradhapura and

slew him too (161 B.C.). Thus the Sinhala dynasg westored and
Lanka united under one monarch. Gami, after hi®yies felt remorse
on account of all the suffering caused by his wawking Dutugemunu
to regain his peace of mind became the protectothef Buddha's
teaching, the patron of the Buddhist monks, bugdiamples and
hospitals, constructing irrigation tanks and chdsnehich even in
their ruined state call for the admiration of ousdern civilisation.

Mirissaveti Dagoba was built over the spot where king’s spear,
containing a relic, had got stuck in the grountdwas done as a penance
for his neglect to share some chillies with the kmias he had vowed.
The greatBrazenPalace(Lova Maha Paya) with its 1600 granite pillars
and nine storeys, roofed with sheets of brass, gmgng and comfort



to the Buddhist monks. But his greatest work, thagding of Ruanwali
Dagoba, containing the greatest treasures of rahcsprecious gifts, he
could not live to see completed. To gratify the gkinlast wishes a
bamboo spire was erected and the whole covered witite cloth.
Gazing at the dagoba the great king died piousty)dst thought being
gladdened not by his wonderful achievements, butheyremembrance
of two offerings of some food made by him when hasvhimself in
distress. He passed away in 77 B.C.

King Dutugemunu was succeeded by his brother Saddisa,
who reigned peacefully and piously for eighteenrgedl 59 B.C.
With the death of these two brothers the most glmriperiod of
Ceylon history comes to an end. Together with tretohy of the
country also the history of Buddhism begins to wdoe history and
religion in Sri Lanka go always hand in hand, fettber or for worse.

King Saddha Tissa's three sons quarrelled and foadpout the
throne, the eldest reigning only for one month samdays. The second
brother was careless about his religion at leaghébeginning of his
reign of nine years. The third brother was bettagre pious, but a
weakling, so that he was driven from his thronerafix years by his own
general. He was revenged, however, tstith youngerbrother, Saddha
Tissa’s fourth son, Vattagamini, who ascended the throne thirty-three
years after Dutugemunu’s death.

Within a few months, however, the country was imedgain by
South Indians who ruled in Anuradhapura, while Hetre in Ruhuna
prewerted Vattagamin ito retireacrossherivers.Thus he lived in hiding
mostly in caves, the most famous of which are tbekitemples at
Dambulla, for fourteen years. But in the year 2€.Bhe succeeded in
winning back his throne and reigned in prosperitytivelve more years.
Grateful for his deliverance hbuilt amongstothersthe Abhayagiri
Vihara in Anuradhapura, (nov miscalled Jetaanarama). King
Vattagamin1 is also known under the name Valagamba. Where other
kings had bestowed personal gif the Order of monks, king
Vattagamini, while in hiding, was unabldo do so; andthus he beganto
dedicatelands to the sahgha. Duringhis reign also appear the first
signs of a schism. The Maha Vihara was a foundation of king
Dutugenunu, while Abhayagiri Vihara was Vattagamin’'s work,



enjoying his privileged protection. Whena monk, censuredby the
Maha Vihara monks, was admited by the monks of the Abhayagiri
Vihara, all relations were broken off forthwith. When now the
Abhayagiri monks gradually developed a new form tefching,
appearing to disagree with tradition, and as thiet@ditional teachings
up to now had only been handed down orally, it desided to put them
in writing in order to prevent heresies from spiiagd

Thus in the caw temple of Aluvihara near Matale five hundred
monk-arahants met, recited and wrote down the esigtitlection of the
doctrine and its commentaries, as they had beeeld iy thethreegreat
convocations and handeddown in successiorfrom Upali the arahant.
This happened about the year 26 B.C.

The Tipitaka and Commenaries

Although the various disputes about the Disciplimmaya and the
Doctrine @dhamma had been settled by the different caoilsnof
RajagahaVesli and Pataliputta,yetit wasdonemerelyby arehearsal
(sahgayang) of the sayings of the Buddha.Thosesayings naturally fell
into two classes, the disciplinary rules and thetioal discourses. In
those rules of discipline, however, is also mergtbia learned monk
“who knows the doctrine, the discipline and theutated summary”
(dhammadharo, vinayadhareyatikadhao: Mahavagga Il. 20). This
tabulatedsummnary are the condensed contents of the philosophical
parts, which could not properly be classified eitlas rules or as
discourses. These are the subjects discussed iAkhielhamma, so
that the final compilation forms three collectioftispi taka): Vinaya-
pit.aka, Sutta-piaka and Abhidhamma-pka.

The Vinaya-pitka chiefly deals with the rules of discipline for
monks and nuns, each rule together with an accolutite incident
which led to the promulgation of that rule. Thicopies twovolumes,
dealing with the major offences (parajik@ and the minor offences
(pacittiya). The third volume called Mahavagga gives the early
history of the sahgha, special rules about the observance®f the full
and new moon days on which the rules of restrgattimokkha



have to be recitediposathd, rules for the residence of the rainseason
(vassana The fourth volume, called Cullavagga, gives mdeatailed
rules for bathing, dressing, dwelling, etc. amdtains the history of

the first two councils of Rajagahaand Vesli. The fifth volume is an
“appendix” parivara), containing summaries of the rules.

The Sutta-pibka is the collection of discourses grouped togethe
according to their length or contents in five greupong Discourses
(Digha Nikaya): 34 suttas in three volumes; Middle-length
Discourses (Majjhima Nikaya): 152 suttasin 15 chapters; Kindred
Saings (Sanyutta Nikaya): 7762 suttas,grouped accordingto their
cortents; Numerical Sayings (Anguttaa Nikaya): 9557 suttasin
eleven sections increasing their number from oneldwen; Divsion
of Minor Works (Khuddala Nikaya): this group cortains fifteen
smaller works of which the best known are: the PathTruth
(Dhammapada)Collection of Verse Suttas(Sutta Nipata), Versesof
Elder Monks and Nuns (Thera-gatha, Theri-gatha), Birth Stories
(Jatala), etc.

The Abhidhamma-Piika contains the Buddhist philosophy as the
ultimate doctrine of analysis, in seven books: Eargion of mertal
phenomendDhammasanga); the Classification(Vibhanga); Points of
Cortroversy (Kathavatthu); Designation of Human Types (Puggala
Pannatti); Discussion of Mental ElemeiiBhatukatha); Book of Pairs
on Applied Logic (Yamala); Book of Relations(Patthana).

As the mode of instruction in olden times was rfobtigh the
written but through the spoken word, the texts (Pali) were handed
down together with their commentaries, which weoenpiled and
taught in the dialect of the district where thecteag was conducted.
In the early part of the fifth century after Chyishe commentaries
thus handed down in the schools had already be#ervdown in the
local dialects, Then came to Sri Lanka a brahmamfiNorth India,
the venerable Buddhaghosa, who reconstructed anmblated the
different materials available in this country inetmow classical
language of the canonical texts, as handed dowS8inhalaat the
Maha Viharaat AnuradhapuraTo prove his efficiency as compiler and
translator, he was asked to compose an essaytanzasof four lines.



This resulted in his writing that momentous trestthe Path of Purity
(Visuddhi Magga) in threevolumes, on virtuous conduct (sila),
concefration, (samadhi) and insight (pahfig. His commematorial
translationshave thus not only the value of elucidations of the original
texts, but are also a mine bfstoric interest about the places where
different incidents related by him occurred.



The Dhamma

Thus far we have considered the simple and unaddews of the life of
prince Siddhattha who became Gotama, the BuddhahaWe also seen
the history of Buddhism in its early developmentid, the doctrine
became firmly established in that mighty collect@rexts, known as the
Tipit aka, the three collections of monastic rules, relig discourses and
philosophic treatises.

Now we turn to the doctrine itself, contained imbgh many
volumes; and we shall consider the main aspecthenfollowing
chapters. There is first of all the fundamentathi#ag contained in the
Buddha’'s first sermon on the Four Noble Truths ahd Noble
Eightfold Path. Equally important are the three rabteristics,
repeated so often throughout the texts, which farenessence of all
that is to be known, the three marks of distinctiompermanence,
conflict and soullessness. This last one in pddicis exclusively
found in the Buddha’'s teachings, and it formed tligthe subject of
the Buddha's Second Sermon on soullessness, whieh msight
where there was formerly only knowledge.

In the light of this new approach, the earlier téags about
reincarnation had to be revised by the Buddha & doctrine of
action karma and rebirth, of causation and effect in dependent
origination. That naturally has its moral implicats which will be
considered in some detail, together with the pshadical approacho
the conceptof Nibbana.

The First Sermon — The four Noble Truths

It is typical that in the beginning of the Buddhalectrine there is no
basis of a supernatural origin, such as inspiratiomevelation, which
require an implicit faith, submission of the in&lt and acceptance of
authority. Truth as expounded by the Buddha isamoeternal or divine
truth, but a mere and clear statement of fact whiobody needs to
believe, and which everyone can test for himsedfteHs no truth about a
creation, a beginning in the past, or about amityfior eternity to come,
but just a simple statement about the present,tabéact in everybody’s



daily life. Yet, that simple statement is so deep meaning and
application, that it required the enlightenmenadduddha to discover it,
a truth which everybody can see and learn and kraowd, which yet
cannot be fully understood, unless it is expemehwith insight. And
that is the truth of disharmony, of sorrow, of suiiig, of dissatisfaction,
of conflict (dukkhg.

It was the subject of the first discourse after édightenment,
presented by the Buddha to his former companiongisnlife of
asceticism in search of truth. And thus it forme thue basis of his
teaching, chronologically as well as psychologicdlindamentally as
well as structurally. This truth is not dependemits promulgation by
the Buddha, for it is not a law which needs thénatrity of its creator
for its sanction. It is factual truth, not even degent on the
knowledge thereof, for it is so universal that piphes to all things
that are transient. And what is there that is mabdient? Thus, the
first statement of truth is a statement of a urgakfact of conflict
(dukkha-saccha that all component things are in conflict, jlitcause
they are component.

Now, what is conflict? It may be sorrow which iethesult of some
loss of relations, of property, of position, of libait may be on the other
hand the association under undesirable circumssanith undesirable
people. There is also physical pain of illnesscasfort, hunger and
thirst, or contact with things which are not pleasto the senses, such as
bad smells, strident noises, disagreeable tasgssights. There may be
regret over a thing which one has done, or perhapsot done although
it was one’s duty. It can be also some sort of ssttmp which one feels
over the misfortunes of others, when one feelsfai$ happened to
oneself. Sometimes things go so badly that a fgebh despair is
experienced, especially when there is also a fgalinresponsibility for
the well-being of others, one’s wife and childramd when there is no
hope of improvement of conditions. Then there is thtimate sorrow
which is the anticipation of death, the dissolutiohall expectations.
There are, of course, great joys in life in the exigncing of beauty, of
love, of truth. But these joys are not only sHimgd, but they are so full
of uncertainty when they are not understood, timt grasps at them in
fear that they may not be real. And so there isneaefactor of
disharmony in satisfaction itself. Looking for anwmon factor in all



these manifold experiences of disharmony and soffeof sorrow and
conflict, of hope and fear, it would appear thaytthave all one thing in
common, that they all happenite as the subject. The sorrow of others
may call for sympathy, but even there the feelihguifering is felt as a
loss to me, when it happens to people known toasggciated with me,
to people who in a way are an extension of my oeimdn Many times
one may pass a funeral procession on its way tacémeetery without
even a thought of enquiry, leave alone one of syhypalhe unknown is
not part of myself. It is, therefore, only whenrh gersonally involved
that there is a sense of loss. This loss may natrbactual separation, it
may equally well be an association with somethingagreeable to
myself; that too, in a way, is a loss to self-gatifon, self-esteem,
prestige, to my feeling of security.

And so one arrives, naturally, that is not by ratieh, at the
discovery that all this suffering is attached te gubject psychologically,
even when there is some physical pain involved. that reason, the
Buddha stated that every component thing is bdgical source of
sorrow, whether it is pleasure or pain, becausegbeomposed, it is
naturally decomposable. Nothing is made which cabeounmade. The
most solid rocks crumble in an earth-quake; thaddstr metal can be
molten; the hottest fire can be quenched; the gstgdy is perishable.
Whatever has arisen is also subject to ending,ontt in matter, but
more so in mind, where there is nothing substamiedugh to last even
a few moments.

Then, if this impermanence of change and decay igréversal and
without exception so as to be an inherent and éssequality of
everything that is composed, why should that im@eremce be felt as a
sense of loss to me? We have seen already thaettse of loss is only
experienced when | am involved. It is therefores thttachment of
myself to whatever is impermanent, which is theseaaf this sense of
loss to me whenever the composed becomes decompaidezligh that
is the most natural thing in the world. A chbdeaks its doll and is
grieved, not because of the doll, but on accourtiesfloss. Likewise a
mother grieves over her child’s death, becausecttiel was her own,
herself.



Thus the Buddha stated in his second Noble Truh tte origin of
sorrow @ukkha-samudaya the origin of conflict, is to be found in
craving, in attachment, which has made the objadtqf the subject: this
is my self, this is my own. This subject-objectat@nship, simple as it
appears, goes much deeper; and we shall go int@sipact more fully in
subsequent chapters. Being a truly fundamentah,tiitwill show up
again and again under different aspects. For thmenb, having seen that
craving is the cause of conflict, the questionemidVhat is this craving?

The Buddha distinguishes three kinds of cravingmely, desirefor
sense-pleasuregkama-tan hg, clinging to the idea of a permanenh
existence (bhava-tanh g and craving for extinction (vibhava-tanh 3.
The desirefor sense-pleasurds the desirefor self- gratification in its
many forms of seeking satisfaction for the sensekeobody as well as
satisfaction for the mind. It is a desire for gx@umulation of property
and learning, for it is through the possession obpprty and of
knowledge that one builds up a fortification infsggfence. If, therefore,
such craving is not fulfilled, it is felt as a log$ security, which is
conflict. More intense than the momentary desiresense-pleasures is
the clinging to the idea of self-continuance, sat tthere should be not
only satisfaction inthe presemn, but also in the future. It is craving
(bhava-tanh g for becoming more in power, longer in duration, greater
extension; and, if such clinging to a concept ofiéeal future is not
fulfilled, there can be no enjoyment in the pleasuof the fleeting
moment; and that too is a source of conflict. Ttr@re is the craving for
extinction (vibhava-tanh'g which is a craving for escag from sorrow,
which also can take on many forms and disguisetho@bhit is a
cortradiction and hence a conflict to have craving (tan hg for
unbecoming \ibhavg, it is an attempt at escaping from oneself, from
responsibility, from consequences, which is thepdse inner conflict
and cause of more sorrow.

As a bodhisatta, prince Siddhattha had gone throtgh entire
process during his luxurious stay at home and duhis life of penance
in the jungle. And so he knew what he was talkibgut when he called
his doctrine the middle path between self-indulgenand self-
mortification. Whatever the goal of striving, anchatever the means
thereto, it is always the seeking of self, evenhiit is disguised as a



search for truth. Desire, craving or clinging therithe cause of conflict
(duhkha-samudayaas expressed in the second Noble Truth. It isanot
conclusion of induction from many isolated facts sofffering, for the
Noble Truths are of universal application. It isaugh deduction after
analysing the real nature of the woolideverts ascompounds(sankhara)
and hence as decomposable (anicca),that the discovery of the
universality of conflict was made in the first Neblruth dukhha-saccha
Then the second Noble Truth has laid bare the rorgi this conflict
(dukkha-samudayaas the inane craving for impermanent things.

And hence follows the third Noble Truth, that thessation of this
craving will necessarily lead to the cessation oinfict (dukkha-
nirodha).

It is good to point out at this first opportunityet constant use of the
negative approach in the teaching of the Buddhais las a thread
throughout the fabric, the leading theme throughit symphony of
thought, which gives his doctrine a most distinetsetup, which will be
seen hereafter over and over again, till tmalfrealisationof Nibbana.
In his logic, his ethics, his metaplysics, it is always the negative
approach wherewith the Buddha reveals the trutls. iHetaphysics is
based on the negation of a permanent soul, or autstanattg; his
ethics are a series of refrains and abstinefleamani); thevirtuesare
negationsof vices (alobha, adosa, amohg emancipationis freedom
from lust anddelusion(nirv apa). And so here too, the third Noble Truth
speaks of the cessation of conflidukkha-nirodhg which is the logical
outcome of the earlier basic truth: if all conflis caused by craving,
then the cessation of craving will naturally produa cessation of
conflict. No positive happiness is here envisagrd,just the ending of
conflict. Thus, the goal cannot be visualised atehlised or personified;
for that would be just another kind of craving leadto a more subtle
kind of conflict. It is only the ending of confliahich is kept in view,
just as the cure of a disease is the aim of alliome®l Removing the
cause will remove the root condition, when the @ffef conflict cannot
repeat itself. So, the Buddha's teaching does mutowrage happy
feelings and emotions, not even the ecstatic jbysemtal concentration,
which may make one forget for a moment life’s satrowithout
eradicating its root, Yet, there is a bliss in iatt@ent, the bliss of laying
down the burden, the bliss of freedom and emaricipaof being no



more deluded by false hopes and empty fears, alvlith is not the
goal of striving, but the end of conflict.

The Noble Eightfold Path

The Noble Eightfold Path (ariya-atthangika maggd is shown as the
pathleadingto the endof conflict (dukkhaniodha-gamini-patipad § and
as such it is the last of the four Noble Truths.w\Nat must not be
forgotten that the Buddha's first discourse, the aDmacakkap-
pavattana Sutta, dealing with the four Noble Trut#ml the Noble
Eightfold Path, was preached to his erstwhile camges in the ascetic
life, who had turned away from him when he begadiszard a life of
extremes. They were, therefore, at this stage meh éeginners, but
rather unbelievers, even though they gave him aepdlearing. The
Buddha had found the middle path only after pargogipany, and his
new words were still received with doubt. The siitge however, with
which the Buddha spoke and the supernatural pehmhweflected from
his entire being made them his first followers, retdl@ough conviction of
the truth was not forthcoming.Only one of the five disciples,
Konddina, understod enoughto make him erter the stream of
holiness as a sofapanna, but this initial exposition led none to the
perfection of arahantship. What the Buddha taughhat first discourse
was undoubtedly a noble path, but not the path efegtion. This
perfection of arahantship came to all five discipdamly after listening to
the second discourse, dealing with the teachingooflessnessaattg),
explaining that all phenomena, physical and meotahpositions and
even the un- congsedand unconditionedNibbana,have no substance,
no soul, no abiding entity or no-umenon. It was thisnprehension, this
supremeinsight (samna-n ana) into the real natureof things which set
them absolutelyfree (samna-vimutt) in the deliveranceof areéhantship,
which made them perfect.

If we now compare this knowledge of a histaritact with an
apparent omission or the Noble Eightfold Path frive Bookof Eights
(Atthakata Nipata) in the An guttara Nikaya, together with its
reappearancén the Book of Tens(Dasalk Nipata) with



the addition of insight (faha) and deliverance (vimutti), we may
conclude that the Noble Eightfold Path is the pé#&bh beginners
(atthanga-samanmagata-sekha-pgad 9, whereas the Noble Tenfold

Path is that of perfection and attainmetganga-sammanagata- araha
hoti), the one leading to discipleship, the other totsaod.

As the fourth and final Noble Truth, the Noble Eighd Path
should be seen and understood as part of the wholgether, as a
whole, these four truths constitute an admirableciof ordered
thinking, which finds a counter-part in the Adipariyaya Sutta, the
so-called Fire Sermon, the third recorded discowfs¢éhe Buddha
(Mahavagga of the Vinaya Pitaka). First the subjectis statedand
analysed in all particulars, then the nature of dhese is explained;
action to be taken in this respect is detailed;faradly, the method and
the results of such action are shown. The subjedeudiscussion is
the universal conflictdukkhg which expresses itself in many forms of
physical pain, emotional distress, mental distucearsocial insecurity,
etc. The cause of this conflict is diagnosed asreldsr well-being,
attachment to possessions, need for social syabiitaving for
security, etc., which are all expressions of the simgle basic greed
for continuation, for self-existence in the manglds of self-activity,
self-expression, self-expansion, causing contr@struction, defiance
and conflict in general, but, all-and-one, basedtten centre of this
activity, the “self”. It is the understanding ofd¥self” (anattg alone
which can do away with the cause of the conflictus bring about a
cessation of this expansionist activity of the fsahd thereby lead to
a cessation of conflict all round.

In the Noble Eightfold Path a method is detailedwho bring
about this understanding, under the three sectiohsvirtue,
corcertration and insight (silla, sanmadhi, panfid. Already from this
conventional order in which the eight limbs of tipath are always
referred to, it is clear that no order of succassm indicated. For
here, there is an unfolding of insight even befdhere is a
development of virtue. As a path or a method ibne, and on that
onepath every word, deed or thought, that is oestse life, ought to
be rightly inspired, performed with correct attenteand concentration,
based on proper understanding and guided by gdetion. It is not
a road on which the traveller can mark his progressp by step,



mile by mile, as it were, for, “the road is theloef nowalker thereon”
(maggan atthi, gamakona vijjhati ). The pathandthe traveller are one
in the one action of living. On the path of lowe,the act of love, the
lover does not think of self; and in that unity afmprehension there is
no conflict possible. It is thus that the noblelhplatads to the cessation of
conflict. But that is not a goal or destination athievement, for the
noble path is not a method towards the acquisibonobility of virtue,
or of wisdom, or of power over self or others.sltai road to freedom and
ultimate deliverance, which cannot be reached bgvisty and
accumulation, and hence cannot be marked by pregkese is no goal
of idealism, as held forth in the lofty theoriessofpernatural religions, in
the sublime promises of political idealism, in tip@ndiose abstractions
of philosophical speculations. Here is no goalaifsfied achievement in
improved economic conditions in a classless sacmtyfinal comfort and
leisure in a materialistic individual security. Athese remain modes of
living, fashions, measures, guides, which ultimatetep their followers
enslaved in their very methods.

It is the nature of our present-day conflicts tivatare not searching
for a solution, but for a method to solve our pesbs. And as there are
at least twice as many methods as there are prablids® actual conflict
is entrenched in the search for a method. Problemmsbe reduced to
very few, possibly even to one single problem, himwvachieve self-
satisfaction. Every political view of extreme rigluhd extreme left, and
all the moderate views of the middle, have the same purpose or goal
of bringing satisfaction to all. But they cannotitenin this because they
differ in their methods. And so the goal is forgoit where methods rule
supreme in conflict and in chaos.



It is precisely here that the Buddha's path of @etibn is different,
for it is not a method leading to satisfaction. piagss is here not the
goal of striving. And thus the path is not progressut instantaneous.
From whatever angle one approaches the teachinghefBuddha,
whether one takes the analytical aspect of hisopbphy or the synthetic
aspect of his morality, the conditionality of eiste, the insubstatiality
of all phenomena, the interdependence of all @hatiip, or the
soullessness of the mental process — whether thecrsels for an
absolute truth or for the ultimate geedne always comes to that
central theme o&natta the doctrine of the absence of any kind of
entity of an abiding nature. For, the good is amdative; the truth is
conditioned; the origination is dependent; a gdahchievement is
non-existent, because the “self” is delusion. Thassearch for
happiness or satisfaction is bound to fail, an@vilse a search for
truth. A search, any search, becomes possiblé, #ttak object of the
search is known. A search for the unknown canria pdace in either
reason or intellect. For, when we try to convinaeselves that we are
searching for the truth, we are only looking foriarage, a reflection,
an extension of a self-deluded mind. And so, thé gaforemost one
of understanding, not an intellectual grasp, ntagical conclusion,
not an emotional conviction, but a direct and coshpnsive
understanding througbompletelyseeinga thing asit is (yatha-bhuta-
Na) a-dassany, the right as right, and the false as false. This
understanding which is a perfect comprehensionthies key to
awakening and enlighterert to sairthood and arahakship. Without
this, all virtue (s1la) is but puritanism all concetration (samadh) is but
self-hypnosis, alinsight (pafin @) is butinspirationor imagination.



Right Understanding (samma-ditthi)

Understanding is placed first on the path, so tre&g would know
what it is all about Right understanding(samma-dtthi) is the

knowledge of good and evil, the roots thereof, dhising, causand
cessation of sorrow and conflict, the way to debwee. Unless the path
is known, progress thereon cannot be possibléelgoal is self-seeking,
the path will naturally be understood in terms s#lf”; and self-delusion
or the misconception of individility (sakkaya-dtthi) will thenform its
first andmostdecisiwe step.

But, right understandings insight (panfid in the real natureof
the goal, of the progress, of the path and of thékev on the path. The
goal must be understood as deliverance from allgi@h, which is the
realisation of the truth of the complex nature ofiseence, of the
unreality of the phenomenal world, of the actuatifythe mental world,
of the conditionality of events, of the fact, origand cessation of all
conflict. By the complex nature of existence shoddunderstod the
dependen origination (paticca-samupm@dg of all things without a
supernatural cause, creation or absolute beginggthe unreality of
the, phenomenal world should be understood itshistsuntiality, i.e., the
total absence of any kind of substance or entitgeulying the constantly
changing phenomena. By the actuality of the mewlld should be
understood the mind as action of thought and net fasulty of thinking,
is only actual thought without a potential think&y conditionality of
events should be understood their origination inpeselence on
conditions, which offer the opportunity for the sang of an effect
without causing the event by necessity. Finallye timderstanding of the
fact, the origin and the cessation of all conflistpf the first, second and
third Noble Truths, is necessary for the realisatod the fourth Noble
Truth, as the disease and its cause must be knefaneba curative can
be applied.

All this is right understanding of the goal, whichdeliverance
from all delusion. It is the first kind of knowledgcalled the gesral
knowledge of things as composite(samnasanafl ana), andit includes
the understanding of the three characteristicsistimduishingmarks
(ti-lakkhan a) of impermanence,conflict and soulessness ahicca,
dukkha, anatta They have to be seen as one,lierwho perceives
sorrow but not the intrinsic transiency of conflitias nothing but the



pain without hope of deliverance.

From the realisation of the true nature of thingght understanding
will develop insight into the process of nature.eThnowkdge of
compositeghingsaswaningandwaxing (udayablayai ana) is not a mere
observation of growth and decay in nature; but §t the right
understanding that here is nothing but a procedseobming,which is
the understandig thatbecomingis ceasinglbhangaiiana). Though this
step should follow quite logically, yet it is a filiult one for many who
in the very fact of becoming find all their delighgut, if becoming and
ceasing are seen as two aspects of one processthiheealisationof
insight into whatis to be feared(bhayafiana) will arise naturally. Fear
should lead to understanding of the dan@gadnavafiana) inherer in
clinging to more processesof cessation, and to understanding of the
reasons to be disgusted with sucleampy shaw (nibiddafi ana).

With this is reached insight into the real natuféhe path, for now
theoretical knowledge is producing the fruit of gifeal understanding,
which is necessary to proceed on the path. A déasilee set free and
the knowledge thereof (muicitukamyaa-fiana) will grov out into re-
cortemplation (patisankhanafiaia), that is, contemplation of the same
three characteristics of transiency, conflict andllessness, but with the
increased insight as if seen from a higher planih e original view of
the general goal they constituted more general ledye, but with a
view on the path to the goal they become more §pednsight of
indifference tatheactivitiesof this life (sankh ar’'upekka-fi ana) will be a
natual consequence of this disgust and deeper understandinere
even mindednes@upekkh ais notdueto lack of interest,but to lack of
self-interest.

Now is reached insight into the real nature of ‘thralker” on the
path, namely, the delusive nature of action.



For, though there is a road, there is no traveltdés the knowtdge
which qualifies forthe path of holiness(anulomaf apa); for, with this
understanding is broken the first fetter of selfud®n (saklaya-dtthi
), which transformsthe worldling into a noble one (ariya), the average
personinto a winner of the stream(sota@nna), the streamof holiness,
which finally leadsto the oceanof Nibbana. With the narrowing down
of the object of understanding from the vaguelypeted goal and the
broadly viewed process of nature, to a close inspeof the path and its
final acme of no-self, knowledge too has becomepsdill it reaches
the summit of insight, which expels delusion bydérating its chief
root: the misconception of “self”.

Right Intention (samma-sankappa)

Right intention turns the mind away from worldlyrpuits; it purifies
and directs the mind on the noble path.

Understanding and misunderstanding, morality andhonality,
approval and disapproval in general, depend largelthe angle from
which they are being looked at. It is the view dakes, otherwise
called the intention, which makes the differencetidns in themselves
are neutral and largely mechanical; but the intentof an action
makes it good or bad.

There is a difference between purpose and intenaod it is that
difference which makes it possible to have rightimions, while the
same cannot be said about purpose. For, a purpadesays the desired
effect or expected result. In other words, a puepesalways something
in the future, and that makes it non-actual. Anctnk not actual cannot
be said to be good. But intentions are not outwaedvs but inward
bendings of the mind. Purpose and intention, tloeegfdiffer both in the
action and the object. A purpose is set up befaréhavhile an intention
may be spontaneously arising, according to the imindclination,
thereby leaving the actiaimtaintedby craving. Thatis whatis calleda
pureaction (kriy ).



After having developed right understandingsamma-dtthi), thoughts
must be properly co-ordinated and directed by rigtértions (samna-
sankap). Co-ordinatedthinking is the real meaning of the term
sahkappg that meansharmoniousthinking without isolated or selfish
thought. Intention is the driving force, which,atil, will make an act
evil, if good, it will make an act good, while wiht it there would be
merely mechanical reactions. Intentions, therefbawe a creative power
in them, which may be for good or for bad. Henceaibintentions, but
only the right ones find a place in the Noble Eiglit Path. A rightly
coordinated intention is one without selfish viewfsich would make it
isolated, narrow and not in harmony with the fulbgess of nature and
with progress on the path to the goal as realigedght understanding. It
is, therefore an individual disinterestedness witlgard to particular
actions, as the view is taken of the whole. Heree Buddha spokef
right intentions, as views of renunciation(nekkhamma-gkappa), views
of-good-will (avyapada-sakappa) and views of harmlessnesgavihimsa-
sahkappg). Only a detated view therefore,can be a right intention,
which turns the mind away from worldly pursuits aselfish purposes,
and directs it on the noble path.

Right Speed (samma-vaca)

Right speech is not only the abstinence from Isdander, harsh and
vain talk, but the speaking of truthful, gentleefugd words. It is the
control of the tongue which has been comparedrtadder of a shipHe
who can control his language will have his wholerspa under
control. But right speech requires also the uttegawf the proper
word at the proper time, words of admonition andrection, if thisis
one’s duty, words of encouragement in any good wandeds ofloving
kindness, compassion or sympathy, as the case méghtire. Right
speech is placed first of the section classifiedlennright conduct
(sila), for if the tongueis well cortrolled, all conductwill be curbed. It
is first of all the observance of the fourth preceghich a Buddhist
undertakes to observe, namely. to abstain in thesfitsensefrom lying
words (musav adaeramani). Thatincludes not only lies, but all efforts

made to injure the good name of sdwdy else (pisun a-vac a by
circulating bad reports through slander, by openly advancing some



serious, untrue charges through defamation, or bglicrously
misrepresenting another’s words or deeds througimeey. It includes
further all kinds of harsh languaggharusa-vac & vulgar, abusie,
quarrelsomeor invective language. But reproachful words, directed to
persons deserving reproach, and used by personsewdhaty it is to
correct them, would not be harsh language, as g is consistent
with decency and propriety of speech. Wrongful laage includes
finally even vain talk or gossigsamphapal apg in connectionwith
which the Buddhaadmonishedhis monks: “When you meet, either speak
of the Dhamma, or observe noble silence.”

But the abstinence of all this is only the negasispect of right
speech; it is only the refraining from wrong speesghill, it is much
already for many to be sincere in this negative.v@&yme are not
truthful, because they do not know the truth. leithvrong belief and
constant refusal to be enlightened they miss thed gecause they
refuse to see the path. Their ignorance is blinsineugh delusion.
Few are not truthful, because they do not wantedrbe. That, of
course, is sheer wickedness. It is intentionaluthfulness of which
the Buddha said that he who can tell a deliberatasl capable of
committing any crime. A bodhisatta in all the malwes of his
preparation for the highest enlightenment may camatti kinds of
evil deeds, but he will never utter a deliberats for, that would
make him turn his back to the goal in his searchrigh. Many there
are who are not truthful because they do not know to be true. It is
their ignorance of the path, while conventiondk In the world is so
hypocritical that they are not even aware of th&ncere lives they
are living. For many of them untruth has becomeeaessity for
living.



But one who walks on the path “speaks the trutlleigoted to the
truth, reliable and worthy of confidence ... He @eknowingly speaks a
lie, neither for the sake of his own advantage,foothe sake of another
person’s profit, nor for the sake of any gain wbatger. What he has
heard here, he does not repeat there, so as te diasension there ...
Thus he unites those that are divided; and thos¢ d@ne united he
encourages. Concord gladdens him, he delights gjottes in concord;
and it is concord that he spreads by his wordsavtéds harsh language
and speaks such words as are gentle, soothing teath loving, going to
the heart, courteous, dear and agreeable to mangvbids vain talk and
speaks at the right time, in accordance with faspgaks what is useful,
speaks about the Dhamma and the Discipline; hiedpes like a
treasure, at the right moment accompanied by argtsnenoderate and
full of sense. His is called right speétch

To be able to speak always not only with sincdity with
truth fulness, one has to live the truth for onedebr then alone is
one able to declare from one’s own experience:it'gs!”, without
relying on the fickle and fallible authority of @is. Right speech of
this kind leaves a deep mark of conviction on aepsble audience.
The effect may he of the nature of a shock, bwtilitbe a salutary
awakening, for “the tongue of the wise is health.”

Right Action (samma-kammanta)

In the purest sense there is only one kind of addieserving theame
of right action (samnma-kammanty, and that is the kind of action
which does not deviate from the right path withasetary or ulterior
motives. An action which is done with a purpose aiftaining
something to which that act is only related in Hane way as an
instrument is associated with the material whicts ioing to shape,
such an action is a means to an end. Whether #neends

SAng. Nik. X, 176.



and means, or whether en@se means, is largely dependent on the
misinterpretation of action. There are causal dions (accaya-
hetd which are efficient in producing a force througeir own
action. An instrumental cause on the other hanshig a supporting
condition @issaya, such as the eye, which does not see but is the
organ or instrument for sight. It is not operatdiesctly by its own
action, but only cooperating under another's diwect An
instrumental cause, therefore, is an incompleteiefit cause, for it is

not productive in its own proper action.

From this we can take a clue for distinguishingdifferent kinds of
action. An action which is operative under a preshamtly motivated
control is not an action and is not efficient iself, as it serves
another’s purpose. Any such action, which may bedg@usalg or
evil (akusalg from a utilitarian viewpoint, is a repdactive action
(janakakammg with a willed effect (vipakg. It isa means to an end,
and therefore not complete in itself. It is the emdiew, which gave
the impetus and which became identified with theamse In this
sense the end was the means, i.e., the conditiazhwinade the action
reproductive. But this is not so, if consideredhiranother viewpoint.
The means is instrumental to the effect but dodscaase it. It is
fertilising, so to say but not productive. A meatierefore, is just as
the worker-bee which is asexual and hence not ptoch and yet
instrumental to the fertilisation of flowers by pdang the pollen of one
stamen to the pistil of another flower althoughreht unintentionally
and incidentally, as the purpose of the bee’s wssthe collecting of
nectar. Here, the means and the end are not idémtiany way. Such
is an action which is done in a mechanical and Ipureactionary
way. Thus, actions in which the end is the maotif/éheir arising, i.e.,
when endsare means such actions are incomplete in themselves, as
they at projected into the future by purposefuivstg. On the other
hand, actions in which the end is dissociated frilb means in
apurely reactionary way, are mechanical actionghieof them can be
called right action.



There is still another possible combination in whithe means
becomes the end, e.g. in people who make of thefating, which is a
means of preserving life, the chief purpose of texise: they live to eat,
instead of eating to live. They confuse the insk&uatal conditions
(nissaya with the chief conditionyttama hetl It does not require any
explanation to understand that this too cannotdled right action. And
yet it is this wrong action which is most frequgntidulged in. Slaughter
of cattle for the sake of enjoying their flesh,fthef another’s property to
increase one’s own, violation of another’'s maritghts to satisfy one’s
own passions, are all misfitting means towards engrend. Abstinence
from those wrong actions is then in a certain saiggg action. Thus,
meritorious actiongpuiina kammg are good to someextert; but, as
they lead to andare intended to lead to rebirth which is a contiimma
of conflict in San sara, they are meansto an end, and therefore
incompletein themselves.

A right action in the fullest sense is beyond mant sin, and it has
in it so little of what is usually meant by actitthat it can only be
conceived and observed in negations: abstinefmom killing (pan
atipata veramani), abstinencefrom stealing (adinnadna veramani),
abstinencerom wrong gratification of the senses(kamesumicch aar a
veraman). For the tightness of an action does not depend on the
activity itself, but on the mental attitude. Anytiaa which is done for
the purpose of acquiring merit, may be a good acfimsala kammpg
and under the proper cditions it may produce a good effed (kusala
vip akg, but thatdoesnot male it a right action (sammakammanta.
An action which is done for the purpose of acquiring merit, for thkesa
of obtaining a happy rebirth, is not a true or tigletion at all, but a
reaction to a desire; for the view of the expeadard was the motive
and the driving force, to which stimulus the goazed was a reaction.
In itself, therefore, such a meritorious actiom@t a true action, and it
can only be called “good” in so far a it is skilfgkusald in the
production of the desired effect. Meritorious asti@are not true actions,
because they are not complete: physically they padormed in the
present, but mentally they are enacted in the éuthience they are not
completely actual; and an act which is not actaanot be a perfect or a
right action. As long as one is seeking or eveneelpg a result,
thoughts cannot be complete.



Good actions, therefore, like evil actions, arerodpctive. Their
effects are called good and evil respectively; dtany continuation of
the process of self-delusion is at the same tintgirmoing the conflict,
the difference between good and evil is only onalejree. “Not only
evil deeds, but also good deeds must be left b&hsadd the Buddha,
when he compared a man’s actions with a raft whigheto cross a
stream; having reached the other shore, the rdéftidoehind, however
useful it has been.

A right action, then, must be a pure, a perfeapmplete action, an
action performed entirely in the present, physycalhd mentally, and
thus a fully actual action. That is an action nohe for a further purpose
or motive which is not in the act itself. To givena to the poor in order
to obtain a celestial reward is a good action, bseathe poor are
benefitted and heaven may, possibly, be obtaipedit is also a selfish
action, an act of exploitation which makes profiit @f another man’s
need. It is like profiteering in the black markét: may be good for
some, but it cannot be called right. One, who abstdrom killing
because there is a commandment “Thou shalt ndt killwho abstains
from stealing because there is a law against d,lmtause transgression
will be punished and observance will be rewardedueh a person,
though fulfilling the precept and hence doing adj@ation, does not per-
form a right or perfect action. He might have ddne killing or stealing
or any other evil, if there had been no commandmant law, no
punishment, no reward.

On the other hand, to abstain from killing out e$pect for life, to
abstain from stealing out of respect for propetty,abstain from
gratification of the senses beyond their physicekds, out of
understanding that they will develop a psychologiteed if indulged
in beyond that limit — those are right actions, tfegy have the fullness
of motive and fleet in themselves. Hence they da pmject
thenseles into a further process (vipakg, as they are not mere
meansbut ends, as they are not reactions but intelligetibns. Such
right actions are pure actions which do not leadawflict, because in
their simplicity they are not complex; they do rdead to rebirth,
becausdheyarenon-causalkriy d. Theymay be calledinoperdive, as
they have neither morakisalg nor immoral &kusalg significance;
hencetheyarealsocalled indeterminatdavyakata) and actions of mere



doing karanamatta. As all other actions have the tendency of
reproductivity and therefore may lead to rebirtbtlier conditions are
agreeable, this is the only action which, spontasen its arising from
the understanding of a deed, will completely sdlve problem, and
thus lead along the Noble Eightfold Path to fimal deliveranceof
Nibbana.

Right Living (samma-ajia)

The right way of living is to earn one’s livelihobg no wrong means. By
“wrong means” one should not understand wrong astike theft. For
they have been dealt with in the previous sectiomightaction(samna-
kammantd. But thereareactions,sud asbuying and selling, which are
perfectly justified in themselves, and which yetdme wrong means of
livelihood, if the articles to be sold are goinglie harmful. Thus, the
living by the sale of deadly weapons, of meat asM, fof intoxicants, of
poison, of contraceptives, of pornographic literatuand obscene
pictures, of white slavery for the purpose of pitatibn, or any kind of
exploitation — which is living on the labour of etls while withholding
from them a decenliving wage — cannot be called right livelihood
(samna- giva). And that is about all the average man knows of thiy ver
important and practical part of the Noble Eightfdtath. We should,
however, enquire deeper to find out what has brbafjbut these wrong
means of livelihood. Why do people sell meat amgldr? Is it not
because there is a demand for them? Shops and tharesnot charity
institutions; they are run for the purpose of makprofit. But profit can
only be expected by catering for the demand. Thesrbot of wrong
livelihood does not lie with the salesman, who takés opportunity
together with the risk, but with his customers. Wioypeople buy a gun,
if not to shoot with it? Why do people buy meat diplor, if not to
satisfy their tastes? If some do the slaughteiiing,because others want
the meat. If some women are prepared, frequentlystcained by
circumstances, to offer their body indiscriminatfgdy hire as prostitutes,
is it not because there are so many men who wargdkual satisfaction
without the bondage of a married life? Or is it parhaps because a
hypocritical society has outlawed the unfortundtefgr a mishap in her
unexperienced youth? Wrong livelihood, then, isdiboned by wrong
living. It is greed, lust, selfishness, desire fmwer in many, which



stimulates the acquisitiveness in a few who makerait by wrong
livelihood. Our inner demands, therefore, have tewathe outer
market.

Right living is, therefore, not only a life which harmless, but a life
which is free from greed and selfishness, whichasisolating itself in
self-satisfaction, which is not opposing itselfaitners by comparison, or
placing itself above others by judgement. Righting is a life of
simplicity, which, however, is not the same as ramation. Not the
fewness of possessions make a life simple, but ftkedom from
possessions. True simplicity does not necessainly gp all possessions,
but it is not possessed by them. Right living islil@ without
acquisitiveness, without specialisation, withoughts and privileges,
which are all expressions of self-deluded isolatidnd when there are
no rights, there are no duties either.

Duty is a word which conveys the idea of oppositinequently of
inferiority. Thus, my left hand has no duty or galiion to my right
hand, for both are in one individual. With the ursiending that
every complex is a conflict, that all oppositionasdelusion, there
arises also the comprehension of the simplicityigifit living. With
that understanding comes also contentment, happares fullness of
life. Then, life does not mean any more the meddwiag; then life
is not any longer a toy thrown about by the ups doevns of
circumstances; for then it will have transcended pattiness, all
phenomenality, all misery and conflict, all isotati and delusion.
And that indeed is right living on the Noble Eighitf Path.

Right Effort (samma-vayama)

Energy and effort, though frequently interchangbdye a very
different meaning basically. Energy is the capatatyroduce force;
it is the inner work (en-ergy), mostly a latentlépiwhich requires a
suitable environment, such as an impelling condjtim become an
active operation. It is not activity itself, butetipower to work. Hence
one can speak of static and latent energy, whiotveker, is merely
potential and not actual. Only when it operatesialt, it obtains

value. It is like an account in a bank from whiclomay can be
withdrawn for actual purchase purposes. Energyetbes, is more of
the nature of a characteristic, and as such itassdfiedas a mertal



factor (viriya cetask 9.

Effort (vayama), ontheotherhand,is anoutgoingstrength(ex-forg.
It is the actual calling forth of the inner forangrgy. It appears to be as
a means to an end, for effort is requiredn attempt to reach the
goal. The endeavour to reach the end of theléNBightfold Path can
be hindered by positive obstacles as well athbyack of progressive
means. And right effortsamna-vayama) will therefore naturallyfall in
thosetwo different categories, when trying to remove those olesacl
which havearisen (pahanap@mdhana), or better still when prewerting
them from arising (sanvarappadlana), when trying to bring about
favourable conditions(bhavan appadina), or to improve the same
(anurakkha- padhna).

Obstacles which will have to be removed are attaiimto sense
pleasures and antagonistic dispositions, which @ad¢heir own way
make the mind selfish and isolated. Evil sourcesclwishould be
prevented to pollute the pure atmosphere on theeNBhth are the
different forms of evil company. This may be in fleem of so-called
friends who with their wrong example might exerciaa evil
influence; or in the form of pictures, books, filrmad songs, which
produce an evil effect on the mind. Even certastets and smells have
a tendency of weakening a person’s determinatidinrofAhese should,
therefore, be avoided with right effort.

Favourable conditions, on the other hand, which &y help on the
path and which, therefore, should be broughtuaitith right effort are
the cultivation of mindfulness and awarenessti(), the spirit of
investigation of the truthdhamma vicayg inner energy (viriya) and
interest (piti ), peacefulnessof mind (passad- dhi ), concefration
(samadh) and a balanceddisposition of evenmindedneséupekkhain
the vicissitudes of life, which are called the sewen factors of
enlighhenmen (satta-sambjhanga). And if thoseconditions have already
been brought about, they should with right effoeg furthered and
promoted. This can be done through redtign (saifg, which is not
merely the reactionary perception, but an awareness of the real or
imaginary characteristics of things, of phenomenanental states, so
that fancy can be separated from actuality thradegper understanding.

It should be noted that in all these forms, therf&inds of
supremeeffort (mahappdhana) thereis nothingof purposeful striving.



All right effort is entirely directed on the presenoment to solve the
problem of the actual conflict. Purposeful strivimgay have the
appearance of effort and attempt to reach a gasltimat goal is not
present, and hence, the problem is not actual.eratsmpts are more
in the sphere of trials and experiments. But rigtiort has nothing
vague or experimental about it; hence, there isloubt, indecision,
wavering, hesitation or perplexityi¢ikicchg. But neither is there any
self-conceited security, which acts with precipitat and agitation
(uddhaccd, hasting towards the goal of its purpose. “Thegppsee of
the holy life is neither gifts, nor honours, nog@od name, which are
like leafy twig in a tree; neither is it excellende regulated
behaviour, which may be compared with a branchan tree; neither
the bliss of concentration, which is equal to tharkb not yet
penetrating insight, which is like green wood. Phepose of the holy
life, its heart and its goal, which is like the Heaood of a tree, is the
fixed and unalterable deliverance of the niin&uch is the actual goal
of right effort which must be basexh intelligert living, which is right
understanding(samma-dtthi). In right understanding, the goal is

always present, and right effort will always beuatt

Very much energy is misdirected and hence wastedooymunal
striving. For it is thought by many that striving common with other
will be more intense and will have, therefore, mohance of success.
They group them elves together in organisationsere/hwith united
effort they work for the same end. This groupingetiher and striving
in common is due to man’s desire for securityisIthe rationalisation
of the herd-instinct. But, the defects of organatin general are that
they require a great amount of work and energy ligcnot directed
towards a goal, bit which is necessary for keepimg organisation
functioning. Taking an example from worldly affainthich cannot be
run in modern society without organisation, we fthdt usually 85% to
95% of its regular income is spent on the paymdnits officers,
workmen, house-rent, etc., while only a very snmktion can be
devoted to the proper aims of the society. lw@se than the man
who is reported to have said

4 Maha SaropaméSutta,Majjh. N. 29.



that he gave the half of his food away to his wiifiegprder to get the other
half cooked. Thus, methodical effort becomes atainde, because more
energy is lost in the method than ever may be hopeetach the goal.

A problem which causes a conflict is always actaadl individual,
and no amount of organised or methodical effort galne it. A conflict
is individual because it arises from selfish isolat and deluded
opposition. Right effort, therefore, must be diegtto the breaking of
that opposition by dissolving the opposition, teelation, and delusion
of the individual. “Right effort consists in thougfeeling freeing itself
from this conflict of merit and de-merit, the bedam and the not-
becoming.

Right Mindfulness (samma-sati)

Mindfulness is the most efficacious instrument t@cess in any sphere
of work, because mindfulness means awareness tendian. It is not an
instrument which helps directly in the performarean action, for an
instrument is employed for a certain purpose. Traudhjammer is an
instrument for beating, a pail for carrying liquids pen for writing or
drawing. Thus, an instrument has a specific purpbseigh it cannot
work by itself. Mindfulness, however, has no specijurpose, but it
assists any action to be performed with greateuracy and thereby it
helps indirectly towards success. Thus it can baiegh to any action,
physical or mental, moral or immoral. Awareness atteintion will focus
the thought on the work at hand and prevent distnacwhich is the
usual cause of misapplication of energy, of acdsleand failure. By
focussing the thought on the work at hand, it iy/factual. Yet, only if
that work is a right action, one can speak of rigimdfulness.

Right mindfulness is a kind of direct experienaeg & its perfection,
it needs the spirit of an adventurer, keen on akudoeventhe smallest
opportunity which may be an avenue to a new world.

5 J. Krishnamurti: 1944 Talks. p. 53.



Mindfulness does not rely on thoughts and feeliofilsanother
person, or of tradition, or of conventional society is an
understanding of the component parts of an actisrmotives, its
agencies, its constituents, its material, its baukgd, its
foundation, even the source of its origination., Eirthat together
forms the action which is the “I". Right mindfulreess not
concerned with the outer world as such; for theeoutorld as the
world of experience is only a reflected world. dtin one’s own
action that one has to solve the conflict arisirgf contact and
sensation. The complete understanding, therefdrepatact and
sensation will at one glance show the point oftisit. Thus, the
Buddha’'s way of meditation is not a method of fidJi a certain
period of the day with beautiful thoughts, emotiosentiments or
inspiring sayings. His method is the method of gsial Vibhajja)
through mindfuhess(sati-mtthana), about which he said that it is
“the only path which leads to purity of life, to the complete
overcoming of anxiety and complaint, to the anmifidin of
conflict and sorrow, to thattainmem of the goal, the realisationof
Nibband’.

This right-mindfulness-method is fourfold. It is b2 mindful of
the body’s action, sud asbreathing(anamna-sat), of its readions
(sati-sampjanna), its posturesas a whole (catuririyapdha), its
formation of parts (patikkula manasikara), its composition of
material qualities (dhatu-manasikaa), and its stages of
corruptibility (nava sivathikayp It is to be mindful of feelings and
senstions (vedamanupassanp to be aware of their arising,
reflecting on them as just feelings without attachment topleasant
ones, without aversion for the unpleasant onedawit neglecting the
neutral ones. It is to be independent from thengtivr they originate
from an external condition or an inner disposititiis to be mindful
of thoughs (cittanumssang, to see their roots of lust (raga),
hate (dosa), delusion (mohg), detadimert (vita-raga), placidity
(vita- dos@, or comprehension (vita-mohg; to seetheir natureas

®Majjh. N. 10.



recolected or distracted, attentive or fugitive, lofty lowly, liberated or
fettered; and to consider them one and all astlustght @tthi cittary). It

is to be mindful of mertal states(dhammanuassang), assaiated with
the five hindrances,(pafica nivaranani) of sensuality, ill-will, sloth,
agitation and perplexity; to be aware of the agsof those mental states,
of their continuance and of their ceasing. It ibéomindful of the mental
states connected with the five factors of clinging existence
(panc’'upaddhakkhandha i.e., matter, sensations, perception,
differentiation and consciousness; or belongiagthe six spheresof
sense-organsnd senseobjects (salayatang; or to the seen factors
of wisdom (satta sambojjhaga), namely mindfulness, investigation,
energy, rapture, repose, concentration and equsanion belonging to
the four noble truths, always reflecting accordioghe actual nature of
events and experiences: This is conflict, and thists cause, thus it
ceases, and this is the path that leads to itdigolu

It is said that whoever would practise those fouethmds of
mindfulness for seven days, in him is to be expkare of these two
fruits: the perfect insight of arahantship in thie itself, or atleastthe
stateof no-more-returrto this world (anagam).

Right mindfulness, then, leads to insight, becatise awareness of
the true nature of an action. Awareness is knowdeslighout assertion or
comparison, without denial or acceptance; for ladise judgements are
the expressions of the reflecting “self’, which tdits the view of
understanding in isolating itself from the condiiiog environment. It is
the delusion of self which approves or disapproeksertain feelings.
But by mere attentiveness, watchfulness, awareaesls mindfulness,
those feelings will be perceived as sensuous wm@&tito the
environment. The understanding of this action-rieact process
(udayablyatian a) will overcome all misconceptions about
individuality (sakkaya-dtthi), wherebythe root-causeof the conflict will
have been removed. Then no thoughts will arise: likéeel pain or
pleasire; but simply: this is feeling (atthi-vadana); no thoughs like: |
am freed; but simply: This is a liberated thougdith(i vimut-tan cittaiy
no thoughts like: This is my body; but simply: susimatter,its origin,
its dissolution (iti rupan, iti rupassa samudayo,iti rupassa
atthagamg. Thus,right mindfulnesssohesthe prodem of conflict, just
because it has no purpose of its own. For it isugh purposeful volition



that opposites are created, which is the causellotamflict. Pure
mindfulness avoids all complications by merely sgehings as they are.

Right Concertration (samma-samadhi)

There is usually a great deal of confusion aboeitvtbrds meditation,
concentration and contemplation. The last word teorplation” is
associated etymologically and actually with “tenipléor it was
originally used for the observations of the Romaguas, who from
certain consecrated places watched the phenomernheirsky to
predict from them some future events. Contemplati®mvatchfulness
would, therefore, not differ much from mindfulnesss both are
essentially kinds of observation.

Concetration (samadh) is a form of reflection. Hence the
differert forms of spiritual exercises (kamnatthana), sud as the
recolection of the virtues of the Buddha(buddhanussaf), reflectionon
death (maran anussat), analysisof the four elemens (catudhatu va-
vathana), or cortemplationof a device sud as a clay disk (pathavi-
kasha-mandala), are forms of mertal culture (bhavana. Whenthey
have passed their preliminary stagar(kamma3, they will ceaseto be
exercisesand then approab to concetration (upacara- samadh)). It is
thus through the preliminary mertal culture that one-poitedness
(ekaggat pdewelopsinto mindoncetration

In its undeveloped state concentration is preseahy thoughasthe
mental factor of one-poitednesg(citt’ekaggat 3, but thenit is a mere
intellectual element without any ethical significan it is the germ of
concentration. Both one pointedness and concemrdiive, therefore,
something in common, viz. the bringing together toé powers of
attention to one central point. Concentration, theay be called “the
power of individualising, developed practite Concentration is
individualising in so far as it focusses the aftmmion one point. And by
doing so it follows naturally that distracting iméinces are kept at a
distance. This is the inhibition of the filéndrancegparica nivarani). It
is then that full ecstasy(jhana) may occur, which is truly right
concetration (sammasamadh)’.

” Shwe Zan Aung.
8See “Agony and Ecstasy” by the present author



The path which leads to the different states of tadeabsorption
(jhana) andtheinhibition of the hindrancegnivarana) is called the path
of tranquillity (samatha. The path which leads to the overcoming and
uprooting of all hindrances, fetters, obstaclesthe path of insight
(vipassarg). This mertal culture with insight (vipassaa-bhavana) has
only threecontemplations througheadt of which emancipation may be
achieved. These three contemplations or meditatavescharacterised
according to the essential chaexgstics of all componenh things (ti-
lakkhana), namelythe mark of impermanenceaficcg, of disharmony
or conflict dukkh@ and of soullessnesarattg. The characteristic mark
of impermanence indicates the nature of all thiags process which is
not only fluctuating, but is actually nothing buthange. The
characteristic mark of disharmony or conflict is tkonsequence of
seeking satisfaction in such a changing environmeet, of seeking
permanence in the impermanent. The characterisdik of soullessness
indicates the insubstantiality of all things, whiahe merely changing
phenomena without any abiding entity, substanceoal. These three
characteristics are so united that they cannotyrds separated. They
form only different aspects, and each aspect imple other two. But
according to the prominence given to anyone ofdhbgee aspects the
process of emancipationvifnokkha is namedemancipaibn by the
conceptof the void (suihata), of the signless @&nimitta) and of the
undesiredgppanihitg, which are the three gatewaysukhg through
which release or emancipation &ffected. Releasethrough the
gatevay of the void (suihatg meansthe emancipation of mind
through the contemplation of the insubstantialipngttg of all
things, of the soullessness of all beings, of theptaness of all
phenomena. Release through the channel of theesgfinimitta)
means the emancipation of mind through ahendonmenof the sign
of hallucination (vipallasg. The hallucination meart here is the
perception(sahn @, the concept(citta) and the opiniondtthi), which
erroneously discern impermanent thingmi¢cg as lasting. The
“sign” (nimitta) then is the appearance of permanence, which is a
hallucination abandoned in emancipati®eleasehroughthe avenue
of the undesired(apanikita) is the emancipation of heart and mind,
brought about by not hankering after things as sulteof the
contemplation of the conflicd(kkhg, which arises from craving.



What is required for true meditation is an awarsrefsvhat is. To
think of something and concentrate one’s thoughttloat is not
meditation, is not contemplation. In concentratitmere is the
introduction of an object of thought, an idea, aaapt, which may be
a very lofty thought, a very abstract idea, a weohle concept, but it
is still a thought which was introduced, that islested and chosen in
preference to other thoughts and ideas. Concemtraien, becomes
an exercise of exclusion, in which thought is ceditand focussed on a
noble idea, in which the mind gets lost in sublifeelings and
thoughts, in which the hindrances to noble living Ay-passed and
perhaps even trance-like visions are experienceditBs still thought,
exclusive thought, sublime thought, thoughts otland compassion,
thoughts of infinity and boundless space; but itsil thought,
concentrated thought, wilful thought, thought inl&ion and hence
in opposition. This may for the moment, for a dimatin time, by-
pass the conflict within and without, but it had solved the conflict
in opposition.

Meditation is aware of that. It sees things as they, without
trying to make them as they are thought that tHeyukkl be. Thus,
meditation does not introduce thoughts, but seestemplates and
understands them as they try to continue, as ttraggle to survive,
as they fight for supremacy, as they cease to malyefor others. In
that awareness there is no reference to standéndsbdity, but just
silent contemplation of those thoughts, of thetuna of exclusion and
opposition, of their assertion and motivation. histinsight of the
nature of things and events there is understandinge voidness of
their effort to become, to maintain, to expand. A the
understanding of that void there is freedom, therthe cessation of
striving, the end of desire to become, the stillofgthought. Thus,
without motive and without goal there is the endctmflict in the
cessation of becoming, of thought, of memory, efid

Thisis truly right insight (vipassarg) with right knowledge(samna-
Aan a), leading to right deliverance (samna-vimutt), to emergence
(vutthana-gminr), becauseit invariably leadsto the path of holiness,
the streamof deliverance(sotagtti), endingin the emancipationof
Nibbana.



It is in this Noble Eightfold Path that lies theywa bring about an
end to conflict. It is a path of understanding @nactice wherebythe
truth can becomeknown (saca-fiaa), its function understod (kicca-

naa), sothatits accomplishmebnmay berealized(katati ana).



The Three Characteristics

Impermanence @nicca )

Impermanenceaficcg can be viewed from three aspects, one negative
aspect of change in the sense of losing its eatharacter, one positive
aspect of formation in the sense of becoming orumityy another
character, and one general aspect of conditigntiét is of its arising
being dependent on cessation, and vice versa.

In its negative aspect of change, impermanencdnasabsence of
permanence. Although impermanence as change isyalpeesent in
everything, it is not always immediately evidendgverceptible, as the
process of change may be too slow for measureménus, the
dissolution of a world cycle will not be evidentthin a single lifespan.
Yet the findings of pre-historic remains in deepiata of this world, the
extinction of volcanoes, of animal species, of ifiett plant-life in coal
mines, however, provide sufficient evidence of ttanstant and total
process of change in which earlier species havengway to newer
evolutions. Outside this earth we have the evideofcextinct astral
bodies or planets, showing us the way our own gilamheading together
with the entire solar system which we are part of.

This wearing-away procesis easier recognisable in the day-to- day
occurrences when material phenomena prove to beorthected

°S. IV. 52.



“as if they were iron dart$. What is joined becomes separated in
parts, what is wholesome loses its vitality, whaipears to be
continuous becomes disrupted, whatever grows igesulio decay.
And the general characteristic of impermanenceieppbd everything
that is composed, so that the Buddha said:
“Whatewer is composedis decomposible”(sable sankhar a an-
icc 9.

Thus, to understand this negative aspect of impeemee, namely
the decomposibility of all that is composed, one fiest tounderstand
the nature of composition(sankhara). A compositionis whatever is
united or put together(sankhara). Now, whateveris put together in
nature or by artificial means is subject to decosijmn. Thus the
various chemical elements, however closely unitey tare in forming a
component quite different from their original nausuch as oxygen and
hydrogen forming water, can be separated again.prbeess of decay
observable in all that lives and moves is but saicissolution of a union
and a return to earlier conditions.

What happens in the material world at large, andhim microscopic
world of the individual body, that same process diEsolution,
separation, decay, disappearance, can be obsanatithe faculties of
the mind as well, in its functions of the sensestlidd sense-organs
(vedana) aswell asin the processof perception(sankhara) in which the
past is brought into contact with a new experienoewhich the new
experience is compared with the memory of the lthen ideas are
stored away as memories, it is felt as impermanéncthe sense of
dissolution, for in memory the actual present lagesitality. It is in this
separation that the absence of comfort and suppakperienced; but
instead of taking this as a starting point for lostfade out and be
liberated', this feeling of loss is set aside by preservimg experience in
memory which is the “I-maketahankara). Memoryis thenusedasa
meansfor preservingwhat has already been dissolved in the actual
present.

Ovism. A. 824.
AL 1V. 100.
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And so the question arises: What is memory?

Memory is the process of graspingthe past (atitaggahana), the
fading away process of the more active imaginatidmage-making. It
is a representative cognition, grasping the past #8ng of the past
and calling it back in a process of recollectianthe ultimate sense it
is dependent on sensuous impressions, and morediately on the
mental reception thereof, that is, the mentalwatgtof image forming,
which is the imagination at the time the senseisgions were
formed. The depth and quality of memory, therefaes dependent
not so much on the external object, but on the aleadsimilation
thereof. And so, memory is a result of associatibileas. It needs an
object of the past, and this object has to be duced in present
thinking. When this object was introduced for thestftime, there
were already a host of other thoughts with whichb&came
associated.

Now, whenever one of those other ideas recursasbeciate idea
might come along. If memory were a faculty devetbaad improved
upon utilitarian lines (as it is possible to a aartextent), a thing of the
past would be liable to be recalled whenever warjted as a reference
book in a library. But memory is not only some sigrup faculty, but
rather a special kind of systematised associafldnus, people have a
good memory for facts connected with their prof@ssibecause such
facts have the greatest chance and frequency afreexe. Memory is
not improved by learning many things by heart, bytfinding logical,
i.e., rational connections. This is the methodadsce, where numerous
facts are reduced to a simple law which then can apelied to
individual cases.

There remain, of course, the very important questiaf how the past
has come up to the present, or, how do associates igersist, and how
do they re-associate themselves again, when tbeirer leader recurs?
The ordinary psychological explanation would hagebalieve that every
event after its occurrence leaves behind an ime$s the unconscious,
which is wusually understood as a lower level of msalged
consciousness, another plane of thought, which doesiecessarily run
parallel with active thinking. But, apart from tfact that the existence of
such a plane cannot be proved but only surmisedoutld logically lead
to the belief in some entity, having the capacifystoring up past



experiences, as in an archive. This storing emtibych in later developed
schoolsof Buddhism has been given the name of “alaya-wifiana,

would in reality not be different from a permanent soul, ebhidea is
most categorically denied in the Buddha’'s teachioig non-entity
(anattg. It is from this store-house of the unconsciobsttlong-
forgotten events are called back.

The objection to this theory of the Yogaara school and of the
Sarvastiada,thoughlargely adoptedater by MahayanaBuddhismand
certain modern psychologists, is of course, thale@ves entirely
unexplained in what those past images of memorgt ead persist.
Even if one could be made to believe in their [esice as
impressions in soft wax, there still remains thealmed problem of
how they answer the call of a recurring associ¢e.i For, if the new
idea knows its similarity with the old idea, it i®t memory, i.e., a
remembrance of the past, because both would bemrd$, on the
other hand, the old idea senses the presenceed a&imilar idea, and
if it rises from its unconscious sleep for the sakemaking its
acquaintance, it cannot be called memory eithertifen the present
would not call back the past, but the past wouldc@ding upon the
present.

It is suggested sometimes that — just as a deemadvadnen healed
will leave in the body a scar which will remain aevihough the tissues
are forever changing and all material in the bodly lave been within
seven years — in a similar way, sensations, pezdeby the sense-organs
and communicated to the brain, will not be entireffaced during the
many changes, but leave some trace in the livespé of the brain.

Then, when a similar impression recurs, the samsesergan will
communicate to the same department of the braih which it is
connected by the nervous system. Thus that firgiression will
receive a second imprint. The preservation of figrihen believed to
account for the continuity of memory. The objectiaa this
physiological theory is that it only leaves roomfilemory through the
recurrence of the original experience, so that pwiould be
remembered only by the repetition of that particplain. It Is clearly
evident, however, that the memory recalls the patktout repeating
the experience. And thus the problem still stanaisolved, whether



considered from a psychological and idealistic yaewat of a storingin
the unconscious or from a physiological and malistie point of view,
of a physical impression in the brain tissue. Byie$tated, the
problem is that memory is an act of rememberirg, thinking about
past events; but thinking is always in the preskElow then does the
past event come into the present thought, if tieene® continuous entity
which preserves the impression for future refer@nce

Memory seems to be a reproduction of a past evethoaight, for
it is not the identical event which comes up frohe tpast, but a
reflection (and frequently a distortion) thereofannew thought. A
thought of remembrance is, therefore, not a thougkhe past, but a
revival of the past in the present. It is esselytiahe single process:
the recognition of the past taking place in thesprg, for thinking is
always present. And thus, in memory the past masnlihe present.
Memory is not a thought of the past, neither & thought in the past.
There is no reflection in the sense of bending liadke past, but it is
a continuation of experience, of a process staimethe past, and
continuing to live in the present. Only in this senis recognition
possible, for if the mind could go batko the past, recognition ought
to have taken place already before the procesmkmbering began.
How otherwise would a thought know how far to ratumto the past, and
to which particular event? One cannot go looking Jomething which
one does not know. If it is known, it is no longest, for it is present in
the knowing mind.

Now, by considering the process of thought andptazess of the
unconscious as two individual processes, this dliffy is indeed
unsurmountable, for still the question remains: Hives the thought in
the upper stream find the thought sunk in the losverent, which might
not even flow in the same direction? Recognitiothis conviction that
an event has occurred already previously and sewignition must take
place in the present thought- process. The eleofaihie past must be in
the present, therefore, as an essential part gbribeess. It cannot be an
old thought stored away, for, if thoughts could s$tered, they would
cease to be thoughts, because thought is thinkiragtion; and action is
never stagnant. Thus, when in Buddhism we speakefkubcoscious
stream (bhavaxga sota), we do not understandby that term an
undercurrent of thought which runs its own counmsgependently from



the process of active thought, but the same procksgtual thinking,
which continues its natural, logical course, tilhtarfered with
(bhavahga-calang and interrupted (bhavaxga’'upacchedd by a new
challenge and then changes its course in the nmetitin, marked by a
turning to that particular organ of the five sene®rs (pafica-
dvaravajjana) where the disturbancewas received and perceived.
When it then is conceived in full consciousness thhole of the
subconscious and the unconscious is in that str@fathought.

Each thought has grown from experiences of the, gasbedded in
the previous thought, together with the externafluences and
challenges which conditioned it in the present. Ands, each thought,
while passing by and passing away, has also bessinga on to its
successor the tendency by which it was produceelf,itsnodified,
intensified or weakened. And thus every thought taios the
experiences of all previous events which builtgtand which, therefore,
are present in the current thought, in a way simidahat in which every
step we make, every letter we write, every wordspeak, contains all
the efforts of our childhood, all our failures aswccesses, all the past in
the present. Memory, then, is the recognition a@ialceffects and of the
causes which produced them, in an understandirtedf simultaneous
association. Memory as an act of remembering shthddefore not be
confused with the fial momerts of idertification andregistration(tad-
arammana) of a complete unit of thought. Memory is a phase in the

thought-process which does not meet a challengangt of the five
physical sensedoors or organs, but which enterghpuwand simply
through the mind-dor (suddhika-mandvara-vithi).

Considering that daily thousands and thousanddeasisupervene
each other, it should cause no surprise to re#tiae most thoughts
are individually lost forever, although theoretigalit would be
possible to retrace all past thoughts merely byyairay one single
present thought. For, rejecting the theory thavrcept is a thing, an
entity which can be stored up as an individual itemmory can only
be understood as a process of thought, in whichidee has grown
into the next one, handing down its characteristitdéle losing its
individuality.

From this one can draw the startling conclusiort thgood memory
is a sign of a shallow mind. Only he who thinkglditwill easily



remember trifles. “Only shallow people require ye&n get rid of an
emotiori”. But not only is memory a sign of a shallow mindf narrow-

mindedness, it is also an ideal form of craving which the “ego”

individuality is based. If not for memory, man’slprknowledge would

be the ever new beginning “now”. He might have motagy desires, but
not that clinging to desires and possessions wisigiroper to man, and
hardly found in beasts. Likes and dislikes ariseirasa flash; it is

memory which makes them grow

20scar Wilde.



into love and hate. Yet it is not love or hate whis remembered, but
only the situation, the occasion, on which thereswa concrete
experience, causing a sensible impression to benmdgrared and to be
reproduced. In a certain sense then we may sayittlatthe memory
which makes the *“I”, for only by memory are pastpenences
remembered as “mine”.

Memory as the “I” maker then is the instrument ofeyl through
which the “I” tries to continue as an entity. Bulhen the fulfilment of
need does not amount to greed, memory does notidanehere
instinct suffices for the continuation of the spmesci Nature merely
strives for satisfaction or fulfilment of its neeas a reflex action to a
simple necessity. Then there is no wilful respaiasa challenge, but a
mere reaction to a stimulus which reverts to tygeemvleft alone.
Thus the whole of nature in its millions of yearfsavolution has
adapted itself to changing conditions, but has beé&n able to
produce one comfortable arm-chair, such as an arglicarpenter can
do in a day’s work. Instinct does not act with @oynscious effort; it
arises from a certain awareness of natural physiesds. This
awareness, and the instinctive reaction theretcnats an act of
memory, for sometimes the instinct is used onlyeoimca lifetime as
e.g. in the case of caterpillars making their cocaiith great skill and
precision, which does not admit the possibilityasfjuired learning.
Instinctive action, therefore, is not guided byidea of result or of
object.

*k%k

In Buddhist psychology instinct would be best remede by an
individual's “naturaldisposition” (sabrava-dhammad), which will differ
in degree but not in kind from the instinctive tendies of others. And
so it will happen that inhuman instincts remain g@me, even when
human characters and habits differ.



The chief instincts are those which are classiisdthe roots of all
evil: lust, hate and delusiohoba, dosa, moha We may eversay that
these are the roots of life itself in so far assthéhree having been
overcome, rebirth will not come to pass any moreeyl are inborn
tendenciesgnusayg, the inheritance from pastactions. Before reason
will be sufficiently developed to become a decisarad responsible
factor with regard to volitional activity, thoseqativities are already
at work. For there is in the functioning of the chisomething else
besides its rationality, existing together withaitd even before it,
stronger than any reason or argument, inborn ahduitivated. They
are the latent dispositionsar(usaya, or proclivities, dormant
tendencies, or biases, usually enumeratesl sensual passion
(kamamga), lust for life (bhavamga), aversion (patigha), conceit
(mana), erroneousiews (ditthi), perplexity (vi- cikicch' g andignorance
(avijj 8. Sometimespbstinacy(adhitthana) and prejudicedbhinivesa
are also classed as dormant tendencies. It wilden that all these
can easily be reduced to the chief roots of ewdliiations: greed, hate
and delusion. All are the experiences of some ne@éged to obtain, a
need to get rid of, a need of external help, olisgc The need to
obtain corresponds to Freud’s sex-instinct; thednee get rid of
corresponds to his ego-instinct; the need of sctwoithe inferiority
complex.

More elaborated and detailed classifications, whiakie superseded
the pioneer’s grouping, still show the unmistakatharacteristics of the
Buddha’s analysis. Thus, in the most recent systeoorrelating instinct
and emotion, we find the following five instincts be rooted in greed:
the protective instinct as expressed in maternad,clmve and tender
devotion; the pairing instinct, bending towards imgtand reproduction,
expressing itself in lustful excitement, sometinneistaken for love; the
food-seeking instinct or appetite, bending towandsterial sustenance
and nourishment in the narrower sense, expressial in playing and
hunting; the hoarding instinct, following that ofcuisition, expressing
itself in protection of property, arising from theed of storing food and
of sheltering; and the creative instinct, resultfrmgm the need and urge
to be productive. According to the same system ftllowing three
instincts are rooted in hate: the instinct of escay self- preservation or



the danger-instinct with its emotions of fear, éerand fright; the instinct
of combat and aggression, expressing itself igeanannoyance,
irritation, in plays and sports, in rivalry and cpetition; and the instinct
of repugnhance, expressing itself in feelings anthlly there are the
following six instincts which are rooted in ignocEnor delusion: the
instinct to appeal for support, which is expressed feeling of distress
and helplessness; the instinct of curiosity brougtdut by the need of
investigating the unknown, calling up a feelingwystery; the instinct of
submission, which leads to devotion and self-abas¢na feeling of
subjection and inferiority; the instinct of assentj expressing itself in an
elated feeling of superiority and pride; the soctal herd instinct,
reducing nostalgia in loneliness and isolation, regping self in
imitation; and finally, the instinct of laughterplfowing the need of
relaxation, an expression of carelessness.

From these primary instincts will result many coexds of
instinctive impulses, just as an act of conceit mesult from a complex
of the creative emotions in the instinct of greedether with feelings of
assertion in the deluded tendency of inferiorityeveess. Awe is fear plus
devotion, which is aversion plus delusion. Hope dedpair spring from
the facilitation or obstruction, respectively, bkt basic needs, growing
out into greed or hate.

Instinct is thus not a substitute for reason, ihds brought about by
remembrance and repetition of previous acts, bist & dormant, innate
tendency, which is fundamental, not only in animdlst also in men.
Without these tendencies man simply could not gxistreason would
never perceive the primary wants, on the satisfactif which the very
functioning of life is dependent, just as much gxractical, normal life
becomes impossible, when a total loss of memomrinpts the smooth
continuance of activity which is based on learnipgctice and habit.



It is the instinct which predisposes the mindsitmemory which
can check the mind in experience; but it is theliatt which should see
and understand the way and give guidance to saitgy.liThus we see
how both memory and instinct have a function tofgrenm which is
essential from a biological viewpoint. Memory issestial to ensure a
smooth continuance of action, for without memorgrénis no yesterday,
no background, no foundation. Without yesterdayetie no history to
continue; without background there is no name teometo; without
foundation there is nothing to build on for progre$n other words,
without memory there is no past, no present andutare. Instinct is
essential to ensure the satisfaction of basic rements, for without
instinct there will be no spontaneous action, ritexeaction, no reaction.
Without spontaneous action there can be only mwid/action; without
reflex action there can be only wilful action; wotlt reaction there will
be no response to any stimulus. Thus, from a bicédgiewpoint, the
absence of memory and instinct will spell certadatth; for, the mind (as
reason) cannot act without motive, cause or jestifon. And in an
emergency, when direct action is essential, anyuraemt, however
logical, will be fatal.

But from a psychological viewpoint, memory is thecdlty which
clings to the past, which ignores the present, Wwitiaves for the future.
Memory is the creator of “I” and “mine”, the causé conflict, the
motive in rebirth. Again, from a psychological vigaint, instinct is the
instrument of grasping, the innate disposition diarmacter, the
inheritance of past karma. Both are psychologicatessities for the
origination and continuation of the “self”, as muah they are biological
necessities for the continuation of life. But tietaking for granted that
the continuation of “self” is a psychological nesigs It is this issue
which will be considered in full in the later sexti on “Sorrow and
Conflict”, the essential characteristic of the Bhdd teaching on
soullessnessafattg. In this present section on “Impermanence” it
suffices to say that existence is not a psycholigiecessity, even
though the mind in memory has made it so.



This lengthy digression on memory and instinct veassidered
necessary at this stage, because it is through myemhat the mind
endeavours to obtain a permanence for itself, wihiat no placén the
universalperceptionof impermarence (anicca sahn ). It is this search for
permanence in the impermanent which is the causmmfict. Existence
is phenomenal and impermanent; and if those phenarage understood
as such, life will not appear as the possessioaroindividual, as the
property of an entity. If this process is seen anderstood as a rising and
ceasing event in the present, dependent on théngsaef instinct and the
clingings of memory, then life can become free frdmose biases and
tendencies.

*k%k

So far we have seen impermanenari¢cg from a negative aspect.
But if it is seen as a positive process of becomihdgs not actually
different from its process of cessation. For, whketthe arising or the
cessation is in evidence, it is always a processhainge. The change
observed in a growing plant is as much growth as decay. The seed
has to burst for the tap-root to find its way inb@ soil. There the roots
absorb the nourishment needed for growth from itregen in the soil.
The sprouting leaves draw in the carbon-dioxidenfrtie air, and both
are converted into the chlorophyll which is theesdiml colouring matter
in the plant component. Even a simple oil-lamp cantinue to give light
in a positive way only by consuming the oil, by g the wick, by
drawing oxygen from the air, and it is only in therning-up process of
combustion that light can be produced. Thus eveeywlhe process of
change, of alteration, can be seen as becomin@swtéasing.

This process can be observed equally in the prafab®ught, where
in cortact with a sensibleobject sensation (vedang arisesto become
perception(sain @; this perceptionin turn lays hold of the object in a
psychological way by comparing it with past expacesin memory
therely forming a concept(sankhara) which is a composite picture,
part reflection, part projection, with clinging tbe past and craving
for the future, resulting in a thought of coiousnesgvinin ana). This

arisingof the new thougtt is notnewat all in the sense of creativeness,

for it is based on memory ofdecaying past, it is fed by ideals of
volition (cetan@ and is thus a reaction rather than action. The



resulting knowledge is not a new understandingao@flection of the
old mind, a picture formed by clinging to decaydtughts of
memory. This apparently positive process of acqgikknowledge is
the food which keeps thoughtive, one of the four kinds of nutrition
(‘afara) onwhich this processof change depends.

Impermanence is indeed a process of nutritiondrilitee aspects
intake (uppadg, of relish (thiti) and of passing (bhanga), more
literally arising, stabilising, ceasing; the three momens (khana) of
every unit of impermanent existence. If the Abhidinad’® and the
Vibhan ga Commemary further dissect eahh sudh momert into
sewenteen moments of cognisance, it is only to shosvdbnstancy of
impermanence. Whether one walks with long stridewith short steps,
the distance covered by walking is not differemtgl s long as there is
the process of walking, the division of the dismmovered in miles or
kilometers is only one of measuring, of comparing gudging, but does
not alter the process of movement and change. Whatident, therefore,
is neither the origination or the cessation in fitecess, because in
becoming there also ceasing, and in cessation ikeatso origination.
“Only the alteration of what is present is evid&nt

*k%k

Byamaka, Il, 13-14.
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This leads us to the third aspect of impermaneifcéhere is
neither origination nor cessation in a static widwgn what is this
impermanence in itself? Such is the question whahonly be put in
ignorance, for it presupposes the existence of #ange which
changes which is impermanent. It is precisely timunderstanding of
impermanence which leads to the great delusion sdilsstance, an
“ego” underlying these changing phenomena of agigind ceasing.
And so, it is not impermanenceaniccd which can lead to
emancipation,but the perception of impermanence(anicca saina.
Impermanence is there, whether it is seen and wbdasr not. The
hours pass and the night becomes day, but it ighenhight which
becomes enlightened. It is the perception (saina, the intelligert
awareness without the composite reflection anddisn of a wilful
mind, which in seeing can understand. In seeingeim@anence there
is no seeing of an underlying permanent substaae,hence there
can be no understanding as long as there is seéiwhat is not. In
seeing impermanence it is only the conditionaliagisand cessation
which can be understood. The Buddha has not toldvhet there is
underneath the phenomena, but only that phenomeisz @
dependence on other phenomena. There is birth,ubecthere is
decay. There is death because there is birth. “Wthen does not
arise, that cannot become. This will cease with tkeesation of
that™.

It is the understanding of the conditionality ofetlprocess of
origination and cessation, which is the procesdegfendent origiation
(paticca-samup@dg, which providesthe clueto the problem.It was this
understanding that whatever arises, is arising @peddence on
conditions, and that whatever ceases, is ceasioguse of the cessation
of those conditions which made it arise — it was timderstanding which
enlightened the bodhisatta in that night of insighlbhen he ceased the
search for self-satisfaction through sense-pleasuned denial, and
found the middle path of under-

5M. 1. 262.



standing, the true nature of impermanence, the rimaeent nature of
conflict and the nature of conflict in the attemptd escaping
impermanence. When impermanence is seen and uooérss be the
nature of composition, and not just a qualifyingexs; when it is seen
and understood that every composition must be dposible just
because it is a composition; when it is seen anderstood that
impermanence is not an added qualification to aenafdexistence, but
that it is the essential nature of existing, anat tihere is no existence
possible without being impermanent, just as a riwest flow in order to
be a river, and as fire must burn in order to be &t all — then a search
for permanent existence becomes impossible. Ithexefore in the
understanding of the nature of existence to berabyumpermanent just
because it is composed. It is in that understanttiat a search for the
permanent will cease spontaneously.

It is that search which is conflict; and that is #econd characteristic
mark in the teaching of the Buddha. It is then Gon{dukkhd which
must be understood, so that impermaneragectd will cease to be a
problem. For, with the cessation of conflict, théseno more problem.

Sorrow and conflict (dukkha)

What is dukkha? It is the basis of the Buddha'aciéng, the knowledge
of sorrow and to be free from it:

One thing only do | teach,
Woe, and how its end to reach

Dukkhdiceva pain agmi
Dukkhassaca nirodhan

Sorrow 60kg is suffering resulting from loss vdyagama It is
lamentation paridevg expressing itself in weeping and crying;ist
pain becauseof bodily discomfort(kayikaasata); it is grief (domanassa
in mertal disagreemet) (cetasika aata); it is despair (upayasg in
mertal unrest (upayasitatta). And so, birth (jati) is suffering as the
manifestation of composition (kandfanan patubhavda) as the
conditioning causeof all misery and also as the evil result of past
dissatisfaction.Decay (jar @ is suffering as the dwindling of vitality



(ayunosainam). Death(marana) is suffering

asthedissolutionof composingaggregateg¢khandnam bhala). “To

be associated with things one dislikes, to be s#pdrfrom things one
likes, not to get what one wishes — that is alsfiesng”, said the
Buddha. But this sufferingmust be comprehendedparinneyya for its
causeto be eradicated(pahatabla) and its cessationto be realised
(sachikatabla).

Then what is suffering, what is sorrow, what isefriwhat is
despair?

When we speak of sorrow, it is the experience ohaer conflict
within the individual. And that is always subje@jweven if one feels
grieved over the misfortune of others, for it is\vegty of substitution
that one experiences a vicarious sorrow in oné&iomship. But this
conflict is felt not only in relationship with otle but also and mainly
in oneself. More than that, it is practically fekclusively in oneself,
for even relationship which causes conflict is eausby the
misunderstanding thereof which has the “ego” as ciémtre of
attraction, of protection, and hence of oppositidrich is conflict.

Physical discomfort, as disease, may be a lackaséeand this was
experienced by the Buddha himself and his arahamt®iany occasions.
The Buddha, when tired, would ask his faithful ¢z A nandato fold
his outer robe and spreadit on the groundfor him to rest a while. He
was once wounded in his foot by a stone thrown grvaldatta.
Sariputta,the chief disciple and arakart, experiencedhirst,andasked
for somewaterto be given to him. Maha Moggalbna, the other chief
disciple and araha, who in a previouslife had been the cause of the
death of his parents, was ultimately set upon &msbed to death by a
gang of rebels. But none of those physical suftgriexperienced by
these perfect ones could amount to conflict whgchlways the outcome
of a distorted mind. If physical discomfort thencbmes a source of
sorrow, it is not the disease of the body but tbeflect in the mind, in
the distorted mind; it is the wrong approach ofisedsed mind which
causes the conflict.

There may be pain, loss and even death; but suiferisg is not
conflict when there is no opposition. From whereslahis opposition
arise, and why? Life, property, possessions, aati achievements,
qualifications are all means through which the “egots; and without



any of those, the “ego” has no name, no fame, rftuence, no
connection, no existence. All these make the “i¢l gherefore, any kind
of loss in any of these relationships is experidrae a loss of “self”. It is
not just property, but my property which has toitsured. And so the “I”
lives in that relationship, and in fact the “I"tisat relationship. Living, as
a process of becoming, is also a process of cessabut that
impermanence is not experienced as conflict uhgl process which is
my life is ceasing. Grief is experienced when ihcernsmy loss, ofmy
relations.

Thus, suffering which is conflict is entirely seléntred, self-based,
self-focussed. And this conflict exists only in iemmanence gnicca-
dukkh@ when that is seen but not wanted. But that aleama that the
mind when it has understood conflict, is also fieen it. Why then is
impermanence not wanted? Why is it not understodd® is there
conflict? Why does the mind not want to be freeRByWdoes the mind
see only in distorted images, in misshapen refiest? This is the crucial
question: Why does the mind not see that it isanflict?

Let us begin at the beginning. What is the posittbrthe mind, of
thought, when coming in contact with impermané&ndenere will be an
immediate reaction of opposition, which is creabgdthe mere fact of
seeing the impermanent as an opposite. This sehsgposition is
caused by the approach of the mind. Whenever iBesenew contact
in the senses, a thought is flashed back to findwhether anything is
known about it already. This happens every time isrniatroduced to a
new situation, person or event. There is a namincategory or family,
in which the new acquaintance is framed to see hdnat or he fits. A
misfit would be disturbing. The thought now is centrated on a
possible familiarity which will enable the mind pace the new in the
cadre of the old. The old is fixed and the newitied, shaped, adjusted,
accommodated according to the plan already thdre.old is the past, is
memory, is thought, the thought of “self’; and withat fixture a
comparison is made of the new within that framewdrkiame will bring
up the memory of an earlier association, and witht tconditioned
thought there is a confrontation with the new. Budre is no attempt at
understanding the new. The only action is that ledught trying to
accommodate the new into the old; the unknown resnanknown, and
the distorted view is classified with the old.



Now, the old is the remembrance of earlier expegsnwhich have
been stored up in memory to form, to build, torsgtéen the “ego”. The
“ego” has nothing else but these memories; theas‘linemory trying to
continue by preserving and enriching those memprtes continue
thereby into an ideal future. Memory is the resistato impermanence.
Thought, therefore, when contacting the new, sedsitself and tries to
bring the new into line there- with. If that can Bene, the new will be
acceptable, for it will strengthen the old idea ahd new ideal; if it
cannot be done, the new will be opposed as beimgetaus to the
projection into the future, and harmful to the éounation of the old. And
so, there has been really no contact of undergstgnai all, but only a
contact of grasping through the process of cogmijtthe process of the
mental aggregatesof grasping (upadnakkhandhf in reception
(vedana), perception(saifid and conception(sankhara), which then
consttute a thought of consciousnes¢viiiana). There hasbeenno
uncerstanding, because there has been no approach witlopan
mind, sincere, unbiased and unconditioned. Ther® anly an approach
of grasping and assimilation into the already ctiadéed framework of
past memory, which is the “I".

As we have seen already, that conditioned framewsotke fixture of
the “I”, without which there could be no “I". Thesélf”, in order to be at
all, has to continue, has to project its memorgm@smage into the ideal,
has to make itself permanent. Permanency, enduracginuance, is
essential to the existence of “self”. And thus, whthis ideal is
confronted with the impermanent, there is boundbt a clash of
opposition, of rejection, of conflict, in the attptmto bring the
impermanent into the framework of the ideal pernmine

The permanent is the ideal, the hope of contintlitg,expectation of
security of that which has been built up in thetgadorm the “I”. This
“I” is not what appears now as transient phenombnayhat it has been
made to appear as its ideal. It actually is the-sotiad of the influences
of society and education, the conditionings of ungtand tradition, the
fears and hopes instilled by religious beliefs amrals, the associations
with political and philosophic views, the learniagd practice of books
and rules, the belonging to a race, the feelingsnafionality, the
adherence to a creed, the acceptance of authtrgymembership of
institutions with varying interests, the dependeocédhe views of others,



the fear of public opinion, the attachment to fgmiklations and friends
with similar views and interests, dependence orpgmny, inherited or
acquired, on qualifications of learning or expecendependence on the
esteem of others, on their flattering agreemenmttheir recognition, on a
job or income. To realise what all that means, jhgtk for a moment,
what “I” would be without all that. It is no mogequestion whether the
“I” can endure without all this; for it simply isllahis. And without it
there just is no “I".

Can such a “self” which is built for security analdeirance ever meet
impermanence without condemnation or rejection? Agah such
meeting in opposition ever be in understanding wailh open and
unconditioned mind? Every thought is impregnatethwhe greed for
self-protection, fully biased in hope and fear; caich thought ever see
anything direct and not distorted, free and unciormid?

Well, thatis conflict whid is the fear of loss (vyasang, which is
the pain of disageemernt (asata), which is the despair of unrest
(upayasitatta): to seethe unwarted, to feel the insecuriy, to sense
the void of “self”. It is the fear of self-knowledgvhich prevents self-
understanding. The “I” just cannot afford to lookitself, in fear of
dissolution. And yet, that “self” has to go on, hascontinue in all its
pretence and hypocrisy, or die in truth. And ser¢his no way to a
gradual ending of that “self”: either one sees,ooe refuses to see.
There is no solution to this problem, which woulddcompromise and
an escape. There is only the dissolution whichthés ending of this
conflict, the ending of a distorted vision of awd#d mind. Why does
the mind not see? Because it does not want to keis. the fear of
finding that there is no hope of escape.

Conflict exists only when impermanence is seennotitwanted. The
mind which has understood conflict in impermane(eeicca- dukkha
sdina) is freefromiit.

For this understanding, which does not come abwaugh logic
which is thought, not through striving which is nles not through
concentration which is an escape — for such uraedstg it is
necessary to have direct insight. But insight whecHirect perception
is prevented by the distortions of desire, of pieja, of conclusions, of
clinging, of conditioning in the anxiety for seayri There must be
direct and open understanding of those distortemgslistortions, as



misshapen reflections in a curved mirror. For, mderstanding there
is no fear; and without fear there is no conflieear is not of the
unknown; it is the dread of losing all that whiamstitutes the “I”, all
its images and pretensions; it is fear to acknogdethe fact that
without this entire build-up there is no “self” tmntinue, to become,
to be secure, to be permanent. It is fear of argenaf losing that
image.

And what happens when that image is gone? Withoitalj those
distortions and prejudices, all hopes and feark,cahclusions and
conditionings, all dictates and anxieties. It iske free and without
conflict. Only then can impermanence be seen agrimanence, which
is a fresh awakening every moment with the impdlitsilof clinging to
it, just because it is impermanent, and because ike no “self” to turn
it into an image to worship and to possess. Thé& the joy of creation,
of living without fear and without conflict.

Soullessnesdnatta)

We have been speaking of understanding which dasscame
through learning from books, but which comes thiosgeing, direct
seeing, unbiased seeing, seeing without projectwithout ideal,
without background. That kind of seeing is insig¥ttich alone is
understanding. Such understanding comes as a di@strdlash of
lightning. And one is afraid of destruction; and@we avoids it, one
makes secure against it and the conflict continweishout
understanding.

There is much gratification in life, even thouglsinot lasting and
cannot give security. It makes one forget, for anmant or two, and
then again the hankering comes for more, and thecldor security
IS on again. It is not the gratification one warligf the temporary
forgetting and the security it provides, as an pscdrom the ever
recurring conflict. One searches for an escapetHmuescape itself is
the conflict between the actual and the idea. Camenat let the ideal
go, because it is the only thing which makes th& continue.
Understanding, therefore, is dangerous to relahipngand to the
entire course of living, thinking and acting. Unsteanding is
dangerous to the “I". And so one has to choose, iandfraid to
choose.



To be is to act; but every act is a choice (cetand and in choice
there is conflict dukkhg. Existence is not possible without conflict, as
long as there is choice. Is it possible to livehwitt choice and hence
without conflict? We have seen what -conflict is, nffiet in
impermanence ahicca-dukkhg we have seen that conflict is in the
approach of the mind to the perception of impermagee @nicca-
saing), in its choice of the conceptof permanencethe ideal. It is
then this concept of permanence, this ideal ofinaance, which has to
be perceived and understood in its place in thecgmh to the problem
of conflict. It is in this understanding that theity of the three essentials
will become most clear, for when the concept of npemence is
understood and disposed of in the void of non-gnfinattg, the
problem of conflict will be solved also in that samnderstanding of the
unsubstantiality of conflictdukkhaanatta, sain d.

What is then this substance, believed to supperpttenomena; what
is this entity which holds together all appearancgbat is this soul
which binds together all material and spiritual lgiess; what is this
essence which is the backbone of all existencet tthis abstract form
which gives shape to all concrete expression; vidalhis “self” which
stands aloof from all others; what is this indiadluvhich is distinct in
personality, in action, in thought; what is thigntter, this actor, apart
from thought and action; what is this permanenttyenthich remains
unaffected by universal change and impermanenceat vehthis being
which is not subject to becoming and ceasing? Vghis watcher who
can remain aloof from his choice? Why is there cé®i

Choice is the mechanical response to memory, whichthe
accumulated selection of past experiences. In tesemt moment of
experiencing, in the fullness of that moment ohlgeithere is no thought
about an experiencer who can stand aloof and wadtd¢hat were so, the
experiencer is a watcher and is not involved in &xperience at all.
And yet, to retain that experience of the momemntk @ontinue in it, the
experience has to be preserved by mind in thoughfiemory. Thus is
created the onlooker, the spectator, the knowethefmemory of the
experience; but that is not the experiencer; thaniy the memory which
tries to continue, when the actual experiencingiésmore. It is that
memory which selects what is favourable for cordaime, flattering for
existence, gratifying for sense-satisfaction. Tliuss memory which



creates the “self”, the onlooker, the storekeepeino selects, who
chooses, who is the cause of conflict; for, existems not possible
without conflict, as long as there is choice. CkoliIecomes necessary
when conflict is felt in opposition without undeastling. The conflict of
opposition is destructive to continued existenced @hus opposition
must be eliminated by suppression or sublimatioy, cbnquest or
submission, as long as there is continued existeAind so, choice in
opposition becomes necessary for existence. Suchvingt
forcontinuation is, however, only the striving fan ideal, a concept,
which is the choice made by mind in the face ofagion. It is the
mind, in need of continuance, being a “self” in oppion to non-self,
which has created this ideal of an entity, whicmaes permanently as a
substance underlying the changing phenomenanagssence in
abstraction, supporting the actual existence whichfleeting, as a soul
which will live on forever after discarding its inement, the body.

In making this “self” secure, the mind has invensedelaborate
system of religion, of philosophy, of theology, gmove the existence of
this essence, to convince itself that there is Himate security, an
eternal rest after striving, an attainable goahdfievement. To see and
understand this process of “self’-making is to dige its arguments and
basis, so that there is no food for thought, nalifeg the emotions, so
that the mind remains open and free to see what It iis to see and
understand the perception of that void of “sélhatta saina), andin
that perceptionalso seethe void of conflict (dukkha-anattasahin d).

Self-knowledge has been advocated by an all ghealtdrs from the
time of the beginning of analysis of thought by thecient Greek
philosophers, when they reduced all knowledge &b thcurrent maxime:
“Know thyself”. It is the ultimate search for resdtionin the still older
vedic writings, the seart for the paramatman in delusion separated
from the Brahman, as the relative separated framatisolute, ultimately
to be re-united with its source. It is the basisatifreligions, whose
system of morality is founded on the salvation mfeéernal soul through
grace and through prayer with good works. It is kieg-stone of the
many systems of philosophy, especially the idaalsthools, even when
the search for “self” is camouflaged by a postulaftea substance or a
categorical necessity, a divine essence in existenc



This search was on at full strength during thetitlifie of the
Buddha who, in the first sermon recordedin the Digha Nikaya,
enumerates and classifies sixty-two different schoofs thought,
claiming to have discovered this essential entityhie various mental
aggregates, a “self” possessing them or being peedeby them,
independent of or depending on matter or mind, &litimately
rejecting them all as so mary wrong views (micch a-@tthi), basing
their opinions on phenomena without understandiegnt, thus bieg
enmeshedn this net (jala) of theoriesand wishful thinking. Still, it
is the one question to be answered before anythisg and on the
answer of which depends the stability of the enstaicture of
traditional metaphysics. But, instead of analysthg concept of
“self”, instead of approaching the concept witheanquiring mind to
find out why such a concept should have arisenllatttee many
systems provide us with many proofs of the necgssitsuch an
entity, of the existence thereof, of its functiondanature. And so,
argumentation has taken the place of analysis,faitll is trying to
supersede understanding.

But logic in reasoninf cannot solve the problem, because it
presupposes that which it is out to prove. Themclbgcomes a sophism:
petitio principii.

The first alleged proof is taken from external evide, namely the
opinion of all men; if all people agree upon onepat is said to be the
voice of nature which cannot err; it is said thidfpaople at all times
have been convinced of a continued existence déath. Now, this
argument loses its very foundation, because nanah believe in a
soul. One sixth of the world’s population is Budsthind denies the
existence and the very idea of a soul; furtherehmmre millions of
atheists and scientific men who have lost all fanthGod, soul and
religion; who have turned completely materialistho, even if some of
them accept the existence of a substance undeg thie phenomenal,
will consider this to be of a purely material s#mste dependent on,
and perishing together with, the co-existing fofarther still, even the
majority of the so-called believers are so onlyname, for they
contradict their faith by their deeds when- eveeythcommit a
“mortal” sin, that is condemning their souls toratd damnation for
the sake of a short lived satisfaction, which thegtainly will never



would do if they really believed in an eternal sothus, there remains
only a very small minority who truly and actuallglieve in their soul

and the salvation thereof. And as their beliefasddl on emotion and
devotion, they certainly cannot claim to echo tlé&#& of nature. For
their conviction is not even a natural growth ofnta development,

but rather a remnant of the childish submissioth@&ir youth to the

dogmatic interpretation by ecclesiastical authesiti This kind of

blind faith, which, enforced upon the child, remmisometimes a
habit in uneducated adults, iis reality the crudest form of religion,
hardly to be distinguished in degree from the ssiieus practices of

primitive tribes.

16 The following notesare extractsfrom Bhikkhu Dhammapla’s Broadcasts
on Buddhism (July 1943) published under that tiyethe Y.M.B.A., Colombo
in 1944, most of it reprinted without permissiordamithout acknowledgement
by G. P. Malalasekera iAspects of Reality in Wheel Publication No. 127 in
1968.



But, moreover, what is this voice of nature? Ih@thing else but the
collection of individual opinions, just as a natias the collection of
persons, born and living in the same country. B ordividual can err, so
can two or three or a thousand, or a million, aveheall. Thus the fact of
general opinion, even of the whole human race, lshamever be
overestimated. In the past we have seen how tleagdst convictions
about the heavens and the earth have crumbledupasnow they seem
ridiculous to us. Yet in their days people haverenede the sacrifice of
their lives for convictions, generally disbelievéten, but now equally
generally accepted; which is only another way ofirga that general
opinion has changed. Only 400 years ago the maswibzed humanity
laboured under the delusion that the sun goes rohmatarth; that this
forms the centre of the universe. Copernicus stpoattically alone
opposing not only what was then said to be commemses but also
divine revelation and the authority of the Biblali®&o was jailed and by
threat of torture compelled to disavow his form@intons because his
telescope contradicted the sacred texts. Becaume&sio Bruno dared to
draw some inferences from the Copernican theorytrapn to the
Scholastic philosophy of the Church based on Atlst he was
excommunicated and handed over to the secular @tigsowith a
recommendation of a “punishment as merciful as iptesssand without
shedding of blood”, the atrocious formula for bagalive. He perished
in the flames, turning his eyes away from the dixievhich was held up
to him, the victim of theological stupidity and fsapplauding
intolerance, the martyr for freedom of thoughtwis, and still is the
common daily testimony of the sense of sight ofrgveing, that the sun
does move round the earth. And yet, that sensegbt, shat common
sense, that general opinion, that divine revelatibat biblical authority,
were clearly mistaken and false. The same happess mowadays, and
might happerover and over again. What was only yesterday prbyed
science and tested in practice, is overthrown, ytdula some newer
theories equally proved and tested and universallgepted, till
tomorrow some more advanced theories are broughivafd,
explaining the same facts quite differently, butrendogically and
more according to the truth.



Thus it will be seen that a general, or even aemsa& agreement
of opinion is no sign of proof of the truth. To gagn that the voice of
nature, if there would be any such thing, cannat isr neither
induction, i.e., a conclusion from individual exjgeice to a general
truth or principle, nor deduction, i.e., an applica of a universal
characteristic to individual cases. It is merelyd Hagic based on
sentiment rather than on reason. In this way treehave disposed of
external evidence in favour of the soul-idea in tways, namely in so
far as we have shown that the existence of a soobt the universal
opinion, and even if it were so, it would provemog. It may be true
that all people at all times believe in existenderadeath; even
Buddhists accept this doctrine; but existence afteath does not
involve a permanent existence after death, neitierexistence of a
permanent soul. Even the Hindus, who believe instrdgration of
soul as opposed to a soulless rebirth as in Buddhi® not really
believe in individual, permanent souls; for, ac@ogdto vedanta the
soul after transmigration through malwes in Sansara will be re-
united, re-absorled in Brahman from where it was emanated in the
beginning of its wandering. There its individualistgnce will have
come to an end.

*k*k

External evidence thus having failed, we come twhale series of
arguments, alleged to be proofs from internal evige Internal evidence
means evidence which manifests itself not direotlyts existence, but
only indirectly through the manifestation of actidmus, when a car-tyre
goes flat we may safely conclude that there must hele in the tube or
a leak in the valve, even if we cannot discerniihvhe eye; for if there
were no hole, the air would not have escaped. 8iiyjl from the
working of the intellect we may draw some concluasiavith regard to
the nature of the intellect.

Now the mind is said to have universal or genatehs. Though John
Locke, the English philosopher of the 17th centumyhis doctrine of
ideas maintained that universal ideas stand fawiddal objects, which
are real in the context of experience, this woutd @& proof for the



materiality of universals, rather than for anythielge. There will be,
however, few supporters of the soul-theory, if aty, support this
opinion, for, if universal ideas stand for indivadwbjects, they would
cease to be universal. And that is exactly our fpofnview. Berkeley,
though, a bishop of the Church of England, anddaalist in the fullest
sense, thought rightly that all ideas are partigullaings or objects as
presented are individual; they are given togethigh whe relations, each
of which may be described by concrete referendbéagresented object
or event. Thus there is no such thing as shapertApan the objects
possessing shape, nor colour apart from objectsngasolour, or any
idea of motion except as bodies moving (Principlels Human
Knowledge). The idea of a triangle is dependenttten knowledge of
various types of triangles. The idea of colour hasreality, cannot be
thought of except as red or blue or white, etc. Aaduniversality has no
meaning apart from the relationship of particulaks. idea is general
only in so far as it stands for particulars of #ane kind. We speak of
humanity. It is true, the idea maintains even thouglividuals die and
are born, even though after a hundred years thdewlnoman race has
been renewed. But still the idea is only possitdeaacollective noun
through knowledge of individuals. Thus the idedased on, and derived
from, material experience, and therefore cannaidie to be immaterial.
A further proof that the so-called universal or geh ideas are based on
a material foundation can be obtained from the fhaat, if the material
experience is insufficient or wronthe so-called general idea will suffer
from the same deficiency. When experience growsasdbecome
enlarged, so that the most general or universal idaedependent on
the largest amount of individual, particular expade, which is
always material and impermanent.

If, therefore, universal ideas do not contain aimglmmaterial, the
intellect itself cannot be said to be immateriahu$, even if there
would be a soul, we might conclude from its matea@ion that it too
would be material. But material is composed, heitcés also
decomposable or impermanent.



Once it is admitted that everything is receivedoadmg to the
nature of the receiver, it will have to be admittdso that as the mind
has many times very material and materialistic $dé&aoughts of lust
and hate, of profit and comfort, that those thoaghtist come from a
material source. If, therefore, the soul is saitheéothat source, it is a
very material soul indeed; decomposable also, lssc#us material
and impermanent and no “soul” at all.

Another argument from internal evidence broughténd to
prove the existence of an immaterial and permasauitis taken from
the fact that the mind seems to have immateriatepts such as unity,
truth, virtue, justice. Those concepts, howevere arot truly
immaterial as they have been derived from matexalerience. The
idea of unity arose only when, after counting foloag time with
beads or beans, we were able to substitute unitshfise objects.
Unity is nothing but uniformity from a certain poiof view, while the
differences are intentionally overlooked. Even yingnd order in
nature, on which science has built its laws andrasi, have no real
existence, but are based on experiment and obgmryahence
thoroughly material, and can easily be overturngddw observation
and experiment. Even a thousand scientific experimmedo not
definitely prove that and make it a law, but oy experiment can
upset the law and prove its invalidity.

Just as physical phenomena do not follow an abslgluigorous
necessity, but permit a contingency, incalculaldlel@ance, so theind
does not follow any fixed law. Though conditionedlanfluenced, its
choice cannot be predicted; and so, the allegefegieregularity,
uniformity, necessity of things is a mental fictioa proof of the
possibility of mental aberration in its lack in aality, rather than of
immateriality.

Likewise, truth, virtue, justice, etc. are only é&deresulting from
the association of different experiences; they dependent on
education, and that is not even a sign of reastfi, less of
immateriality. For even a dog can learn to do mtmiygs and finally
come to “understand” that, putting up his right pamans a piece of
cake. Education, which is nothing but mental tragnibrings ideas
together; and once they are associated, the pbodrmection might
become hidden in the sub-conscious mind. The orad@ction being



forgotten or suppressed, the mind will try to ebsdban artificial link,
which is called rationalisation. If ideas such atue and justice were
really immaterial and permanent, they ought to renthe same
unaltered in different times and climes.

But the association of ideas depends on acquikgedileg and cannot,
therefore, be an inherent natural action of a peanaisoul. Thus, a
Christian who keeps two wives is guilty of bigamydas considered as
very immoral. But a Muslim can be very virtuoustlie legal possession
of even more than two. That morality changes tsusm. Not so very
long ago slavery was deemed right, en- couragetidgtate, sanctioned
by the Church; but that way of thinking has givdacp to a morality
which judges slavery to be wrong, because it asshlggher values to
human personality. A few hundred years ago anyefaltad the right of
life and death over his own children; nowadays aecheven laws for the
prevention of cruelty against animals. The moraldavhich prevail here
in kamalola, the sphereof the sensesdo not hold goaod in the heavens
of Brahmaloka. These few examples then show thatradi ideas, as
virtue, justice, morality are very much impermanantl can, therefore,
not he the expressions of a permanent soul.

But then, the mind can conceive essential ideds,s&id, expressing
the intrinsic nature of things, such as definitiomkich comprise the
common genus and the “specifying difference”, whseh forth the exact
meaning, nature and class inherent in individugadb. These are said
to be unchangeable and can therefore only be omateby an
unchangeable, permanent entity or soul. Definitiane said to have
originated from Socrates, while Plato built up ateyn of eternal ideas.
But definitions have as little reality about thers a mathematical
problem. They may be useful and even necessaripo@ical distinction
and classification, but they cannot be said to likee permanent or
impermanent, because they are mere mental concapts, have no
existence outside the human brain.

Definitions, essential ideas, so-called eternah@ples, are all
based on material experience and exist only iniqueatrs, in
individual thoughts. Itis the very nature of esseto be particularised.
It is true that we try to separate the idea of nmthaf is, mankind,
from this or that individual. But at once we finidimpossible for the
essential idea to exist separately and equally gsipte to unite it with



the individual, as we do not see any relation. Tinmatural and

illogical position arises from the mistake of trgito separate the two:
essence exists only in particulars, in existenciehvis individual and

not general. Thus, they are not unchangeable B dbihse that the
objects to which they refer and on which they depare changeable
and impermanent. These particulars being matestahre, therefore,
definitions and essences, abstractions and unigersa

The last arrow on the bow of internal evidence fritra intellectual
powers is the reflex idea. In reflection, thoudpecomes the object of
thought. And here certainly, say the upholders hef soul theory, is
nothing material. According to Buddhism the mincliassed as a sense,
the internal sense, and thus we have two sourcadeafs: sensations
which have come through the external senseoors,faysight, year for
sound, nose for odour, tongue for taste, and thelevhody for touch,
and sensations furnished by the mind of its ownratimns, which is
reflection. Thus, reflection is the knowledge ofrqggved sensations.
When sensations are material and are perceivediarial sense-organs,
how then can the knowledge thereof become at anogaterial? Reflex
ideas are experienced also in animals; they toevdioohave memory,
attachment, revenge. Yet, nobody will maintain thatmals have an
immortal soul, for never yet has a dog been bagptisesave his soul from
eternal damnation. But if animals can have reftexdi without a
permanent soul, why should a soul be postulatékderctase of humans?

Separate from the intellect there is another powanan, which is
the subject of much controversy, and that is tHe Whe supporters of the
soul-theory try to make the working of the powefshe will dependent
on the soul they imagine; and just as they clainiedthe power of the
intellect, so they claim for the will-power to bmmaterial because it
strives (they say) not only after material and ipatar good things, but
for the absolute good. This, however, is not cdrreecause the absolute
good cannot even be known; would it be known, iuldocease to be
absolute and become relative to the knower. Whahaiabe known,
cannot be desired or willed, and such a generaoblgannot have any
attractive power. No man can love the most bedutitman in the world
without knowing her, though even that is still mtimaterial. One always
strives for some particular good which is alwaystarial. “Immoral
objects” do not exist. This is a mere phrase, nregess in itself.



It is maintained, however, that some will-objects anchangeable,
e.g. it is always good to respect, one’s parents.ifBsuch respect would
include even obedience with regard to evil, it vibab longer be good
and thus no fitting will-object. Whatever is goodhmad is only so with
respect to its good or bad effedammais only kusalg that is, skilful
and wholesome, if there is a skilful effd&usalavipakgd. And asthe
effect or the result is always particularand a concrete instance, the
action and volition must be of the same kind.

From this follows a last objection, namely the tem of the will. In
inorganic matter we see a rigid determinism towardertain end, but in
similar circumstances man remains free and master bis actions,
which clearly shows his superiority over and indegence from matter.
Thus, if the will is free, that is, independentjritist be immaterial and
then also permanent. But, this discussion on teedom of will is
usually opened from the wrong perspective. For,thdreone accepts the
freedom of the will or rejects its independencebath cases the will is
taken as an entity, as something existent, bee& or be it bound. Will,
however, can neither be said to be free, nor bobedause it is non-
existent. It merely arises, whenever there is asipddy of choice. If
there is nothing to choose from, there can be resiipn of willing. On
the other hand, the possibility of choosing shohs presence of two
opposites or more. Their very presence shows tlaetis an influence
and that the choice is conditioned. The possibilidychoose what is
wrong, therefore, also shows that the action isd@émmed and not free.
Even if one chooses what one knows to be harmfsbme respect, there
will be also some motive which brought about thabice. Knowing,
e.g., that association with certain people willnigrione to excessive
drinking, gambling and other actions which will sau financial
difficulties, deterioration of health and the rwhfamily-happiness, yet
one might seek that company because one lacks tral ratrength to
break with them.

To show one’'s courage and to imagine one’s indepecel are
sufficient unconscious motives to influence andedeine one’s choice
against the better dictates of reason and commuses&ven one’s pride
might not allow one to go back on a previous dedisieven if that is



seen as harmful. If there were no attraction, ru@ement, no motive,
equilibrium would have been established already aad:hoice would

take place. Thus, volition arises only when a chdiecomes possible. If
there is the possibility of a choice, there will &ttraction and repulsion
which influence the choice and make it conditionl&éthere is no choice,

then, of course, there is no will at all. Real ffem then does not lie in
the will, but in being without will.

*k%k

Having thus disposed of all the so-called psoah favour of a
permanent soul, yet there are some Western gshaba oriental
languages, though not in the teachings expresszdith who venture to
offer their criticism on this most essential andtigictive mark of the
teaching of the Buddha. They have tried to explamself” as “self” or
“soul” in the following way: when the Buddha, sp@ak of the
components of the aggregates of cling{pghic’u p adnakkhandha), said
of eat separately:“That does not belong to me; that am | not; that is
not myself’, what else could he mean but that te ar soul exists
separate from them? To which we answer: Had thelBadtated simply
and directly that there is no permanent ego-ertigywould have given
the impression of siding with the Annihilationigtgainst the Eternalists.
Well, both schools were wrong and the Buddha watdeshow to both
that they were wrong. Therefore, without sayingt tlil@ comes to a
complete end at death, which is the teaching of ilkitationism, he
merely analysed the so-called “being”, and whatdnefound of matter
or of mind, he did not find a soul there. And sodenied the opposite
teaching of Eternalism as well. Could he have taughthe doctrine of
no-self @nattg more explicitly and more impresively? Whateveerth
be “that does not belong to me; that am |

not; thatis not my self” (Metam mama, n’esoham-asmi, n’eso me
atta).

There is then no sound basis for the assertion ttieae is a soul
distinct from body and mind. A human soul cannot distinct from
human life, and human life collapses together Wi body.



What remains is the influence of good and bad desth will be the
cause of good and bad in another life. But thatoismy “self”. There is
no soul, there is no self, no permanent “I” or egdity. But there pulses
on a flux, a process of life, of action and reattiwhich rises and falls as
the waves of the ocean. Those waves will come sbard that process
will come to a stop, when all desires are stiflbécause “I” is an
expression of selfishness, of craving. When craviwag gone, no “I”
will be left.

If the teaching of the Buddha is rightly said to lmyondsophistry
(atakkavaara), it is newer more so than with regardto the teaching
of soullessnessafattg, because any reasoning, even the purest logic,
will presuppose the “ego” in thinking, as Descardig: “I think,
therefore | am” €ogito ergo sum The burden of proof is not on those
who do not believe in a soul. And soullessness aabe proved with
reason, just as darkness cannot be seen by intredadight. Darkness
can be experienced only when all light is guench&ikewise
soullessness, the insubstantiality of phenomenn, ady be realised
when all selfishness is excluded. When the crawhgdmine” and the
pride which says “I am” have vanishélden the error of self-delusion
(saklaya ditthi) cannotarise.

Now, having totally rejected the concept of an wdlial and
permanent entity, in the sense of a physical sabstar a spiritual soul,
how does this negative knowledge fit into our scaeshthought? How
does it affect our mode of thinking? how is it te belated and
experienced in our approach to the problem of ecfflAs long as this
theory of no-soul remains an intellectual exercisat may be interesting
as a pass-time, it may be valuable as mental esbapé certainly will
not be that mark of distinction, singled out by tBeddha as the
foundation of his teaching. And failing to do th#tere is no essential
difference between this and other systems of lieing thinking.



This soullessness of everything, physical and niergandeed the
very essence of the Buddha's doctrine. Impermanense obvious and
universal, that theologians had to go out of themy to create a
soulconcept for their desire for continuance to chamn to. This
soultheory is in a way more important in varioudigiens than the
concept of God as divine creator, a personal adwiolual absolute; for
what possible use can there be for a divine exigteii the individual
cannot continue, so as to be in a permanent ral#tiereto.

And so, there remain two points to be considered:

One what is the relationship of this negative knowgedvith the
problem of conflict, as life has been seen to inzi? And how is
this understanding of “no-self” an essential featwr mark, a distinct
doctrine of the highest importance, as a mere @ygat

Twao, why should there be this widespread emotionadrfee belief
in a soul, when the intellect contradicts it?

Conflict is known at every level of our existente.nature there is
the struggle for the survival of the fittest. Iretmind there is the conflict
of becoming, a conflict between what is and whatdsired. Conflict is a
fact which cannot be denied, as it is there witmd without. Man’s very
progress and advance in science, medicine and wioliléng, has been
made possible through his struggle with his belafd outdated views.
Conflict is a fact; but is it essential for living?

What is essential is an indispensable quality tineic nature. And
thus the question is: Is conflict indispensablehe intrinsic nature of
living? We know by experience, by observation, bymmory, that all life
as we know it is conflict. Life as we know it isbandle of material and
mental factors. The mind is a bundleseihsationgvedana), perceptions
(sahn @, ideations (sankhara) and thoughs (vifinana); ideationsare
mertal conceptsandcompositions of various forms of gredditha) and
hate @osg; thoughts are reflections based on those compmuwarai
stored in memory which ideadknowledgeor ignorance(moha,avijj d.
All togetherthey form that delusion of a “self’, which cannot endure
without projection, but which in itself is voicifatta).



Is all this indispensable to the intrinsic natufdivang? Living is not
the memory of a dead past; it is not a mental ptmea into an unborn
future. Living is the actual meeting of a challengénich has no value
and cannot be met if not understood in the preSendee and understand
the challenge is a direct perceiving without pr&adr condemnation. It
is without conflict because it is not conditioneg thought, memory or
idea; it is without conflict and without oppositiohecause there is no
“self” in it intrinsically. Thus, essentially theis no conflict; if there is, it
is introduced by thought. We have seen already, thisvessence is not to
be understood as a philosophical abstraction, asalzolute reality
underlying the phenomena and supporting them.thas which makes a
thing what it is. It is as the perfume of a flowehe colour of the
rainbow, the intelligent insight of the mind. Reasunay give shape and
value and all things which provide attraction. Baason changes with
the fashions, so that good reasons cease to lreaheeasons.

Essence is that which accounts for existence, ithésraison
d’etre, the actuality of reality, the living of life. is only insight which
can see and understand this essence, while merwghtowhich is
conditioned by memories and ideal, cannot see ienlggntly and be
free. In conditioned thought there is no freedomnsight. Thus, when
there is conflict, it is memory which compares @anmbes, condemns and
rejects, according to the standards of the pattbkshed by tradition and
faith. It is thought projected as an ideal whichvsis to attain and to
become. But there is no understanding of the aatoaflict, as long as
there is a rejection through comparison or a ptmacthrough desire.
Yet it is in conflict that this process of rejecti@and projection can be
observed. And thus it is conflict that contains #&sence of insight
(dukkha-anattesdain a).



Hence, instead of trying to escape from conflittshould be
welcomed as an opportunity to see life in actioimdnn reaction,
memory as clinging to the past, ideals as escagestle future. A
conflict is not a problem to be solved, but a maenstanding to be
understood. When thus a conflict reveals its vaiure, its essence
being a “self” wanting to become more “self”, thie insight thereof
releases the perfume of freedom. In that freedberetcan be action
through understanding which is not conditioned Iny shought of
“self”.

This, then, is the relationship between the conflicimpermanence
(anicca-dukkhaand the perception of the non-entity, the voidraéghis
conflict (dukkha-anattasaina. The conflict itself is meaningless
because its basis of the resistance of an ide#l ‘@gainst the actuality
of impermanence is the basis of voidness, of ndityenThus the
conflict itself is not only impermanent, but it éssentially conceptual,
conceived by, and existing in the mind only. Thsmade into an
essential ingredient of living, because of the mefir continuity, because
of the psychological necessity of the “I” to conten Unless the “I”
continues, there is nothing to strive for, evestifving means struggle
and conflict. Struggle is the essence of self-cwity; and so, when
continuance is made essential, the “I” too is made the ideal of a
permanent “soul” without which there can be no eadae.

In the realisation of this essentially charactaristnark of
distinction, of the non-existence of any permaressence, there is also
realised the non-existence of conflict. Conflicedo ignorance ceases to
be with the arising of understanding. It is thesdlstion of the problem,
of all problems, based on misunderstanding, onniigconception of
separateness, of opposition, of conflict.

It is significant that after listening to the Buddé first sermon on the
four Noble Truths and the path thereto, only onehaffive disciples,
Konddrfia, wasablejust to erter thatpath.A further exposition by the
Buddha on the mark of soullessneasdttalakkhana) wasnecessaryo

make themall five realisethat“b eyondthis there is no more”.



The load of life laid low,

The precious price is paid;
The waves of well and woe

Of stormy stream are stayed.

The direst duty’s done,
A ten-fold tiger tamed,;
The weary war is won,
The timeless term obtained.



Dependent Origination

(paticca-samuppada)

There has always been, and quite naturally so, iderable
speculation as to what caused the Buddha’'s enligi¢at. This kind
of interest is mainly aroused by the fact or thenn&a in which the
many founders of religions were affected at theseubf their new
mission. It is usually a case of conversion frorwarldly life to a
spiritual outlook, conditioned by some sort of reten or vision of
the divine, which made an illiterate camel-drivetoi an inspired
prophet, the son of a carpenter into a miracle eQrian unwilling
man with a stammer into a leader of his nationaduslavery.

Such conversions have been witnessed by saintsugasfine of
Hippo, by sinners as Mary of Magdalen, by intellet$ as Cardinal
Newman, by mystics as John of the Cross, Francissfsi and Sri
Ramakrishna, by reformers as Martin Luther, Cabimd Wesley, by
men of vision as Krishnamurti and women of devotas Mother
Theresa, all of whom experienced a true converskat,is acomplete
change of heart and mind, which made them renothnzie worldly
life and turn towards a “goal” of spiritual lighwhich some called God
in many names, or truth, or love.

Such realisation often came in a sudden flash, envBaul, on the
way to Damascus to persecute the new Christianptisc heard himself
called by name, became physically blind, but aétdia spiritual light
which made him the apostle of Christianity for entiles. Not many
have been able or have even tried, to put into svdhét supreme
experience; for, words are no longer an experienaeare at most a
vague memory and reflection. But the lasting charafesuch
conversion was truly a change of attitude, a tgnongodliness, not
necessarily God, a change not of mode, but a caenpigstitution and
revolution, in which the old had fallen away to reatoom for new
insight.

Then, such revelation carries with it the urge tmmunicate, to
share, to impart, to transmit to others what seemsew discovery. And
then there is born that zeal and earnestness tereservice, so that



others too may benefit, the spirit of the missignavhich sometimes in
so intense and fanatic that conversions are madéeafpoint of the
sword, killing the body so as to save the soul.

Enlightenment

We have seen by now enough of the teaching of tiddBa and of the
history of its propagation, to understand that salth zeal has to be
excluded from what is usually termed the Buddha'digatenment.
Although in the vedic teachings, prevailing themasv, there are many
personifications of the forces of nature which oftare treated as
individuals with natural and supernormal powergréhwas and there is
none who could impart enlightenment or realisat@ninspiration or
whatever term one would like to give to the expaciag of reality apart
from actuality.

The enlightenment of prince Siddhartha which maihe imto a
fully awakened Buddha was then not an inspiratiora gevelation;
there was no supernatural disclosure by some su@pidgity; there
was no divine influence under which his later teaghwas
promulgated. Although prince Siddhartha renoundsdaorldly life,
which may be seen as a kind of conversion, thatneas final one,
because that life of asceticism did not lead hina fgoal of intended
truth, but only served the purpose of showing tieather the extreme
of self-indulgence, nor that of self-mortificatiatan lead to self-
knowledge. Then, what was that enlightenment? Wthhe realise?
It seems so very important to know that; for, itnist by merely
following a teacher or accepting his authority,tttfeere can be an
individual experiencing which would be the discgvef the truth for
oneself, which would be a true conversion from hfaito
understanding.

Faith is so easy as it is proved by the many thodsand millions of
faithful who are ready to submit their reason amellect as a supreme
sacrifice of devotion. Faith is the easy way outairsurrender of will,
when one can admit and submit to whatever one wants when one
does not want that any more, one just changes dagls one’s guru,
one’s god, for one who is more suitable to the seafdthe moment. In



faith one seeks the satisfaction of one’'s own cpticene seeks the
external confirmation of one’s own internal opirsoand doubts, one
seeks oneself in the guise of the authority of la@otill that one ceases
to satisfy, when one may change the colour andstepe of one’s
monastic garb, but remain inwardly the same wagklvho seeks
support, who wants to lean on someone else, whdswanescape the
responsibility of self-discovery.

Who has not been through that process of a searcanf unknown
goal, picking up a mantra here, an initiation théagptism, circumcision,
sitting with crossed legs, hoping for the arisingtle kundalini the
mystic serpent in the tree of knowledge, searchifty God without
knowing oneself, bathing in holy waters of sacrécens, protecting
oneself with charms and amulets, prayers and ofjeri But who has
asked himself honestly and sincerely what he acbéng for and why?
And without that answer the truth will not comechese we have made
already in advance an image or a concept of theh'tras | want it to be,
which is the ideal “self” which is now the objedtall search.

What was that enlightenment which made Siddhatikasteker
speak to his companions with supreme confidencew'M know!”
His first utterances to them are found in whata#ied the Sutta in
which he set arolling the wheel of truth (Dhammadegpavattana
Sutta), in which he outlined the four noble truttize fact that there is
conflict (dukkhg in the experience of impermanencani€cd,
because that “self” which strives for continuance security refuses to
see that there is no “selfafattg. But that is the formulation of his
realisation; that is the essence of his first aaxbad sermons which
made his companions see what he had seen thathigjttt.

The four noble truths are a marvellous compactrefutable logic
which goes far beyond the logic of thought. Butitogloes not
convert the heart; it may set the mind thinking dnparticular
direction. But still, logic is a conclusion of allegism; it is not a
solution of a problem. Logic may be accurate witthe limits of
thought; but, thought has its own limitations in mmwy and
experience which have their individual convictidntlee truth of fact,
but which will always remain within that framewarkthought, which
is dependent on tradition and education, on camutof environment



from birth to death, which is based on the histoiynany ages with
their superstitions and beliefs, race segregatimhraligions taboos of
fear.

Thus, to see the truth of the four noble truthsotto accept their
truth as one who is a born Buddhist — there must abeotally
unconditioned state of mind which is not prejudiedttier in favour or in
rejection. There must be a mind in which thoughd bame to a stand-
still. Thought which is a reference to authorityasreflection of past
experiences, an attachment to what makes a searctseicurity a
necessity. When thought ceases to search for diolaf a problem,
then there is no ideal of expectation, of hopesalf/ation. As long as
there is a search for an ideal, there is also dae 6f non-attainment,
however strong one’s desire, however sincere oaptdeavour. It is this
fear which distorts and which therefomrevents a direct insight
without expectation. Fear is a distortion, forhtiaks away from the
obvious: it is an uneasy anticipation of a possités. Such loss may
be purely imaginary, but it represents the losswibfat is most
precious. It is not the loss of health, or propestyeven of life, but it
is the fear of losing what they stand for. For, ivsathe worth of life
in sickness; what is the use of mere existencewepy; what is life if
there is no continuance after death? Death may tertainty which
we all have to accept; and when death comes, tbg bod the mind
will probably be so weak that the passing away wdt even be
noticed. It is not that passing away which causes, fout the fact that
everything which had value and which constitutésl khe fact that all
that which made the “I” must go, the fact of tatadecurity and lack
of dependence, that causes fear of the loss oftaweg. Fear of being
left unprotected, physically, mentally, spirituallyaked, no body,
nobody, no “self”.

It is too much for a mind which has been nurtutegtghout many
ages, to let all that go without anxiety and withadeeling of insecurity.
And so, that mind throughout the many ages hasiedeand conceived
a mental image of security, a system of insuraacepncept of hope, in
which there can be continuation of existence, whiéeeas it is wanted
can now be resumed, perhaps under more ideal c@mglin spheres of
endless happiness, but still a continuance whioheakan give security
in this universal impermanence.



That ideal is provided by religion with its hope eternal life and
salvation. That concept has penetrated for manjudes the thoughts of
scientists and philosophers, not only in their raedal search for an
elixir of life, Ambrosia, the food of the immortal&r the philosophers”
stone which could change the substance of metal dotd, but which
even new forms the basis of belief of a substangeparting the
phenomena, of a soul as the immaterial and immagygat of man
(though not of animal), as a vital principle of feamental powers.

If such beliefs, though modified, still persistttas scientific age of
space travel and surgical discoveries, how striweg tvould have been
two or three thousand years ago, when man hadngobiut his eyes to
see, and the uncertainty of knowledge to rely on!

Then, what was it that prince Siddhartha saw andhvimade him
into an all-enlightened Buddha? He had seen theeledsness of
property and left it all behind. He had seen thexgga of family
affections and broken off those ties. He had semathdto the point of
starvation in self-mortification, till the consci®unind failed him to lead
him further to the ideal, his ideal concept of lrutAnd when all those
ideals failed to materialise, he saw his failurefaidure; he saw his
striving for the ideal of perfection as a desiredelf- attainment; he even
saw the uselessness of giving such a message torld steeped in
spirituality more than this twentieth century iseyped in materialism. He
had to give up; and he did give up. He left himmpanions, he gave up
the ascetic life, as he had renounced earlierifieiof luxury. There was
nothing any teacher could teach him, for he hadhed the states of
mental absorption where mind concentrates on ngtiess and where
perception itself becomes imperceptible.

There was nothing more to do. It was literally gmal of the road.
And so the Bodhisatta sat down at the foot of a.tHe ate a meal of
milk-rice which was not meant for him but offerem him with the
mistaken intention that he was a tree spirit. Héndsch in the nearby
river and threw the bowl into the river, where dt gaught in an eddy,
floated in that swirl a little upstream and themlksaAgain the
Bodhisatta sat down, obviously getting reconcilagthwhe failure of
his strivings. Whatever he had learned was #mewledge of
information, what we would call book-knowledge nawndays. And then



he knew that he learned nothing! And he knew ofurther road or
method to obtain new learning.

But he had learned ignorance! It was the expengnodf not
knowing, and at the same time the experience oktimavledge thereof.
And in that experience he saw the whole panorama akarch for
knowledge leading to a search for action. For nlemttion to achieve
and obtain knowledge, the search for the satisfactif that desire for
knowledge without which the process of thought cdrproceed, where
desire has lost its object, where striving ceagesise there is no goal.

Ignorance

It was not knowledge, but a lack of knowledge (avijj @ which opened a
vista of insight which has no object, but whiclséeing just what is. And
with that insight he understood that his very sedar knowledge was
inspired by his lack of knowledge, that his sedmhknowledge which
was ignorance was a search for action, action whiels desire for
attainment, desire for becoming, desire for esctipmas the beginning
of his understanding of dependent originatiguaticca-samupmda,
accordingto which the lack of knowledgeproduces a desire for becoming
knowledgeable, in which the new becoming, as a mesation, can
continue that which was not knowavijj a pacaya sankhara); the thirst
for knowledge had becomethe thirst to create, to produce, to continue;
the simple not-knowindavijj @ had becomethe opposite (sarkhara);
being was becoming! It was insight in not-knowing, which gave
enlightenment, an understanding of all that is.

An interesting, although perhaps fanciful, conrmttan be seen in
the very designation the Buddha himself used iaregfce to himself.
There is first of all the total absence of the tétinwhen the Buddha
refers to his liberated state after his enlightemmdt was the
discovery of the absence of an “ego” which is theead running
through the four noble truths, the formulas of defant origination,
thereby making his non-seHirfattg) doctrine the pivot of his teaching,
the hub of the wheel of truth, the basic realisatbenlighenmen
andNibbana.



| refer, of course, to the designationof Tathagata, which has
been wisely left untranslated in modern versionfefsuttas. From the
very beginning, at the first meeting after his ghtenment, when the
Buddha’s former companions addressed him as “cosiir@usg, a
term which even nov no junior monk would use in addressing his
senior therg) in the order, the Buddha pointed out the distorcin
attainment and learning. It was not as an old &riand comrade that
he should be hailed, because he had truly “gbeenhole way”; he
was a Tathagata.The relation of comradeship,of searchers for a
common goal, had gone: it had all gone! And so,wie now came
to them with his newly discovered truth, there wakim no searcher
anymore; he had come, as one who had come as hé&latagnly had
he found the truth, but he was the truth, actuadgeriencing the true
state of all things, actually seeing things as theyin the “thus-ness”
of their ultimate reality. This “thusness” of beinghat one is, is
without relationship. It is complete in itself,ist perfection, it is truth.

There is theactual life of experience, of conditionality, evolution
and involution, seen as life and death, as indigdithy as personality;
the life of “self” in relationship. Then there isideal life of striving
for realisation, for attainment, for becoming, fe lbf escape from the
actual which is felt as a conflict: it is the liéé a “self”, transcending,
sublimating, searching for the absolute. And thHearé is the real life,
in which there is no more search for an ideal andmore escape
from the actual; it is a life of “thusness” whiclarmot see and
experience from the point of the little “self”, vahi cannot project into
a greater “Self” because there is the realisathat telationship is
opposition, that in totality there can be no diersiof opposition, that
without relation there cannot be exploitation, ogipon or conflict. It
is the real life which is thus, and in which thé&eo place for “self”
or “Self”.



What is, does not matter. It is neither good re.blt is not a goal;
it has no purpose. For, all those things are thaposites of ignorance.
And when ignorance is gone, there is no searchwisgdom. When
ignorance is seen as ighorance, that is the tArntd.when the search has
ceased, there is no goal, no walker on the roadnTall questioning as
to “what then is?” is seen as utterly futilépr, all compositions
(sankhara) are the decomposition®f a, searcher, of a decaying mind.
And when the searcher ceases to search, theresisamoh any more. And
when there is no search, where is the searcher?

The opening statement of what has been acceptéieadsmula of
dependen origination (paticca-samupmdg, that compositions arisein
dependenceon ignorance (aviij a pacaya sakhara deseres a little
more atterion to get at its full meaning.“Sahkhara” is whateveris
composedthatis madeor put together(sankaroti). Now, whatever is
composed is of an artificial nature: a combinatian, growth, a
fabrication, an amalgamation, a formulation of wivas not thus formed
before. It may be a development, an evolutionapeeas a joining of
forces, a mechanical grouping, a union of labowylbbgism of thought,
a cooperation of action; it is always a formatiohieh in its many parts
gives the appearance of unity, of oneness, of singhdedness. Its
strength lies in this union which is its very egiste, as the strength of an
army lies in the co-ordination of its various unéad without which
unity there would be no strength, but only chaos.iSis with the
physical body and its organs; thus it is with thadnwith its memory, its
views, its resolves, its dispositions, its emotiang volitions. It is only a
well co-ordinated mind that has the strength okosa as it is a well
cordinated body that is healthy and active and abfespond.

Composition then is formation in action. And if thds a formation
of action which is not coordinated in its compasiti such action can
only produce confusion, chaos and conflict. Now djoestion arises: is
there any formation of action which is not compo$adthe purpose of
achieving a result? In other words, is there artioacwhich is not bent
upon its reaction?



But that would mean that any action which is formgldnned
or executed for the achievement of a result is anfgaction; it is
an action which is composed of many parts, noteéhst beingts
intertion (cetand to obtain a result. The result may newer be
obtained, the cause may never produce its intepffedt, as there
are so many conditions on whose active participatend
coordination the success of an action depends.tiiguigoal was
there in the intention, the volition, the will, Wwdut which there
would not have been a spur to action. That meamsever, that
such action as a composite of inner strength arnlityalvould
never have become active without that inducememaifve, goal,
etc. And that means that such action is always tikeac A
purposeful action is never free because it dependss purpose.

Now, coming back to our first thesis that all corspions are
dependent on the factors which compose it, thenirsdpi truth of this
proposition that “formations arise in dependence ignorance”
(avijj a-pacay asankhar @ acquiresa completelynew meanng, which
is not a revelation, but an intelligent awakenirfgirsight. Things,
events, actions, intentions, in short all formed arranged
compositions, are what they are, because they armetl and
composed; and they would not be what they are, ithahey would
not have been formed, they would not have aridemtiin ignorance,
in not-knowing, in misdirection, in misunderstarnglinn the absence
of insight (avijj @. Hadtherebeeninsigh, thatis, a fully avakened
intelligence of the nature of composition, of fotmoa, of volition,
there would not have been that reaction which igyobrance tending
towards a result.



Complexes

The second term in this series of dependent ortiging is thersankhara,
which literally means“formations”. It is a very general term and that
makes it all the more difficult to get at its prezimeaning. But the early
commentaries are here very helpful. Various othersiations have been
attempted, such as “synerdigsind “determination$ to mention just a
few of the more unusual ones. The term “determimdtwas strongly
upheld by Nyanamoli Thera in his contribution toaticle on ‘aniccd
(impermanence) for the Encyclopedia of Buddhisnd la@ showed quite
some reluctance on his part before he finally afjteedrop this term in
this connotation, reserving it for the more usualeaming of
determination as decisiveness in the mental stdteresolution
(adhimokkha Still, there was a rather sound basis for hmiady because
these “sankharas” determinein their composition conbination and
otherrelationships the precise nature of the form of talestates.

Without going too deeply into the philosophic andalgtic
constitution of a thought-unit, as explained in ajreletail in the
Abhidharma literature on the subject, | may justhtion that there are
52 constituents, of which seven are always preseaking up with
mary of the remainingfactors (cetasika) a greatvariety of though,
skilful or otherwise, with their basis on the funuental “roots” of
love, hate and delusionobha, dosa, moha Originally — and with
that | mean before our monk scholars introduced theerpretations
— there was only the fourfold division of thoughs aemation
(vedanag), perception (saifiag), ideation (sahkhara) and consciousness
(vinfana). And ewen then, this generalterm “ideation” (sahkhara)
seemsto have beenan interloper,a substitutionfor volition (cetana).
Thus we have the though in its various degreesof development of
reception (where a physical contact is sensed and
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thus received by the mind just being aroused frtsmuhconscious
streamor bhavaxgasotg, of perception (where the sense-dors were
being opened and a faculty of recognition came aatiion without as
yet apprehending the full impact of the contact;anception (where
an idea or concept was being formed and the redukaognition was
being accepted or rejected), even before a comptate of awareness
could blossom out in full consciousness. It is ttiisd stage of the
growth of a thought, that is, after reception amucpption(vedam,
sann @), thatconstitutesthe act of formation(sahkhara) of a concept.
This is themomert of graspingwithout understandinglt is the elemett

of volition (cetand, which detemines the character, which forms the
nature, which constitutes the distinctive mark gfaaticular thought.
With full consciousness such volition would be @sgible for its
reaction; and thus volition(cetang is equated by the Buddha
unequiwcally with kamma

This one term, however, has been spun out, divided]ysed,
classified, till the commentators of the middle sig&th Century) had
mack it into 50 componets (of whic volition as cetana waskept as
one). These fifty components are the mental foronat{sankhara),
which togetherwith sensation(vedana and perception(saina now
malke up thelist of 52 mertal formations(sankhara).

But, general as it may appear, this term is verghmspecialised in
this context of thought-analysis. For, in its ongii meaning istandsfor
arything which is composed (sanhkhata), physical or mertal. And that
leaves out only one “element” (dhatu), that of Nibbana which is the
unconditionedasaikhata). Here thenwe discoser a new sideligh onthe
term sankhara, namelyasthe conditiored stateof ewerything outside
Nibbana. And so, the “formed” become the “conditioned” without
exception; and it is with this understanding thataan now proceed with
the formulation of dependent omgtion (paticca-samupm@dg, that
“formations arise in dependence onignorance” (avijj a-paccya-
sankhara).



Ignorance is not the cause of formations, for ignoe is not a
positive state, and it can only induce certain dooas, promoting
their evolution by its presence, or providing anpapunity of
involution by its absence. It is this relationship conditionality
which must be kept in mind throughout, as in thiscess there is no
place for causation, creation, or independent spmdus origination;
for, whatever arises, arises in dependence on tionslj and it too will
cease, in dependence on the cessation of thosdéioasd

The conditions of which we hear so much are ob\Woumt the
general compositions which constitute the many &iwh physical and
biological existence. They are the compositiong, ¢tbmpounds of the
many forms of inhibitions, the instinctive tabodise induced restraints,
which are the self-protective defences of a wealkvidual against an
overbearing society; they are also the excessdslgances, outbursts of
violence, intimidations, which are the expressiofighat same “self”,
which fears in isolation, which withdraws in oppgasi, and which bursts
its bonds to prove its strength in the unite@rfdf the mass. Such are
the complexes of mental sickness which cannot lbedcin their effects,
but which have to be understood in their conditignsource. It is thus
the lack of uderstanding(avijja which conditions (pacaya) the
arising of sucdh complexegsankhara). Thesecomplexesareequatedvith
karmic volitions, for the lack of understanding is not &rm absence of
knowledge or ignorance, but a refusal to see, atfe&now, which in
itself is another complex, preventing an awakemhqtelligence which
alone can bring about a pure understanding of linsig

It is also the link of these complexes with a sgjos:mt mode of
thinking which brings this process so far into avrperspective.



The Conscious Link

All complexes as thought-problems are not actuablems, but have
arisen in ignorance, which is the non-understandihghe present

moment. A complex arises with the passing away ofeaperience.

Whereas an experiencing is an active movementioigi in which there

is only the experiencing without identification, ahway as a wave in the
ocean has no separate existence, no discernibiitydeno measurable
quantity, no static individuality, but is jusa process of rolling on,
being formed, raised and dissolved in the actionewblution and

involution, of becoming and ceasing, not as oppgsshtiut as different
approaches — so experiencing in its intensity @& pinocess does not
discern an experiencer as the producer or the Qwhme substance or the
soul of the experience. The experience may contasi@ memory, but
that is not experiencing. The experience may beerebered by the
experiencer, but at that time of remembrance tieer® experiencer, as
there is no experiencing any more in the act okeegmcing, too, there is
no division between the subject and the object, laedce there is no
opposition, no desire, no regret, no conflict. &klat comes later, when
experiencing has ceased and has become the merary experience,

the property of an experiencer. Both, experiencéclviis memory as

object, and the experiencer who is the subjecte lifwided and split, so
that the experiencer can continue in his experiembes, we live in our

memory. It is memory which makes the subject, sa th can continue,

retain the object and call it back at will.

This revival of a past memory of an experience goyneequires the
active participation of an originator in the futurgho must both have
experienced in the past, remembered in the premsthtwho then can
continue the experience in the future. Thus, this will to continue, the
will to become in the future, the will to posseklge Eexperience, which
now creates a possessor, a personification of wilkt It is this
conscious will which produces the link of the tpHsough the present
with the future.



The past, as we have seen already, is mere igragraotit is in this
formed ignorance that mental formations arise aod nontinue their
complex activity, so as to constitute the conscidirk (patisandhi

vififiana), sometimescalledtherebirth-consciousnesthe first thought in
a new life, without which no continuation is podsib

This volition for continuity is the desire for rethi, the linking up
with an unborn future, the only activity possibler fa self- projecting
individuality, which now becomes the actor out & bwn action. Thus,
the actor is the reaction of ignorance, the reflt conditioning
complexes, the evolution of what has been involved.

This relinking consciousnes@patisandhi-viifi ana) thenis dependent
in its arising on the previous, conditioning conxge (sankhara-
pac@ya vinhanam); and as sud it has becomethe mog difficult
problem in this whole chain of dependent originatiti is the present,
coming out of the past; the cause becoming effertihe first
appearance of rebirth. That this has been misceedeand has
caused many an abortion is not surprising. Whenmetl® but one
desire, namely the will to continue, it is almostlispensable that
there should arise a concept of an entity as tharelbeof the
consequences, a concept of a substance suppdntiogghout time
the change of phenomena, a concept of a soul pldie
responsibility for the actions of a fickle mind.

Thus we hear already in the early ages of devetpBimddhism of a
“subtle consciousness” to supply the persisting aleinbased on the
earlier Upanishads. The Mahisasakas and the Saikret already their
early explanations in the face of the recognisesichizzaching ofinattg
but it was particularly Asanga the 4th certury, whose authoriy in
the Yoga@ara sdool proposed the existenceof this non-dissolving
(alayg consciousnessyhich could act as the continuing subject in the
cycle of birth and death, the persisting elemendenneath the other
kinds of comciousnessa basic consciousness whiclaststo the end of
sangara (samsarakotinishtha-skandha The difficulty of reconciliation
with the original Theravada doctrine of no-soul (anatta) was felt,
howewer, throughout;andsowe find apartfrom alayaasnon-dissolution,
an alayaor storing consciousnesalaya-win ana).



It is this storing consciousness then which forims basis of all
consciousnesdeing possessedof all seeds(sarvadjaka). And so, a
distinction is made between a noumenal consciogsnasd a
phenomenalconsciousnessa distinction betwveen dharmata or true
nature, and tathata or actual nature, which last one develops itself
into, and is known as, phenomenal.

In TheravadaBudcdhism the main doctrine hasalways beenthat of
insubstantiality &nattg); and any further views have to be subjart
this most essetial of all characteristicg(lakkhana). Hence, the views
of Asanga and Vasubandhu which found their deve®gmin many
later schools, each with their different doctrimainnotaions, have
newer taken root in original TherasadaBuddhismasit is presered in
the Pali suttas. But long before een the name of Mahayana was
thought of, there were teachings in Sanskrit sutéh their important
commentaries, such as the Vijnaptimatrata-siddsiraa giving
further clarification of the characteristics ofghionsciousness. Still,
the anattadoctrine held, even when the developing schoolgafy
Buddhism became the corner stones of Mahayana ranturies
later.

This relinking consciousnesgpatisandhi-viiiar a) is only called
thus, as it is the first conscious thought in a tiéev But, the new life is
never thought of as a continuation of the old,a®an effect created by a
cause which is self-characteristic, but only assalt from conditions, on
which it depended for its arising, although not fier production. This
new thought in the new life is not different frorther thoughts, as they
are all dependent on conditions for their arisiagd dependent on the
cessation of those conditions for their disappesgarnThere is no
universal presence in any of the forms of existetuccreate, maintain
and dissolve them; and therefore they are in a sedfycreative without
determining either in principle or in cessation.



Where most religions and religious philosophies ardorm of
determinism in which a goal of striving is detereuin under many
various forms of a creative principle: God in Clianity, the principle of
truth (Tao) in Taoism, the Absolute in Brahmanidimere is no such
ultimate principle found in Buddhism, where origioa, as well as
cessation, is not determined by a goal of achievgnteit is dependent in
its arising on conditions, and on the disappearaofcavhich there
follows also naturally the cessation of what haidear.

This kind of indeterminism may be confused with morganeous
creativeness of some internal or spiritual entithhjich then would take
over the functions of a god-creator. Such self#iveaess isnot known
in Theravada Buddhism,where the approab to origination is neither
internal nor external, that is, where there is mamate creator as an
eternal and absolute principle of creation, neidreinternal self-creative
principle of spontaneous combustion, sastan eterral soul, the atman
which has forgotten its source, the paramatman But there is an
approadb tothis self-creatie principle, when the basis of all complexes is
said to be found in ignorandavijj a-pacay a sakhar g. Thisignorance,
howvewer, aswe have seenalready, is not a principle of action and hence
not creative, for it is the absence of insight.tJas darkness is the
absence of light and thereby prevents the facultgight to function
normally, and can therefore not be said to be these of blindness, but
only the condition for not seeing correctly — snagance is not a creative
principle of delusion, but rather a delusive pijphe or “creation”. It is
in the delusion of ignhorance that complexes arenéal, created which
then naturally develop into conflicts. Ignoranceneéns a condition, but
iS never seen as a creator or absolute princiglas Inot “in the
beginning” that there was ignorance; there is ignoe throughout till
there is insight; there is the delusion of “selfll tthere is the
understanding of non-selfafattd. Then the little “self” is not
transformedinto a super “self” (paramatman), but is dissolved in
understanding together with the ignorance from Whicarose. With
the cessation of ignorance, there is the cessaficnmplexeqavijja-
nirodha sakhara-nirodho). Dependem onconplexes is formed a link in
consciousness, but that link to rebirth is neveulastance, an entity, a
soul; it remains a process of arising till it ceage cessation. Once it
has arisen, however, there is the natural prodessnzeption leading



to birth, and birth leading to death.

This proces of ignorance (avijj @, forming itself (sankfara) into
though (vinfi apa), in which the pastis becomingthe presem, conditions
producing their effects, memory projecting the idé&anow repeated all
over again in space and time. Thus, past condifpooduce effects in the
present; but those present effects become vitabigedthereby become
conditions by themselves in the present, which théinproduce further
effects in the future.

It is on this basis that Buddhaghosa divides theeeget-up of twelve
links with their eleven propositions (of which waVe seerso far three
links with two propositions: avijj a-pacaya sakhara;sankhara-pacaya
vififi apam) into twerty links, spreadout in time and space over three
life-durations of the past, the present and ther&utFive conditionsin
the past produce five effects in the presant these five effects in the
present become five conditions in the present bgqmt action; and then
these five present conditions produce further &ffects in the future. To
arrive at this formula he equates the conditionsth&f past with the
conditions in the present, and the effects of tlesgnt with the effects in
the future, by putting them, as it were, in twoglel columns:



1 avijja -
2 senkhara R 5 conditions of the past
- tanha 8
- upadane 9
- bhave 1C
3 viffiga |-
4 namerupa | jat 111 5 effects in the present
S salayatana | —
6 phass jara-merana 12
7 vedara -
8 tanha -
9 upadina B 5 conditions in the presen
10 bhava -
- avijja 1
- senkhara 2
11 jati | vififiapa 3
12 jara-marana | namerupa 4 | g ogo s for the future
- salayatana 5
- phass: 6
- vedara 7




Reactions

Having now arrived at relinking consciousnesgpatisandhi-viin an a),
which has become the present effect of past camditi namely,
ignorance and complexes, the new thought has ® fginm or name
or idertity (nama) to matter (rupd, by which process a material
experience can be recognised and identified. It baset so, because
without this identification all past information wll be useless.
These mental formations (sankhara) together with this relinking
consciousnesévifiiana) aretruly a sourceof information, putting an
experience into form, so that it can be recognisield.the process of
retention all over again, when thought as memorgceeds in
retaining the past and producing it in the pres€hus, in depndence
on consciousnesarisesmind in matter (vini apa-pacay anama-rupan
).

It is matter being judged and then classified gseernce; and the
experience being in-formed or shaped becomes nonasarial evidence
or memory. There are no two identities as the naind the body which
act independently or interact one upon the otheeyhretreatechereas
a singleunit of mentalisedmatter(nama-rupan). Matter, as a material
object, derives its psychological importance frohe tconcept of the
subject, the mind. It is the subjective approachhef “I” who wants to
possess and retain an experience which makes gegiercing an object
for retention in memory. Without this retention thaes no possibility of
continuance, for it is only in memory, that is hetfrozen thought, that
there is an “I”,an actor, separatefrom action which is past. Thus,
nama-rupaor conceptualisednatteris equatedwith jati or birth, in
which thereis the ewlution of individuality throughthe senseorgans
(salayatang, cortact (phassg andsensatior(vedana).

This is the individuality group of five, which cditstes life in
physical action as the result of thammaformations in the previous
life; and thus it is a chain of reaction, physie&tion put in formby
mertal action. It is the cycle of birth (jati ), or becoming,through
deay (jar @ to deathmarana, whidch is not just the cycle of a life-

span of 70 years or so, but the cycle even of glesiact of wilful and
intentional thought. For, thought arises in the rmgmit conditions



the present and attempts to project its continoatito the future of a
next thought.

The analysis and division of this group of five egffs in the
present: Consciousness + conceptualised mattee sixhsenses
+ contact + sensation = birth + death, is not vergortant andather
obvious. It is the new thought (vinfiapa) which informs or gives life

to its mertal reaction on matter (nama-rupg, where the subjective
mind lays hold of the objective matter. This reawtis possible through
the six sensegsalayatang, five of thebody andthe sixth being the mind,
the internal organs of which act upon the extenwvalld of events
through contactghassa, which therresultsin sensatiorn(vedana).

Dependern on conscious though (vifnax a-pacaya) arises the
relationship of mind and matter (nama-rupg. Dependen on this
psydo-plysical relationship in though (nama-rupa-pacaya are
brought into play the six sensegsalayatang: the ey and sigh, the
ear and sound, the tongue and taste, the nosenagll] the entire body
and touch and the mind with thought. Thus thoughtidpces the
relationship of mind and matter; and it is alsouttiot which is produced
by the relationship of the internal and externahsgeorgans. This is
contact. Dependent on the six senses adsdasmct (salayatana-pcaya
phass); and on cortact depends the arising of sensation(phassa-
pac@aya vedang).

Re-activation

With this we have reached the most crucial juncbirhe entire process;
for, up to now we have been dealing with the filleas in the present
which resulted from the five conditions of the past

When those present effects are not re-vitalisesl; thill cease according
to the same law of origination and cessation: Ddpahonthe endingof
sensationthereis the non-arisingof craving (vedarma- nirodha tanha-
nirodhg). When presen effectsare not reconditionedn the present, they
will naturally cease without becoming new causégraving, clinging
and becoming (tan ha, upadna, bhavg with their equivalens of
ignorance (avijj@ and kammaformations (sankhara). Then, when
thereis no more newkammatherewill be no more rebirth in the future.



But, when the effects of the past are re-vitaliskedtilised and
planted out in the present, that is, when we sosvdbeds of new
kammain this life, their effects may be expected in filmeire. Andthe
whole wheelof Sansara will take anotherturn before kammawill
have exhausted its inborn energy of reproduction.

The chief question which now remains is: Can theeesensdon
(vedana which does not produce desire (tanhg? The formula of
dependent origination merely states that desisearnn dependencem
sense-activjit (vedana-pacayatanh g. This is not a law of causality, of
creation, according to which all feelings must progl craving.
Sensations are only the conditions without whicéréhis no possibility
for craving to arise. Sensations are the activibiethe six senses through
contact in the six sense-organs. It is in thosegjpans that sense-objects
are received and perceived, that concepts are m@ukethey are the
instruments, the soil, the conditions which areassary in the process of
production or evolution, but which do not in theiwes produce or cause
the effects. And thus we hear of the Buddha beingdtof the
quarrelsome monks, which made him go to the sditwidthe forest. He
also experienced thirsind fatigue,as a resultof which he requestedA
nandato give him some drinking water, and to spread his outer robe f
him to rest a while. These were not acts of desitech have a purpose
in view beyond the immediate “now”; and so thosdioms did not
project into a future beyond the immediate needther words, his need
did not grow out into greed.

Our problem is not how to overcome greed, but t@nsensation
of need be prevented to become reborn in greed® bt in the
resistance to greed by means of renunciation thaedg can be
overcome. In such activity one is not honestly lagkfor an
understanding of the cause of greed, but merelckra for a means
to get rid of the problem of greed. The desire ¢b rid of desire, in
order to overcome rebirth, which is the result @efside, is not a
serious quest. Either it is a mere playing with dgrwith semantics
which can never result in clarity beyond the wardmore likely, it is
an attempt to evade any enquiry.



It is the mind which constructs the hurdles, anentltomplains of
obstruction. Thus, it is not in mere recognitiortlod fact that the mind is
the cause of all confusion; for, that will stillakee the seeking mind in
confusion as to what to do about it all. It is #eeking itself which must
cease. In stead of trying to remove the obstaldésis see what they are.
Sensations are not obstacles. Only craving for, dagdendence on
sensations cause clinging ahdcoming(upadna, bhava). We cling to
sensatiors, becauseén sensations we can continue. In continuance there is
becoming which is rebirth. And that is the causesearisations becoming
craving. It is not the sensation which is to bersted, but the motive of
the senses, the motive of satisfaction, the modiveebirth. Why do |
want rebirth? Because that is the only way in whichcontinue the
gratification of the senses. Because without rbkbithere is no
continuance, and hence no motive for action. Bezaughout action
there is no actor; without continuation there ismotive for a search;
without search there is no searcher, no actor,seti"t And so, clinging
is necessary for self-continuance, as without "dbkre is no motive for
searching. Thus, this “I"-concept is the motive d#sire, the object of
clinging, the subject of becoming. “I” am all thagnd all that is
necessary for the upkeep of that “self’-concept.



Becoming

There is no escape possible when | am myself thimgplank, the
action, the motion and the motive. And thus anych@scaping is an act
of ignorance, which conditions all craving, clingiand becoming. There
is no possibility for an escape from these cond#i@s effects in the
present, for they constitute life as we live it.tBuis possible that they
are not further used to become conditions themsetvéhe present. And
then they will not be able to condition the future.

Removing the fruits of a tree will not prevent igsowth and
productivity. It is only at the root that must beuhd that which
makes growth possible. And that root is the “I”-cept which wants
to continue and thereby gets involved in becommbjch makes
action intokamma conditions into effects, life into conflict.

We have seen already what those effects in theefwull be, for
they are the same as the effects now in the pregent which we try
to escape; they are the thought that binds the rtiat forms the
matter to which we cling, the senses which areitistruments of
contact and sensation, which is life in becomingcamflict and in
cessation. Any act towards cessation is only arofibecoming. It is
in cessation that we must cease, not in becoming,. @y desire for
cessation is still a desire; and that is an adtefoming.

Thus, there is no escape through striving. But wkiegre is
understanding that not all sensation must resultraving, only then
is it possible to use the senses to see and feeliaglerstand without
purpose just what is. Then there is no further weoaind hence no
craving, no clinging, no becoming.



How to Cease?

It is in understanding things, events, ourselveswas are, that
becoming ceases. Because, what am I? | am theiaweaahd the
projection, | am the past and | am the future, I@dimging and craving.
Without all that there is no “I”. Can there be arpase to continue, if
there is no “I"? And yet it is only the “I"-concepthat wants to continue
in the gratification of its senses. Seeing that tHeis craving for
becoming, is also seeing that the “I” is only ajpction of a memory
through which the past can become the future. Tthes,“I” is but a
reaction to a memory of an experience, which isjguted as an
individual, in order to experience that continuatiom the future. And,
life as actions of the paswith reactions in the presentwhich become
conditions in the present to produce effects inftltere — that life is but
a chain of dependent origination from ignorance vaition, from
becoming to cessation, a beginningless ending withever-ending
becoming.

Thereis no beginningin Sansaraandthereis no endto Samsaraas
long as Sansarais seenasa cortinuous streamof livesin which thereis
rebirth,aslongasthereis “self”; for “I” amthatSansara. Butwhenit is
seenthat Sansarais a misconceptiorthroughignarance, a complex of
conflicts which link up with desire for a contini@t of a delusion, then
craving becomes impossible in sensation, then vgheling to is seen as
false, as distorted, as meaningless. Then therefréedom and
deliverance, understanding and insight.

Without wanting it, there is cessation.
Without seeking it, there is truth.
Without knowing it, there is insight.

This is, of course, the solution of the problem cainflict when
experiencedn impermanencé€aniacca-dukkha sain @, a solutionthrough
the discovery that the problem of conflict is degemt on the ignorance
of self-delusion. It is in the perception that inetvoid of conflict
(dukkha-anatta sdin @ thereis no “self” and hence no conflict, that
there can be instantaneous enlightenment as erpede by the
bodhisatta in the night of his contemplation, whimought him to



Buddhahaod. It is this insight (vipassarg) into the nature of sense-
experiences, when need does not become greed, wieckfore brings
an end to this continuous cycle of evolution, amgblution, spontaneous
because not volitional, immediate because withdiarte final because
there is no “self” to continue. It is this insigiwhich gave realisation to
the Bodhisatta, makinpim seethings as they are (yathabhuta fiaa-

dassand, andto hundreds of his followers on the path of insight, whic
is meditation agortemplation(vipassarg). This was possiblewithinthe
chain of dependent origination only at one stage, whenitleedffects in
the present are not reconditioned to become camditicauses in the
present for future effects, that is, when sensatamnot become craving.

Craving is, of course, the result of sensatiomg, reactions in the six
senses; but that does not mean that alkas®ms have to become
craving. “In that case”, said the Buddha, “a reéeetsmSansarawould
not be possible”. But, becausethere is the possibility of being
intelligently aware of the working of the sensdwttnot all sensation,
which is an effect, must become a cause in it€eify sensation which is
not understood with insight may become the occa®orihe arising of
attachment through ignoranfesdana-pacay atanh g.

But when there is no cessation of the graspinghefdenses, when
sensatiors of neal are becoming a sourceof greed (vedam- pacaya
tanh g, then this greed for becoming becomesthe basisfor holding
(tanh a-pacay a upadnan), the holding on to the “I’- concept which
wants to continue, which in fact must continuedndrance, if it is not
made to cease in understanding. Then the ptrestacts becomethe
conditions for rebirth (upadna-mcayabhavg, and the cycle of the
wheel of Sansara will roll on againand again. For, on this desire for
becoming is dependent the new thought, the new lifie future
succeeding the present, to-morravextlife (bhava-pacayajati).



A short run over these twelve factors, each onalitieming the next
step, may be helpful in obtaining a complete glamtetheir inter
dependence in arising and ceasing, and of theitotal the process of
evolution.

1.) Avija (ignorance) is the fundamental ignorance as foumd i
universal energy, in repulsion and attraction, igvthe illusion
of substance in existence.

2.) Saxkhara (formations)is the ewlutional andblind will to exist,
with its striving for survival as a group.

3.) Vifnaa (consciousness}y the reproductie energyto survive
as an individual in its most primitive form.

4.) Nama-rupa (mind-matter)is the functional needof formation,
when energy becomes organised.

5.) Sahyatana (six sensesis the sensationalecognitionin
biological existence.

6.) Phassa(contact) is the reactional distinction of indivadism
in action.

7.) Vedana (sensation)is the emotional distinction in individual
feelings when action may become entangled withreesi

8.) Tanh a(craving) is the discriminatiwe distinction between likes
and dislikes.

9.) Up adna (clinging) is the egotistical attadimert and rejection
through reflection.

10.) Bhava(becoming) is the emotional will to live passiornatand
the desire to reproduce.

11.) Jati (birth) is the consciouslife avakening to, the intellect
wanting to survive.

12.) Marana (death)is the problematicoppositionto the
impermanence of life when recognising its dissolution.



This is the traditional chain of conditionalitpaticca samup@d3,
leading from ignoranceand birth to sorraw, conflict and death. In the
teaching of the Buddha, especially in the four molpuths, there is the
first statement that all compositions are decomplesahat whatever is
breakable will break, that every complexa conflict (sable sakhar a
anicca. sable sakhara dukkh)a It is the universal truth of conflict
(dukkha saccawhich is founded on the composite nature of ladittis
formed. This is followed immediately by the secaorable truth about the
cause of conflictdukkha-samudayawhich has been enlarged into the
doctrine ofdependenorigination(paticca-samup@dg, asthis hasbeen
corsidered so far: whatever has arisen arises in digpm@e on
conditions. It is the conditioned existence of thiings, events, living
beings in birth and death. This again is followeditally by the third
noble truth about the cessation of conflidukkha-nirodh& whatever
ceases, does so in dependence on the cessatluosefformations which
conditioned their arising. This is the doctrine da#pendent cessation:
“with the cessation of ignorance, there is alsodbgsation of volitional
activities, of karmic formations, dhe will-to-become” (avijja-nirodha
sankhara-nirodho), right down to the end which is the cessation of the
entire complex of conflictgvam-etassa kevalassa dukkhakkhandhassa
nirodho hoti).

Now, if it is ignorance that has brought about toeflict, it will
be naturally the cessation of ignorance alone witiah solve the
problem of conflict. The cessation of ignorancemslerstanding: and
it is understanding alone which can see that odnifi no problem
when there is insight into the nature of conflitimust be understood
then that this conflict has been brought about bgarch for an ideal.
It was the rejection of the actual, the impermaeeoicall, the search
of an ideal, thought of as permanent, which wasldhsic cause of
conflict. And so, the understanding of the moti¥ahe search, and
the understanding of the nature, composition aral gb the ideal,
will lay bare the nature of the complex which beeaime conflict.

Thus, the process of cessation would have to bedgmthe fact that
there is a conflict, whether it is wanted or naot.adnalysing conflict, its
nature becomes clear, for it is a conflict betw#an real and the ideal,
the real which | actually experience and rejeaninsearch, and the ideal
which is expected to provide a reason for livinggaal for striving, a



purpose in life.

The nature of this conflict (as we are calling thisychdogical
obsession)is descrited in the Pali textsunderthevarious names of
decay (jar @, death (mamn a), sorrav (soka, pain (dukkhg, grief
(domanassy despair(upay asg, dwinding in vitality (ayunosanhani),
dissolution of the aggregates (khandfanan bhala), lamering
(parideva), bodily discomfort (kayika asta), mertal disagreemen
(cetasika aata). This list of assortedexperiences covers a vast, and,
probably, the entire field of pain, physical as mad mental; but a mere
repetition thereof will not provide deeper insigfihat then is the
common factor, the essence, perhaps the sourck thisadisharmony?
Watching them one by ongosely to understandthe true nature of
disharmog (saca-fiax a), its functioning (kicca-ian a) and its
accomplishmen(katafiaa), what do we see, what do we understand of
this process?

Whether the experience is physical or psychologitedre is always
the experiencing of losssfasand in disharmony, in dissatisfaction, in
non-attainment, in separation. It is the loss afpprty, of prestige, of
health, of life, of confidence, of dependence, ofpdy of prospects,
covering the entire field of body and mind. Whathss loss? What is
lost? To whom does the loss occur? And why i®lit &s a loss? It is
always the loss of something or someone, which oo wave physical,
mental, sentimental, political, religious suppottf. it did not, its
disappearance would not be felt. If the disappearawould be of
something or someone antagonistic to way of living, it would not be
felt as a loss, but rather as a gain: one obstas& Loss, therefore, is
not of the object, such as possessions or relatlntsit is a loss of
something which is myself, with which | have idéietl myself,
without which | feel unsupported, let down, lostheh | am lost,
because the child which died was my child, my hopey
continuation, my ambition, the goal of all my wotke purpose of all
my striving, the only chance for survival of selhus, | am the loss,
not the loser. As | am nothing but this strivingdammbitious “I”,
there is a deep sense of conflict, which lies mdeeper than
frustration. The “I” must cling to support itsednd when the support
breaks down, the “I” is lost. It is then the “I"ghiting to retain or to
regain a lost “I”. That is the conflict which is ehbase of all



disharmony which is felt as loss.

What is lost?: Self. To whom does the loss occBetf. Why is it
felt as a loss?: Because it is myself, my loss.

When this is seen clearly, there is no remedy,epair, no substitute,
for there is only one thing that is wanted and tisatself” which now
feels it is lost. One can pray to God for gracerifiae to the Gods for
help, turn to substitutes to forget; but there asremedy for this loss to
self. And this loss will remain as a conflict untile true source of the
loss which is “self” is truly seen for what it i&/hen all substitutes are
wiped off, there is a blank: How can there be actjoa for recovery,
when there is no “self” either as actor, or as algdt is no more a
problem, because there is no answer to an impesgimstion: How can
| be cured when there is no “I”, when the “I” isese understood and
lost? In this seeming despair, it is only the hepshess of the future
which causes the conflict as long as there remam$” who wants to
become. But, if the loss is not seen as a lossagpects in the future,
but as a loss of a delusion in the present monfergatisation, then there
is a sense of relief when the burden is taken aWaipody can take this
burden away, because there is no burden; it wasroplown making, my
own creation, my own ambition, my own “self”. Anchen there is no
need to worry about the future of such a delustbere is a sense of
relief which, metaphorically, allows me to raise mmyad and see. | can
see that there is a possibility of seeing withastaidtion, without aiming,
that | can be alive without being “I”, that thereaynbe an approach to
understanding which is not the exploitation of feag, that there may be
love which is not possessive, and which therefame rmever be lost, can
never become a conflict.

That gives confidence(saddh i without expectation. That is not
faith and hope. Faith is a belief in the impossilidlet confidence is
the beginning of a realisation of being on the tighth; hope is a
belief in attaining the unattained in some unknowature, but
confidence does not rely on the future when it bedo see that all
conflict and its dissolution lie in the present nerh



Such confidence is given by the understanding offlcb in the
light of the teaching of the Buddha. It is not thhdécome of a search
for an ideal. Any ideal, however noble and lofystill my concept of
it. | may call it God, but it is still my thoughtbaut that idealistic
concept. My God is only what | think. And what lirth, | have
created, even if such a creation was a categomnieeéssity (Kant),
like a peg to hang my coat on.

Thus, step by step, | can retrace my projectionmyodesire to
become what | am not. It is a bitter pill to findton the end that this
search for self, for continuity, for security, fowrell-being, for
satisfaction, was just a search for filling in dgps of an ideal “self”.
Such is the bitter pill offered by the Buddha. Beling his teachings,
his unrelenting logic, his penetrating insight, rthes a natural
developmen of confidence(saddh & Confidencethat truth is greater
than bliss, and that there can be no truth as &there is a search
for bliss, can make one turn to the Buddha withdiwaviction that his
teaching may show that here is a way to end alflicbtnAnd thus,
confidence may lead to understanding and truth, ggsa search for
bliss led to conflict.

It is knowledge (not necessarily insight) of thetfaf sorrow in its
many forms of physical and mental pain that makes search for a
remedy, for an ideal solution. Such a search wiNags be for an
authority, an expert, a specialist. In physicalnpane will consult a
doctor, in financial difficulty or dispute a lawyevill be consulted; in
spiritual trouble there will be a choice of as mamjutions as there are
trouble-makers. But a choice has to be made, anth&b one has to rely
on the authority of faith, of hear-say, repute oramendations, etc. Here
the common factor is confidence; one believes eithevhat one has
heard, or in one’s own judgement of results obtise far. But it is
always a trusting confidence which will make onédhex@ to the same
physician and his medicine.

Thus it is sorrow in one form or another which mayng about
confidencg(dukkh’u@nisasaddh

Hardly known, and still less quoted, there is a ichaf
conditionality, which seems as a continuation @ tthain of conflict,
a chain which starts with conflictdgkkhg, yet leads to the
deliverance thereof. That too is a chain of twdimks and it appears



in the Suttas only onCealthough how to get out of trouble seems to be
so much more important than the knowledge of hovgetento trouble.
Before going into a more detailed study of theraépendencef

thesetwelve links, here are their names:confidence(saddh § joy

(pamojja), delight (piti), tranquillity (passaddbhi, well-being (sukhg,

conceiration (samadhi), insight (fi aa-dassang, disgust (nibbida),

dispassion (viraga), deliverance (vimutti), knowl-
edge of extinctionkhaye Tfana), destructiorof all defilemerts
(asavakkhaya Justasthereareelevenstagesuildingupfrom
ignorance(avijj @ to the turbulenceof conflict (dukkhg underthe
cloud of delusionrfohg, so there are eleven stages to undo that
work in the light of understandindgpanin @ to read the final restof
insight (vipassaa-fiaa).

g 1. xii. 23.



As we have seen the actualisation of the will-t@libeing rebirth
leadingto the arising of conflict, so confidence(saddh § leading away
from conflict, indicates the birth of understandinthis firststep in
the right direction gives at the same time an erpee ofrelease,
even though it is not final, in the first taste lohppinesgpamojjg.
Although happiness is not a goal for striving (tbatwould be a set-
back to craving and the will-to-become), yet it makhe task of
undoing lighter, and may be experienced as a phasaproduct,
especially in the beginning of this process of\dstance. It is this joyful
experience which is so necessary to provide dbwrage even for a
moment to stop and look. It is not a joy efpectation of an escape,
but a joy which must grow out into a detigpiti ), which elsewheré
hasbeendescribedasoneof thefive stageof mertal absorption(jhana),
whereall reasoning(vitakka- vi@ara) hasceasedo be an obstaclelt is
the theme of disburdeningwhich seems to be the key-note in this
harmonious symphony of thought, first as joy anlibti¢ in a foretaste of
freedom, soon to be followed by disgust and digpassto find its
apotheosis in deliverance.

The progress from joy to delight, and from there ttanquillity
(passaddhi indicates the path of peace in meditatiosanjatha-
bhavang), where ecstaticdelight hasto be abandonedor the deeger
experience of inner well-beingskhg, which leads to concentration
(samadhi) of one-pointednessand equanimiy. But that is as far as
mental absorption can lead. Peace is not the endaof for there still
remains the possibility of new conflict.

And so, the path of tranquil concentration, toos ha be
abandoned, lest there be stagnation which can ldokk all further
progressThus, from hereon, concetration(samadh) mustgive way to
cortemplation (vipassarg). It is interestingto note that in the sixth
link in the chain of dependent originatiopaficcasamuppdg we

foundsensatior{vedana standingatthecross-road,

20«pgony and Ecstasy” by the present author.



forking out, either to craving, rebirth and conflior without craving,
leading to no-more-becoming. Likewise in this chah conditioned
release, the six links from confidence to conceéionabring one again to
a cross-road, forking out to the peace, of merdtisfaction, or without
the satisfaction of peaceful concentration toadbgemplationof whatis
(yatha-bhuta-fi aa-dassana.

“Seeings things as they are” is not a literal tlatien of the
frequerly usedphraseyatha-bhuta-n ana-dassanawhich meansto see
and understand the such-ness of things. Now, tdheesuchness or
the true nature of an event, e.g. death, is nokindhe sight of a
corpse, even if that were a completely detached wigth- out any
grief or attachment. For, death is not an isolateeit; it is a part of
the process of dependent origination and cessalitwns, the Buddha
said, a person does not die because of his karithegh that may
affect the manner and time and other circumstanoeg)dies because
one is born. There is dissolution, because th@scomposition(jati-
pacaya jara-mamn ar). Therefore, seéng the true nature or the
suchness of death involves the seeing and unddistaof birth. It is
not so much the “how”, but the “why” birth takesapé, which may
provide the true understanding, the seeing of thiag they are. In
seeing and understanding that birth is death,gt@atth is decay, that
evolution is involution, there remains ultimatelytbone thing to
understand, namely the process of change as therimament and
non-substantial nature of everything that changes.

That in itself is not difficult to see, but the smguences of such
understanding are so far reaching and so revolamtjothat one prefers
not to see, so that there would be no understanéioig as long as there
is no understanding, there is neither an expengnaf the need for
action. Then, when the need for change is not émpeed, the mind can
go to sleep in the self-satisfaction of concentirgtiof a continuation in
peaceful delusion. And that is just what happen®mwhirth leads to
death, and death leadsrihirth. The problem is seen with the intellect
but not understood with insight; and thus therecasflict and an
attempt at escaping from conflict, but no solutibecause the “I”
does not want to be solved: to be dissolved.



That is the meaning of San sara, the cortinuous round of
exigence, where ignorance brings forth the complexcivig conflict,
which is not understood and hence leads back toragce. It is not
even a spiral staircase, providing perhaps a beiésw on the next
round; it is just a merry-go-round, where one ggthkdy and has to
pay for that too! As it might have been expectedhere wrong
grasping led to delusion and craving, there rigithpgrehension, i.e.,
the understanding of the real nature of sense-epars(yatha-bhuta-
R aia-dassana will give riseto wearinessrepulsion,disgust (ibbida)
with such a delusive world. This weariness, howgsitees not make a
man a misanthrope, for he does not avoid humanreiahut the
wiliness of human society becomes repulsive on @tcof its
artificiality, conventionality and hypocrisy. Hisethchment is not
necessarily a life of renunciation in a monastideor it is never a
morbid asceticism which aims at mortification ofetlflesh or at
subjection of the mind. It is as a detachment framy view which
implies opposites as world and self, matter anddmiirtue and sin.

Thus, this weariness with all these particulariteesds to dispassion
(viraga), which is a proces of looseningthe fettersof delusion. And so
this process of passionlessness restores to harntlo@yrestlessly
unfolding mind. Dispassion is not the absence ofot@ans, but a
coordination of feeling and thinking. Pure ratiagtyaleads to pride and
lack of love; pure emotion becomes sentimentalithicw is also
subjective and which loves only for the sake ofgession. Dispassionate
thought-feeling leads to unbound actitkriy @, action which is pure
becauseit arises sportaneously from the presently understood need.
Such action is complete because it does not prajeelf into the future
with a purpose. Such action, which is neither boibgdcraving, nor
incomplete through striving, is truly free acticam act of deliverance.
And so, dispassio(viraga) leadsto freedom(vimutti). The knowledgeof
thatfreedom is the knowledgeof extinction (khayefiana) of all conflict

anddelusion. In this realisation of extinction of chcifin all its aspects
there is the realisation of attainment of the higghstage on the path of
sainthood d&rahatta-maggs immediately followed by the fruit of
arahantship pghalg), when all defilements are totally extinguished
(asavakkhaya which is the final overcomng of ignorance,when no
more craving can arise, and when no will can leadusther.



In this manner, then, can be brought about the riigo® cessation of
a dependent origination. The process is often land tedious. Many
times failure will cause discouragement, and yetory is so close at
hand. The supreme act of realisation which setslfiith mind and heart
which have been enslaved for thousands of liveghas of a single
moment. The delay in realisation is mostly due ncaaxiety to achieve
which makes one search and escape from what isemvidBut
achievement there is none in the realisatioramdtta The freedom of
deliverance is always there, but desire causedehysbn has confused
the issue and made a problem when there was ndiatonf

When it is seen that conflict has arisen in depeode®n delusion,
the very understanding thereof will comprehenditimgossibility of
any problem or conflict arising when there is npagtion, no “self’.
Delusion cannot be overcome. But it will cease, nviteis seen as
such. And that is enlightenment.

Looking Back

In looking back through the history of man’s wresgl with thought,
thinking, with mind and intelligence to arrive atith, we have had the
need of looking at the same problems which all Hea@ to face, But
we have the advantage that even if there was a&lseade object had
ceased to be the infinite, the answer to whichaauly be expected
in the mind of God. Thus, the perspective with“itanishing point”
far on the horizon, and its starting point with thewer on the spot,
has completely changed not only the outlook, butiqdarly the
approach to the problem.

Einstein wrote of Newton: “Nature to him was an ogmok, whose
letters he could read without effort”. We too hdkat same book open
before us; and we could read as easily if only weld, or even easier, as
we have the added advantage of the greatest teathBitimes telling us
how to see and what. Up to now, we have been as ptaying with
pebbles on the sea-shore, discarding one for #egrédoking shell; but
we never saw the ocean nor the little boy on th@eshAnd yet, it is in
their relation that the truth can be seen.



There is no truth in conflict, and yet it is conflwhich conditions
and distorts our whole life. Obviously, we havddarn seeing things
all over again, not in the perspective of a drawibgt in their
relationship to a non-existing “ego”, however parddal that may
sound. A paradox, after all, is a well-establisfedt, a truth, however
absurd it may appear. The absurdity is the conflicich refuses to
see the truth as it is, but prefers to distortint,order to suit the
convenience of the viewer who must be right at arige. Although
time is a mental concept, invented to measure thatidn of a thing
which is nothing but change, still it is not todd&o see even now:
that our knowledge is ignorance (avijj@ in which all experienceis
conditioned (sankhara), in which matter is mind, in which action is
reaction, and being is becoming; in which therenly conflict because
“I” am that conflict; and in the understanding ofiiwh there is neither
ignorance, nor conflict, neither birth nor deathtire cessation of
“self”.



Karma and Rebirth

Apart from the etymological explanation of the wdtdrma meaning
action, the most concise definition of the ternmgigen by the Budha
himself: “Volition, O monks,is whatl call action” (cetanahan
bhikkhavekamman  vadami®), for throughvolition oneperformsthe
action, whether by body, speech or mind. Thus,exbly speaking,
karma denotes only such action which is performeith wvill or
intention, i.e., purposeful activity. Such actidrmgving a goal in view,
contains, therefore, the seed of reaction; forsitthe purpose of the
reaction that is intended in the action. The ineghckaction then gives as
it were colour and class to the act. Whether ultgtyathe desired effect
is obtained or not, is immaterial to the naturetted deed. The law of
karma is not a law of cause and effect, but ofoactind reaction. Further,
it is not a law in the sense of a decree prescrimgduthority, but a
principle determining the sequence of events. Thadeaching of karma
is not fatalism, is not absolute causality, andsdoet require a supreme
law-giver. It is a process of action and reactiom,which only the
reaction is perceptible to the senses. If one wdngdnterested only in
reactions, this teaching would be reduced to thvell®ef materialistic
sciences and a mechanical interpretation of wovkhes. That would
suffice to explain the working of the actual worBut there is more:
there is the knowledge of all this, consciousnessnental life. This
mental life refuses to be included in a mechaniu@rpretation of strict
causality, which is but a passive acceptance afahd¢orces. Mental life
is a search, is a hunger, or as the Buddha calispitocess of nutrition of
will or intention and consciousness (manosan cetanara, vin™n” an.
~—ah ara22), not merely absorption, but actual rgaviwhich
presupposes the material nutriment and its contdnd that is the
actuality of action, wilful action, with purposedmtention.

2LA. VI, 63.






I-Concept

In order to understand the nature of karmic actioe has first to
grasp the full implications of intention. Both thaglish word intention
and the Pali word cetanacorvey the idea of the mind bendingitself
towards the object, a determination to obtain oadhieve. It is, in
other words, an extension or a projection from dlcgual into the
ideal. It is immaterial, whether the ideal can balised or not, for, as
an extension of the actual, the main implicationthiat the actual
present is made use of to become an ideal futueacél the actual
present is not seen as a result of past actiuvilyab a potential source
of future acquisition. That means that the presemiot seen as a
conflict and as a result of past conflict, but ameans to strengthen
the “I”’-concept, which is the principal factor dig conflict between
the impermanence of actuality and the strivingdermanence in the
delusion of an abiding “self”. This striving for axtension of the
actual into an ideal future is thus based on thecamiception of an
individual entity, substance or soul. All strivingf this nature,
therefore, is unreal, whether the purpose is gaoevih, whether the
action is skilful or not, whether the effect is vidssome or not.

Intention, thus, is a kind of mental grasping ofid@a which will be
always at variance with the actual, for if no diéflece were visualised
there would be no object for striving, The intentidgherefore, which is
an essential constituent of karmic action, is teargof conflict lukkhg
leading to a renewal of the problem of existenbe, ¢ollision between
the impermanent actual and the permanent ideahisf point is well
understood, all further divisions of karma are mety important and
certainly not essential.

22 M. 1. 261; D. Ill. 228.



Even a distinction between good and bad karma tisancessential one,
but only a difference in degree. “Even good deduasikl be eliminated”,
saidthe Buddha,"much moreso, evildeeds”(dhammapi vo palatabla,
pag-eva adhamnid. Karma is likened to a rafkgllapama which has to
be abandoned when the river is crossed. It is Uflefisalg in its proper
place, but it may become a burden, a hindranceadatter (sanyojana)

if onebecomesattadhedto one’svirtuous actions(silabbatupadna).

Intention

As said already, it is the intended reaction theég colour and class
to the act. Karma is, therefore, classified in fguwups of four kinds
each; but every one of these sixteen types assiisneature from the
effect-to-be, which is psychologically quite comeas the effect is
more important than the cause, the future moreifgignt than the
past. Thus we have four classes in which actioress gaouped
according to their reproductivity, i.e., the objeetdischarge of their
function (icca), or according to their efficacy, i.e., the subijee
intensity of their working gakadand, or according to the time
required for the effect to mature, or finally aatiog to the conditions
under which the effects mature.

Then, again from the standpoint of result, actimay be good and
evil, dependent on the wholesomeness or otherWibe effect. It is at
this stage that the doctrine of karma approacHagaes standards of
morality, with the great and essential differenad, course, that
theistic and animistic religions assume a superahtiasis, whereas in
Buddhism morality is based on the understandingofual relationship
in a common society and does not involve the gtecee of any belief.

2 Alagaddupama sutta M. I. 135, Sutta 22.



Its moral standards, therefore, are those of nhturenan relationship
rather than a supernatural relationship with thenéi. Although the term
used for the ethical goodkusalg wholesome, skilful, gives an
impression of utilitarianism, one cannot quite gpihlis to the Buddhist
view of morality. As the tree is known by its frelitso actionkamma is
known, disinguishedand classifiedby its results(vipakd. An actionis
goad or bad, if its result is good or bad, i.e., wholegoor unwholesome
(kusala-akusalp Thus depending on whether an action produces a
wholesome effect or not, such action will be classes skilful or
unskilful. But the effect (vip akg is not to he looked for apartfrom the
mental actionKkamma. In other words, th&armic effect of a murder is
not a corpse, but the unwholesome mental statbheoimturderer which
will endeavour to express and expand itself in Bulman conditions of
existence. Karma is a productive force which, Blke purposeful action,
has the intrinsic need of self-expression, selfaggon, i.e., of
reproduction, which is rebirth. An action is notnsaered good in
proportion to its usefulness, which separates tnese from the effect
and which would allow the use of an immoral meguastified by the
end. Action and reaction are not separable. Thetimais not the
physical effect, but the psychological reaction ggtin the mind by the
intentional act. Thus the unskilfulness of a muidarot in the effect that
a man has lost his life, but in the thoughts ofehaét up from the
moment the murdewas planned.The doctrine of action and reaction
(kamma-vimkd then is not a set of rules to stabilise society, Has in
view the individual mind, to regularise it and gdtee from all forms of
bondage, the attachment to so-called meritoriot®ra being not the
least of them.



Karma and Actuality

That every living being is wholly and entirely tleenbodiment of his
karma is expressed by the Buddha in the vaoratta Man is nothing but
karma. Karma is the reproductive force which geteetdhis birth; it is
his inheritance as well. It is karma which congétuhis individuality.
And as karma is action and reaction, a processtafbty, the individual
too is just a process of actuality without abidergity substance or soul.
It is this process of action becoming a reactiohjclv constitutes the
basic idea of the doctrine of rebirth. Karma, thalthough originally
indicating action, may occasionally refer to thesp@ who committed
the deed, as actor and action are not to be diffeated in the doctrine of
impersonality &nattg. The doer of the action, as identified therewith,
assumes the character of the action and therewghpotentiality of a
corresponding effect. Thus karma must be unders@a®dhe entire
process of conditioned action and reaction, whdtewhe doctrine of
rebirth is essentially interlinked. The Buddha’adhking of rebirth breaks
away from the common way of thinking of procreati@ven for those
who accept a supernatural origin of intellectuf@ by a direct infusion of
a soul by its creator at the moment of the conoeptif a new life, this
supernatural formation is dependent on the phygicdd success of
copulation, which makes divine intervention suboedé to a mere
human effort. The Buddha with his rejection of dwil-theory does not
for that reason accept the self-sufficiency of #ut of parental union
either, for it is clear that not every sexual comjion finds its
culmination in the conception of a new life. Adstnot sufficient for a
sound to strike the eardrum to constitute heariag the physical contact
must also be mentally conceived, and this mentateption cannot take,
place without proper attunement or attention — Ise physiological
process of conception is not completed with physidarcourse.



In the Maha tan ha-sakhaya sutt0® three factors are clearly

distinguishedand all three have to coincide to produce theltredfua
new life: the coitus of the parents and the motheBasonutu) are the
two factors which may be classed as the raw méateoiatribution. But
unless the igniting spark catches the kindling waaod the oxygen of the
atmosphere, these materials will never fuse intoiralividual flame.
Similarly the two material factors in procreatioillwemain forever raw
material, unless an exciting impulse not merelyndsithem together, but
actually fuses them into a living process.

Previous Karma

Now this “exciting impuls&” is nothing but the force of previous karma,
seeking suitable conditions for an outlet of itgivac force. It is the
floodwater breaking the dyke at its weakest spbe Vulnerability in a
defence line forms a natural attraction for thenepdo attack. Thus
intentional or volitional action seeks fulfilmenftits purpose by the very
nature of its composition. If this composition isegominated by greed
(lobha), the fulfilment of its activity will be sought ia correlation of
inducement (panissaya-paccaya or of association sampayutta-
paccaya. If the predominant factor is one of aversidingg, its activity
will naturally be restricted to conditions of disgtion {ippayutta
paccayd, etc. When the atmosphere is charged as at the 6f a
thunderstorm, the lightning may be expected tdketat a spot where
affinity is at its greatest, either through vicindr through intensity. Such
is the working of karma which is not a force actimgitself, but which
requires suitable conditions in which to express dttuality. If such
conditions are not available the resultant expogsswill either be
imperfect and incomplete, or the action will diet on default of an
opportunity for reaction.

24M. I. Sutta 38 p. 266 ff.
25The term is Dr. Paul Dahlke’s.



Suitable Conditions

To come to a more detailed classification of karwahave first the class
of actions which are considered from the point @w of operation
(kicca). The natural tendency of operation of any aci®to produce a
reaction, and thus the most apparent type of astitirbe reproductive:
action {anaka kammp thus called because it provides a resultant
continuity’, which may be either profitable amot. In the chain of
dependen origination (paticca samupmdg it provides the link for
rebirth in the dying thought. With hardly any extal influence or
internal resistance, owing to the weakness of sermech thought will
naturally reproduce a thought of the same typs. thius at this stage that
the reproductive force of karma is most pronouncltk last thought-
action becomes the pargjjanaka-janika) of the newly arisingprocessof
existenceThe repraductivity of action is also explained as the amsof
an opportunity at the moment when an action is detap In other
words, the occurrence of an event depends on theepce of suitable
conditions, for even the most fertile seed will gagrminate unless the
proper heat and moisture are available.

But in the course of activity when all the sensed aspecially the
faculty of the mind with all its likes and dislikese functioning to full
capacity, the influence and resistance due to mgrgionditions will be
experienced all the time, thereby modifying thesivsity of the will-to-
act. A desire may not be strong enough to prodeaetion by itself, but
it may consolidate previous intentions and suppweceding action.
Such supporting karmau§- atthambaka kammavill have as its reaction
an intensification of pleasure and pain, or a prghdion thereof. On the
other hand, the influence may be a modificationtite contrary, and
cause a certain amount of obstruction, frustratimgsome extent the
reaction which could have been anticipated fromrevipus action.

26pm. 771.



This frustratingkarma (upapifakakammag will make a good effectless
good and an evil effect less evil, lessening thensity and duration of
both pleasure and sorrow. Then again, this obstrucan becomeso
complete, that it becomesdestructive (upaghatakakamma, cutting
off, as it were, a weak reaction, making its owrsufe arise,
supplanting the activity of earlier action and ysng the opportunity
to express its own reaction. Thus the opportunityated by one
action will be appropriated by another. And thesefé due from the
weaker activity will be deprived of the chance ofpeessing
themselves.

Thus, not only can action change the course of &abmt it can even
fully obliterate it. From this it will be evidentolw far remote the doctrine
of karma is from destiny with which it is sometimasiperficially
confused.

Karma is not Destiny

Another classification of karma is with respect its efficacy
(pakadang, for the inherent strength is different for eveagtion,
proportionate to the intensity of its volition. Blgre the distinction is
based not so much on the inherent potency, as emetult to be
expected from such wilful action.

There is first of all so-called weighty karmgafukg), the efficacy of
which is so powerful, that the consequences cabroavoided. These
may be profitable or unprofitable. Five seriousnmg are usually
enumerated as being so weighty that no amount wfitecaction will be
able to annul their effect. The killing of one’s wvdather, or mother, or
an Arahant, the wounding of a Buddha and the bngedf a faction
among the members of the order of monks are coregid® belong to
this type. Sometimes the attachment to hereticalvsiis added to this
list of actions which must become effective. liriteresting to note that
in Christianity a similar deed, viz., blasphemy iagathe Holy Ghost is
a sin which cannot be for



giver’. The essential difference, of course, should hsmoted at once,
that in Buddhism evil is not a sin, and forgivenekses not apply:
“Whatever wrong | have done, | have to suffeThe reason for its
weightiness, however, is identical: he who remaittached to the wrong
view closes his mind, and cannot perceive whagtsr

The operativeness of this very effective kind ofnka is also to be
experienced in a beneficial direction. Thus thetifsn of four stages on
the path of holiness are also immediately effecfarmantariyg as these
attainments are not due to discursive thinking toua flashof insight
(vipassarg) which trarsforms and ennoblesone’s natureforever.

The secondtype in this class is called haktual action (acinna
kamma which as an individual act would not essentiaiffer from
others. Its main characteristic and thereby itefckirength lie in the
repetition of the act for good or for evil. It iset constant reiteration of
an act which becomes a regular pattern of behawaodra habit. Thus
this habitual karma is usually the decisive factor this and any
subsequent life. The selfish and callous man s bibris said, “as the
immediate fruit of his evil, in a despised famitupid and without
enquiring tendency, as is the habit of dogs andikee and such is his
companionshify’. A habit is determined by association of ideasd a
thence characters of the lowest level are actuitdbeir behaviour by
habit and routine. Bad habits should not be sulikchdoy good habits,
for this is no sign of intelligence. Only in undensding the origin of
one’s habits through full conscious awareness @ftlising and cessation
of sensory reaction in body and mind can be ackidud control of
action.

A third type of karma, weaker in respect of itsafty, but very
importart, is the though-processat the time of death(maran asain a

kamma.

2T Mt. xii, 31.
28A. V. 301.
2°sdhp. 90.



This final mental presentation will often be theflae of some
previously performed action, not something whiohves the memory
thereof kammanimitth The memory itself will be either wholesome
or unwholesome, depending on the right or wronghef recorded
action of the past. But the importance of this dyihought lies in its
very weakness. Without the power of resistance siicbght will be
accepted as it is presented, and thus form thetdnke following
thought, the first one in the new life. The badithe new existence is,
therefore, laid on the expiring thought of the poe¢ life which
communicates its nature to the future for bettefoorworse. As a
result of this doctrine, it is a custom in BuddHesilies to recall to
the mind of a dying person some outstanding goatisiperformed
by him in the course of his life, to arouse happyughts to take him
across to a happy rebirth. It should not be comfuséh death-bed
repentance.

In the absence of any of these three types ofmetidhe moment
before death, it is the stored-up karnkatétta kammp which will
produce rebirth. In commentarieg is referred to as a development
due to accumulation. It is the thread which linke tsolated actions
together in the process of becoming and ceasing.pBthaps the
simile of a thread is not quite accurate, for eaction pours itself
out, together with the inheritance of past conditig, into the
origination of the next action, next life, and sa @ his accumulative
force of individual action places the doctrine aftka outside, the field
of fate and predestination. It is one of the magportant aspects of
Buddhist ethics, for in this doctrine is involveldetbasis of moral
responsibility; it is the building-up force of claater, both for good
and for evil, which makes the individual masterhas future. As it
allows thus for the building-up of a reserve fundbe utilised when
necessity or opportunity requires, it leaves therdipen for a retreat
after wrong entry. There is no finality in Buddhethics.

30 DhsA. p. 262.



Nature of Action

The problem arises: How is it possible to wipe tfis accumulation,
when every action merely increases the sum-totah@fit and demerit?
Fortunately, accumulative karma is but one of tlideen types of
volitional activity which keepthe wheelof sansaraarolling. Thus apart
from being accumulative and reproductive, actiorylb@acounter-active
and destructive; or even it may be deprived ofafroductive force by a
mere denial of opportunity.

In respect of the time element, i.e, the intervdlick may lapse
before a reaction sets in, we find once more afébdiclassification. This
time-element is not something controlled from algsibut depends on
the composition of the different kinds of reproduetactions and on
their superior or inferior strength and influence.

There is first of all volitional activity, the relswof which is to e
experiencedn the samelife-span (dittha-dhammavedaniya®™). This, of
course, shows the great efficacy of such karma hvitannot be
prevented by opposition, but which obtains the oppity of
expression by sheer force of action and will. Suoimediate
reactions, however, can seldom be indicated awviohehl events, as
they more often make their presence felt in a chawfgcharacter, a
propensity. “That for which one has a bias, by thate is
characterised, by that one gets a ndm&hus “If one cleave to the
body, he is known as a materialist; if one cleavdeklings, he is
known as a sensualist; if one cleave to perceptioass known as an
extrovert; if one cleave to concepts, he is knowraa idealist; if one
cleave to consciousness, he is known as an inttoderwho does not
cleave, has no name; and he is free”. As one thgtkene becomes.

3lvism. XIX, 14, p. 601.
325,111, p. 34.



Thus cruelty leads to sickness, stinginess to pyveallousness to
low birth; but kind feelings give a lovely compleri, etc. (so says the
Commentator).

But even so, it is not altogether uncommon in th@gld to meet an
individual who is generally known to be given owerevil actions with
covetousness in his senses, malevolence in his duecevil
in his outlook (abhijjalun  yyamnnacittan, micchadtthim®) who
might not stop even at murder and theft. And ystavil actions
do not appear to ripen. On the other hand one meigtsvirtue and
charity, which have brought to the upright man mghbut misfortune
and affliction. A conclusion therefrom to the ineéfcy of all action,
however, would not be justified, not even on thegilcal grounds of an
induction, Even in purely physical and chemical expents a certain
accumulation of energy is required before a reacdiets in. This delayed
action has not only been measured, but can everoh&olled.

Such a delayed reaction in the field of karma tkeziexperienced on
being reborn (upapajja vedaniya), i.e., in the courseof the very next
existence, or may become an experience in someaguést existence
(aparapariya vedaniya). The though action which arisesat the moment
of expiry, and which is therefore called the deatiximate volition
(maran asaina kamma producesits immediatereaction as the first
thought in the new existence and belongs, thergtor¢he first kind of
karma experienced on rebirth.

But there seems to be no hard and fast ruletoashe delay of most
activity. The reason, of course, is that actiondsthe cause or creator of
a reaction. A reaction requires, apart from itsweasource, the necessary
conditions and environment to run its reactionasyree. The arising of
conditions is a separate process, which is notllysirdluenced by the
necessity of volitional actiowishingto expresgtself. Thuswe readin
the Culla-kamma-vibhaga suttd® that even killing with deliberate
intention does not necessarily lead to misery, wokell after death; one
may even escape all that and be reborn in a hdifegralthough that
will be short, whatever his station in that life wid be.

33M. 11, 210, Sutta 136.



In fact, the possibility is envisaged when no opyoity or suitable
condition is available at any stage, in which c&semic action will
become imperative and ineffective; it is karma twas @hosi kammp
that is “lapsed karma of which must be said: thHees been karma, but
there has not been, is not, and will not be, angmkaresult”. The
Buddha himself sums up these various possibilitefs de layed
reactionandinoperatie actionin the conclwion of the Maha- kamma-

vibhanga sutta’: “And so, Ananda,thereis karma which is impotent
(abhabbg and appears to be so; there is karma which isadgt
inoperative, although it appears to be effectihentthere is karma which
is able phabbg and also capable in appearance; while finallyehe
karma which is procreative, although it does mear so”.

Spheres of Rebirth

The four kinds of karma, grouped together in respéthe place for
working but its effects, naturally correspond te tfour planesof

existence(bhumi) or sphereof rebirth, for existenceas a coming-to-be

resulting from procreation and volitional action.

There is unskilful actionakusala kammyaperformed by means of the
physical body, such as killing, stealing and untihgsor by means of
vocal expression, such as lying, slander, abusiaguage and idle talk;
or in the mind with or without expression, suchcasetousness, ill-will
and clinging to wrong views. As such acti@are not worthy of the lofty
attainments of the human intellect and understandfrmutual duties
of human relationship, it is but natural that sirdluman actions will
seek expression on a subuman level, when the aabyesbf a human
existence are lost.

34M. I, p. 203.
SVism. XIX, 14, p. 601.
36M. I, p. 215, Sutta 136.



“If a tree bends and slopes towards the east yo#rer direction, it
will fall thatway whenit is cut down™. Thesespheref loss (apaya)
have been graphically described according to the views life
prevailing at the time, the loss of the human touymoportionately
lessening with the intensity of inhumane activity.

There are first those who are called Asuras whosanm
characteristic seems to be the spirit of altercatidhose rowdies who
delight in conflict, will take a long time to solvéheir problems.
Lower down on the scale of culture are those wheehdeparted
(peta), not so much from physical existence but fromhhbean level,
who through their avarice do not bring joy into thes of others and
cannot themselves enjoy their own possessionsthiei misery of the
miser. When all human sense is lost and the passbrihe beast
within are allowed free reign, one is said to hameeredthe womb of
theanimalkingdom(tiracchanayoni). And beyondthat there is only the
plain hell firaya) of living death, of frustrated ideals, of utter
antagonism and misunderstanding, of consumptiooutir the fires
of lust and hate. Who has not met such evil onésiman form?

The skilful action Kusala kammp which works out its effect in
fortunate sense-exgrience (kama loka) comprises apart from the
realm of human beingsm@anussa lokgp i.e., those truly human with
compassion and understanding, also the superhupienes of atlnority
(catummakha rajik @, of selectie virtue (tavatimsa), of selfrestrair
(yam), of cortertmert (tusita), of creativeness(nimman arati ) and of
appreciation garanimmita vasavatti). The heavens are so full of
humanity at its best. Or is it not rather thatweuld have a heaven on
earth, if we, terrestrials, were only more human?

873, V. 371.



Beyond theseworlds of sense(kama loka) are the menal spheresf
those who lead a life of holiness(brahmacat), wherethebodily senses
will not seek further satisfaction, but all stngiis for the attainment of
truth. These spheres of holinedwafmaloka are the effects of mental
action only, i.e., karma of thought, and correspaadthe spheres of
mental concentration and absorptighana), which canbe experienced
here on earth, statesof mertal absorptioninduced by mateial form
(ru@jjhana) in differert degreesof mertal application(vitakka-viara)
of delightful interest (piti ), of mertal well-being (sukhg and full
concetration or onepoirtednessof mind (ekaggata If ewen form is
trarscended, metal life will be purerstill (aru @brahma-lokg in states
of formless concetration and absorption (aru @jhana), whom once
more the spheres of rebirth correspond to the rhatt&inments here on
earth:the spheref infinite space( ak amnafica-), infinite consciousness
(vifiil apananca-) nothingnesy(akincanna-) andimperceptibleperception
(neva sdina-nasdinayatangd.

“And so our deeds Are all
like seeds,
And bring forth fruit in kind"”.

Rebirth is Action

As regard these spheres of rebirth it must nevdpigotten that it is
not the manifestation of a result which is the effef earlier activity.
The manifestation is merely the seizure of an opymity offering
itself under various conditions. That a fallingretocomes to rest is
not the effect of gravitation or whatever othercebmade the stone
fall. The coming to rest is an interruption of thecess effected by
other conditions. Similarly the sphere of rebirthe locality, the
womb, merely provide the opportunity for action to

383,11, No. 222, p. 202.



come to rest or to roost. But the actual effectieaiction of action, is
the mental disposition, prompted by one or moresif radical
conditions: greed, hate, ignorance, and their tbpgmsites. These are
the motivesltiety or impelling conditions, which like a, meteor mig
move on and on towards disintegration in the itfiif space, unless
the chance impact of resistance provides the oppibyt of
manifesting its reactionary force.

The doctrine of rebirth in Buddhism is then vaslifyerent from the
doctrine of transmigration, as understood in vealamtd the various
schools of Hinduism. Transmigration presupposesngity to migrate
from one existence to another “as the caterpillaves from leaf to
leaf”. Buddhism with its doctrine of no-sowdr(attg does not speak
of transmigration, but of rebirth which would bedenstood so much
better if it would be thought of, not as the chaag¢he end of a life-
span, but as the reaction set up by a volitionawigc This present
endeavour to convey an idea is bound to have soare of
repercussion, either approval or disapproval, aecee, rejection,
doubt, not understanding, endeavour to understand,
misunderstanding, etc., etc. Thus action is relasrneaction, without
a medium, without an entity passing over, withauiradividual dying
here to be born elsewhere. Thus is the birth ofaation, and its
rebirth as a reaction.

The Psychology of Rebirth

All religions believe in rebirth, Buddhism and Huridm explicitly,
Christianity and Islam implicitly. Without the ideat rebirth, i.e., of a
life after death, all religious striving, moral tesnt, mental purification,
etc., would be meaningless. This life is considdrgall as a preparation
for a future life — as a school of learning in whio qualify for perfect
understanding and celestial bliss. However varedrhany concepts of
rebirth may be, it can basically be thought of oiml{terms of continuity.
Some believe in the continuity



of an individual soul with personal immortality hetrs believe in the
continuity of action, which (as in the case of alig) does not

require a permanent entity to pass from state dte siThis causality
again may be thought of as a strict law of desimywhich self-

surrender and fatalism can hardly be distinguish@mdjt may be

viewed as mere conditionality, according to whicbaaise does not
necessarily produce a definite effect, as thersamany other factors
which by their influence tend to alter, strength@argaken or even
destroy the expected result.

But whatever the shade of opinion in this regard ibe, it contains
essentially a preoccupation with death as a pdota new life. While
still living in the present, the mind is thus preopied with a life yet to
come. And this life is considered not of anothexcept perhaps by a
logical extension for the sake of argument — big ibne’s own life with
which one is personally concerned when thinkinthef future.

We see then, that at the bottom of the problemthesillusion of
separation of self and others. It is this consaiegs of individuality as a
separate entity which is the cause of all our datiaggle in this life, as
well as of all our religious struggle to obtain atter future life. All
guestions about what will happen after death, whiebessarily entail
questions about what did happen before birth — wlgy was | born, and
how will | survive, how can | make myself bettemditions of living in a
next life, how can | secure now that future bligd?these questions are
ultimately rooted in the one single problem: hown ch continue
improved? And this problem, therefore, is the dawhnjch will open to
all other compartments which form a part of therexiely complicated
structure, which is our present life with its sdaanventions, religious
traditions, economic restrictions, national limibats, racial prejudices,
philosophical assertions and theological dogmatisrand all the rest
which follows in their wake.



Though we all believe in a life after death, in doem or another, yet
this belief has made no difference whatsoever topoesent life. Some
believe in the existence of a hell, but that does prevent them from
committing those very actions the penalty for whiskever-lasting hell-
fire, according to their own doctrine and beli€ebirth has not affected
our life at all. And that shows that it is not dgal conviction, but simply
an escape for the mind, so as not to face the lagxablem of
discontinuance. We do not believe in rebirth (octicans show that), but
we want rebirth, because we want to continue.

This apparently vast question about rebirth, tieagctually a very
limited one, based on a desire for personal coatina. Now, this
desire, like any other desire, could not arisehdré were fulfiiment;
for, desire is a symptom of a deficiency, a needaat. And so, this
desire for continuation is an admission of the fafctdiscontinuity
which | do not like. | do not like discontinuitypif there would be no
“I". Thus, the “I"-idea contains the seed of alloptems which are
born from the fear of that “I”, that it may not dorue. It is this fear
which prevents us from looking directly at the gesb of rebirth, for
in this state of fear in the mind there can be molewstanding.
Thought is influenced by outside motives which cwolall relationship
with the tinge of selfish emotion and isolation,igrhis separation. A
narrow personal thought cannot but create furtimeitdtions, which
are ignorance and misunderstanding of the wholega® For an
understanding of the totality to be complete, thdugust be integral.
And the integrity of a thought requires first of thle knowledge of its
own cause, its process and its conditioning. Ag lasithis is not fully
understood and realised, the thought is not fresk vail therefore
express itself in an action which leads to furtbendage. Thus
intentional thought produces purposeful action, alwhiwill again
produce a corresponding result.



That is rebirth. The intention of a thought and thapose of an
action are the expressions of a desire to contifeey are the
projections of the “ego”, which is thus reborn ireteffect thereof.

The manifold projections of the “ego” are naturadgcording to
one’s characteristic inclinations. And thus theynstitute at the same
time the different spheres in which these selfgxtipns are expressed,
or to put it in the language of the ignorant, thesm the heavens and
hells in which different individuals are reborn.

It is the self-consciousness, (trying to continueler improved
conditions), which has thereby created the distinctand the
opposition of good and evil, other names for theaplurable and the
not pleasurable. In moral code language theseadledovirtue and sin.
Virtue is that which gives strengtlviftus) to the self, and sin is its
opposite. Hence, virtue will give the desired couéince under
improved conditions, and that is called heaven]ewvin produces the
opposite effect, which is called hell. It is typicd the deep roots of
this desire for continuance, that the opposite aftioued life in
heaven is not the punishment of annihilation, baritimuance under
unfavourable conditions. The “ego” wants to condéirmanyhow. And
so we all believe in rebirth in different spheres.

If we now try to look at the problem of rebirth tia detached view,
we see first of all that — though all religious gifees are meant to secure
a happy rebirth — it is not rebirth at all thatnanted, but continuation of
the “I”. There can be rebirth only if there is deaand the “I” does not
want to die. Hence it does not want to be reboun,dnly to continue.
That is the reason why people have standards oalityprsystems of
character-forming, methods of mind-control, orgatians of spirituality
— all of which will mould the mind and give it afttéte shape according
to a fixed pattern, so that it can continue segutbkereby preventing it to
be made truly anew, to be reborn in the real sense.



Why do we not want to be reborn? And why is it resegy to be
reborn? We do not want to be reborn, for that won&hn deatho all
that constitutes the “I”, just as the seed musttdigéself completely in
order to be reborn as a plant. All the experierafegshe past have been
carefully stored up by the “I”-consciousness as mmmmfor each one of
them contained something of the self. It is thescumulation which
constitutes the “I”. Without the past, i.e., withomemory of previous
experiences, the “I” concept cannot arise. Thhs, 1” is not of the
present, but of the past; the “I” is a deadgghéand yet, we cling to
that mere apparition, because we are afraid optasent without a name,
without a label, without a history, without experie, without security,
without foundation, without a past, without cont@mee, without a
future; for if there is no past, there cannot bieitare either. In brief, in
the present the “I1” is not, and thus the dead jgstade to continue to
serve also in the future. Hence the shadow ofptet, though really
dead, is kept alive. And as long as that does ease, the imagination of
a deluded mind has something to feed upon, wheirebgn continue
from life to life. But that is not to be born agand anew!

When people are afraid to lose their life — and that the bottom of
their desire for continuance — it signifies, thaey have identified
themselves with the body. For, if well understoibds not life that they
can love; there is not one life which possessethandife, and hence can
lose it. Man has no life, but he is alive. Eithiée Is lost and all is ended,
or life cannot be lost. Fear of death, thereforesses from attachment to
and identification with the body and its sensatkies Rebirth in the
true sense, which can and should take place ay ewement, is the only
way to be really alive at every moment. Every motrsfrould be the end
and the beginning of all our undertakings and heofckfe itself. That
might not make for a coherent life; but, let cotesisy take care of itself;
it is stagnancy, a sign of senility and death.

When we face a challenge in life and meet it whik tnemory of past
experiences, there can be no real meeting, foahfit death have nothing
in common. A new problem cannot be solved by ansoldtion; but
every fresh problem must be met afresh in full usdading. As long as
the mind is filled with the accumulations of pastemories and
experiences, there cannot be fresh and full uraledstg of any new
experience. For, then, what is new will be merefnslated in terms of



the old, at most an adaptation of a western classan oriental setting. It
will be classified and judged according to the aigstem, but not
understood in the present, not lived with, and tbve

Thus, in order to live fully and truly, constanbieh is necessary,
a constant letting go of the old, so that (in therds of Rabindranath
Tagore) “the dust of dead words cannot cling tethe

Life is the unknown, and that cannot be understoottrms of the
known. The ever-new present, the unknown, can belyunderstood if
we allow it to speak for itself. But if we keep gig all sorts of
explanations and definitions, we shall never undeid what the present
has in store for us. In mental silence, passiverass and watchfulness
alone can comprehension arise. In the cessatiorallofintellectual
safeguards true understanding can come about.dth ddone can there
be rebirth. And the more one dies in life, the tgeas the good that
naturally and spontaneously comes out of such a forathe benefit of
others, i.e., for the whole. If a man employs h@nstiousness to
cooperate with the law of evolution, then in hisnfresistance to the
process of change he survives. And not only doesuhgve, but he has
secured freedom from struggle for life, as his comss but effortless and
selfless awareness has done spontaneously theolvodtural selection.

But the kind of rebirth with which most people aldreligions are
concerned is a kind of transmigration in which thdividual will
have become greater, purer, more enlightened, m@peak of the
carnal gratifications offered in some heavenly asdvhich are an
insult to the human mind. It is expected that dyirimany incarnations
the individual will gather experience and thus diogrow to truth.
But truth is not something which can be developed:



it cannot progress, and we cannot progress towiareigher. In its

completeness and fullness it exists in everythiramd thus

accumulation of experience in different lives canhodng the truth

any nearer. Truth is not in the future, but herethe present.
Accumulation of experience then merely strengthiesmemory on

which the “I” feeds. While desire for rebirth irsibest form seeks for
the realisation of truth elsewhere, the truth whiclhe living reality

upholding everything as well as ourselves is igdarad overlooked
where it is nearest at hand.

In ignorance we do not understand what it is irnthat is immortal;
and so, some attribute immortality to the bodyth® senses, to the mind,
to an individual ego, soul or spirit. Yet, in dtielse there is nothing of a
static, permanent nature. But, just as in a rillerwaves and eddies pass
away, and yet the river flows on forever, so thecpss of life is
everlasting, not as a static entity, but as a dyo&once manifesting itself
ever anew in psychophysical combinations. Its veepewal from
moment to moment constitutes its immortality. Ardig, though the
“ego” may die and individual life may cease, yét lis immortal and the
isolated aspects thereof are b delusionof the misconceptiorof self
(saklaya ditthi). It is that truth, partly forgotten and partly
misunderstood, which causes in people this prdatica-belief in death.
But if they want to stand still, stop at one plaaged refuse to be
constantly reborn, then of course, everything bexmonfused and
produces disharmony and conflict.

Now as regards the idea that rebirth is the oppdastufor the
continuance of the “I”, though it is altogether taken to think of the I-
process as some entity which can continue, yeetisesome truth in the
fact that the self is being reborn. For, everyicctwhich is a self-
projection, i.e., an action performed with purpas®l craving, every
such action re-creates the self. The “I”, the “salbes not exist by itself
as an entity; it is but a bundle of sations,perceptionsdifferertiations
and ideations(vedama, sdina, sahkhara, vinfiana). It is idertification
with sensatios, presered in memory, with constitutes the “I”,
identification with the process of thinking in dgferent forms.



The mind is all the time occupied with the “I"-ide&very
experience is at once related to that conceptntbdut whether it will
strengthen the “I” (and then it is accepted as yoodweaken it (and
then it is condemned as evil). This self-consciessndepends on
sensations; the mind is filled with craving for sate values, trying to
continue therein, grasping to grow, acquiring imesrto establish
security. Our whole life with all its economic, gmal and religious
institutions with their tariff barriers, nationabhtiers, racial walls and
ideological curtains, is thus based on this ddsirecontinuance. And
thus those actions create the “I”, or rather gkinth to the “I”, for
the church, the party, the country, the race atektensions of the “I”
which continuance is so much desired. Yet, this i9"certainly a
delusion, for no permanent entity can he depeniteits arising on
impermanent phenomena. Yet, for all that the rebirt a self is a
delusion, it does continue as a process just aallacnation may
continue notwithstanding its unreality. The idea adntinuity in
rebirth as an entity is then caused byiatalen idertification (saklaya
ditthi).

To understand rebirth in all its psychological imnations all this
should be thoroughly understood and realised. ken twe shall also
comprehend at once the significance of the diffesgheres of rebirth.
Before consciousness loses completely its sensesaftion and
separateness, i.e., before the cessation of thasidel of self
consciousness as an individual entity, there diferdnt stages to which
people have given different names. As long as thns engrossed in
sensate values, it remains the slave of the bdbheatime concentrating
on possessions, comfort, power, and imagining bHazgtpiness can be
found in these sensations. In these sphefesnse (kamaloka there
are again mary differert layers according to frustration to be suffered
or ambition satisfied. Living for sense-satisfantibecomes more and
more entangled in various activities procuring thsadtisfaction,
frequently with the unavoidable consequences o&plisintment. In
creating contacts for further expansion of satisdacand ambition, there
is also the burden of increasing liabilities andp@nsibilities. Once
controlled by the senses, there is no time or §Kor reflective thinking.



But, when satisfaction and disappointment are pldnyethe mind
side by side, a more detached view of both cantaired, when at
least awareness of the impermanency and ultimaeality of sense-
pleasure may arise, when failings and disappointsndn not only
appear as mere consequences of success and egpedtat rather as
the unavoidable goal of all striving for happiness.

Then one might begin to seek elsewhere the posgilof a more
stable happiness; and from the worldly joys one twiin to spiritual joy,
from emotional satisfaction to intellectual gratdtion, from a selfish
search for the pleasures of the senses in senppatit® to the more
refined pleasures of knowledge in art and sciembes, from a slave to
the body one becomes a slave of the mind. Themeld of control and
discipline will be felt, and man turns religiousdamoral. Such a life will
henceforth be led in the spheres of fqmm@loka) where charactemwill
be mouldedaccordingto examples given for imitation.

To the extent of the mind knowing the higher, it lieased to care for
the lower. And thus the mind will become absorbedniernal statesof
spiritual ecstasyof intense,sacredjoy (piti) or the bliss of well-being
(sukhg, or beyond it all in the rest of perfect equilibn (ekaggati
Thosearethe statesof purity andholiness lfrahmalokd, where desires
for sense-pleasures cannot intrude, though eveniserot yet found that
perfect comprehension of ultimate deliverance.

Thoughts may rise higher still in further simpldioon of the process,
when life begins to be natural, harmonious and frem form, free from
entanglements which are due to striving, cravingj @mging.

In utter nakedness of mind and heart it is posgibleach those spheres
where space does not restrict, where conscious$rassso bounds, where
unreality becomes fact and the very perception etbtferbecomes
imperceptible. Such are the formless sphéaespalokg wheretime and
spaceand individuality have no more meaning, where escapes are seen
as self-deception, where conflicts vanish as defysivhere problems are
understood as baseless, where effort, ceases Hesgodill the sudden
dawn of realisation that rebirth is no more.






Morality — The Ten Perfections
(dasa paramita)

The world as a whole and the overwhelming majasitthe people in
it are suffering nowadays from a deep sense otratisn. The first
world-war 1914-18 was begun with some enthusiasmas thought
to be a war to end all war. But within a few yeiisad proved a lost
ideal to all. And when the second world-war becamavoidable in
1939, there was not even that shade of self-demeptow that war too
has ended, more than twenty-five years ago, andées lost by all,
leaving a tense of frustration hang over the wdnkekvier than ever
before. Even the will for reconstruction is damgmdthe gloom and
threat of an almost certain break-down once magehgps within our
life-time.

Unless the rebuilding of society is undertakenliiitsalayers, to be
placed upon a new foundation, it is bound to beenpatchwork. But
the nations are not united in their isolated deteation to see each
one’s individual advantage. And hence, there istmath chance that
the conflict of opposites will be solved in pea&aen if all causes
which produced war will be temporarily shelved, gfaame wants and
fears continue to dominate the economic, politisatial and even the
intellectual life of the world and its individual#&\nd so, all striving to
bring about a lasting and satisfactory settlemeititfail; and thus, the
sense of frustration is ever increased.

Perfection can of necessity not be attained insingle act. There
is so much to be cleared away, so much to be utodelsso much to
build up, before mere existence can become treeAifway will have to
be walked, a way of purification, not as a methbdedf- purification,
but a way of surrender(dana), a growth of chamder (sla), a going
forth in the real sense(hnekkhammpa When progresss made on that
purifying path, the illuminating truth-will begirotspreadits light in
deeperinsight in nature(panii @, while with inner strength yiriya) and
pliability of thought khanti ) that truth will reveal itself in utter
sincerity 6accg. Only then, the unifying lifestabilised (adhitthana)
and universalisedin love (metta), will give that bliss of equanimity



(upekkh ' in fulfilment, for which the world has been hankering in
vain.

It is an old doctrine, the ten perfections of a loedtta @asa
paramitd, the doctrine of fulfilment in perfection. But, the way, truth
and life do not know of time. They are eternal, &aese they are new
every moment. That which is always new cannoteffav the future or
cling to the past. And thus, in this eternally npresent may be found
the fulfilment and perfection which the world neesdsmuch.

These are the ten perfections (dasa paramita, the virtues of
morality which fill the life of a bodhisatta, tilffulfiiment in
Buddhahood. It is the path of virtue, which is midyathrough
understanding, rather than a code of precepts,hmtiould be the light
and life of everyone. Thus, we present here thenessof Buddhist
moralty as theseten perfections: the gift of self (liberality: dana)
grownth of character (virtue: sild), going forth (rerunciation;
nekkhammy insight (wisdom:paifi g, inner strength(energy: viriya),
pliability (patience: khant), sincerity (truth: saccg, stabilisation
(determnation: adhtthana), universallove (loving kindness: metta)
andbliss (equanimiy: upekkh .



The Purifying Way

The Gift of Self (Lib erality: dana)

The great problems in the world are merely the resiten of
individual problems. Just as there is no army afarn individual
soldiers, so there is no state apart from individitizens; there are
no political, no economic problems which are ndditerd to individual
conflicts and rooted in individuals. Thus, the oo of the world
problems must be sought through the solution afziddal problems.
By focussing all one’s attention on the generalldrguestions, there
is a tendency to overlook their real cause in tiddvidual self. But,
when this individual self is understood as a delsithe individual
conflict and the world problem will have been digsd. Peace, then,
will come only to the world when there is peacé¢hea minds and in the
hearts of men. The conflagration of lustful passiavhich led the
events of the world from peace to war finds itsseaim the little spark
of egotism. If that spark can be choked beforait grasp around it
and become a flame, all the misery of destructian loe prevented.
That is the purpose of the gift of self. For thi selike an eddy in the
river. While it does not form an entity which caxist separately by
itself, but forms a mere part of the process offtbw of the river, yet
its whirling presence obstructs the smooth movemghtch cannot
be helped forward better than by the dissolutiontlo# counter
movement.

It is that counter-movement, a reaction to the ratilow of life,
which imprisons the mind in the delusion of a sapaindividual self,
or substance, or soul. But, when that same pradfasinking is freed
from that delusion which makes it turn around aagmary centre and
prevents all progress, when that whirling revolatitas solved itself
in a steady evolution, then truth reveals itselfaal life, which knows
neither stagnancy, nor repetition, but only an ewaxr becoming
which alone can give true freedom from self, rediv@trance from all
delusion. The water bubble on the river



by bursting loses nothing but its isolation, as veyy existence was
merely an empty and hollow pretension. Just asfldwe of the water
does not obstruct but constitutes the very progoéske river as long as
there are in it no individual movements like courdarrents, eddies and
whirlpools, so worldly work of any nature will nédrm an obstacle to
progress as long as the feeling of “I work” doe$ et up a counterave
of isolation and selfishness.

As long as action is dominated by interest in si#il&re is no true
action, no pure action, no action of any real valugt more reaction,
reflection, which sets up a retrogressive tendency.

The real problems of life are not poverty, crimelitcal dependence,
illiteracy, exploitation of labour. These and sianildefects are only the
symptoms of a universal disease.

All the defects under which modern society ails amerely the
reflection of individual anaemia. It is the selfigititude towards life
which causes in each individual the necessity @ #truggle for
existence. That struggle, starting in the individymoduces a spirit of
exploitation in the whole of society, which in @geminal attitude towards
life cannot but rear criminals.

And who is that society but you and | in relatioip§hAs long as |
cultivate that selfish aloofness which is not phgsi but mental,
aloofness which feeds and lives at the expensetlér® by mental
isolation — so long also am | exploiting and cdmiting to the spirit of
exploitation in the world. Thus the problem candwved only by the
giving up of “self”.

The root-cause of all evil in private, social, egoric or spiritual life
is always the seeking of self, which can only benaat the cost of
others. All sorrow is ultimately dissatisfactionnd thus, as we saw
earlier, such self-satisfaction leads to stagnatomd as we see now, to
sorrow. Therefore, the only way to solve that cebfbetween the two
opposites of satisfaction and dissatisfaction & dissolution of “self”,
which is the veil which hides the vision oftrutbence, the giving up of
“self” is the first step towards realisation,



which is the fulfilment of perfection. There is,etefore, no greater
service than the help to overcome that obstactehfsion.

But, how can one assist others to become free thasnfetter, as
long as one is bound in ignorance about this psooéthe arising and
maintenance of this “self”? The greatest servicssjime then is the
freeing oneself of this obstruction, which will stathe road to
freedom.

It is the highest degree of sacrifice, comparedhwihich the gift
of possessions or even the gift of one’s body iwise to others are
small donations and imperfect ones. This suprerft@lges not point
to effacement and annihilation, but it is rathee sacrifice of the
flame, which burns in consuming itself. It does monsume itself
towards destruction, but into a living flame whies its light to all
who seek its influence. The light does not shineoiider to derive
some benefit for itself, but its natural inclinatics to burn; it is that
tendency of unselfishness which constitutes itsatgst value and
service. Thus, by being “a lamp unto yourseRie®ne can at the
same time fulfil this perfection and virtue of gigi to the highest
degree; for, by being a light unto oneself, onesdoat cast a shadow
across another’s path.

Yet, for the solution of this conflicting problenfi self and non- self,
a mere giving up of self will not suffice. This jpess of “self” must be
realised as a delusion; then its giving up will @spontaneously and
necessarily. In the understanding of that deluglistinction the two
opposites will disappear as such; and thereby atanethe world and its
events be comprehended as one complete procesdgeofdependence.
The gift of self, therefore, must be based on the@eustanding of “self”.
Hence it is said that “self is the saviour of s&If It is only in the
awareness of the delusion, inherent in the “I”,t ttree conflict can be
solved, as it is only the owner of the goods who caake a gift of
them. The understanding of the

39 DighaNik.
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transient process of the “I” is the giving up of “&s an individual
isolation, is the giving up of selfishness, is tfieing up of a delusion for
the sake of truth. And that indeed is the highést g

The giving up of this delusive “self”, therefore,lwesult in the
breaking down of the prison bars. But that can deedonly through the
comprehension of the process of self-isolation. climging to the
distortion of the individual view, even though egled in organisations,
the wide world-view of life will never be discernefibr that can come
only through the surrender of “self”. As long a® tH” is asking for
continuation there can be no fulfilment and no hiaggs. As long as the
“I”-process is “self-inductive”, i.e., producing Mional activities
(kammg from its own ignorarce (avijj @, therewill be the “alternating
current” of the dual conflict, arising from the a®ing poles of want and
fear. But, when the “I"-process is understood, iit also be relinquished,
and in that surrender will be found an opening tijif@, a blossoming of
the flower which is the beginning of its chancefroictification.

The Growth of Character (Moral Virtue: sila)

There are two concepts of morality: to be good smdlo good. The
second one cannot be called morality in the truseeas it is considered
as a means to an end. It is true, one can do goodder to become
good, but that is rare. People do good actionschvlaippear entirely
altruistic, yet fundamentally they are egoistic, tiaated by
acquisitiveness, desire for merit, reward, heawiss, or motivated by
fear to avoid punishment, purgatory, hell. This,whwer, is really
immorality, because these so-called good actionse waspired by
selfishness. The amount of “self” put into an aatitherefore, will be
the criteria of its morality.

“'Dhp. 353.



Real morality is to be good, that is, to be in hangwith one’s
own and with the whole nature through the absehseléish motives,
through the absence of isolation, through the ateseri opposition.
Then alone will virtue be pure and perfect by nsitgsas it will be
without limitation, restriction or bondage. Suchitwé must grow
naturally through the understanding of one’s natutierough
understanding of relationship, through an urge frathin. Cultivated
virtue, or virtue for a purpose is shop-keepingdAlnus, true virtue is
growth of character.

Righteousness is calledhamma and unrighteousness is called
adhamma i.e., that which is or is not in harmony with th®rm
(dhammay, the ultimate nature of things. Further, thatethis conducive
towards that harmony is wholesoniai¢alg in the sense of healthy; for,
mental states are healthy, if they are free from ilness of the
corruptions Kilesg. Harmonious actions are called skilfyugalg in the
sense of achievement by skill, for morality is reotwild growth; it
requires understanding. It is good becauserdducesgood effects
(kusalavip akg.

But who will set the standard or the margin to tighd wrong? Does
the distinction between good and bad depend oitioni@ Is the line of
demarcation between skilful and unskilful drawn f®ason? Or is it
nature itself which gives the norm of good? Isdtabsolutely evident
that nature is good to all? The contrary seemsetdrbe, rather. The
universe is non-moral. And it is not intuition tk&re in the goodness or
badness of things, which constitutes morality. “Sines not consist in a
transgression of a law, but in selfishness, in segkelf-satisfaction,
even if this not at the expense of somebody elsmust have pleasure”,
does not always imply: “You must have pain”. Bulll sthere is a
foundation of selfishness, even if it is not alwaysderstood as doing
positive harm to others. Selfishness sets up amithehl tendency which
in its isolation and separateness indirectly degwithe rest of the
community, that is, the whole of nature, of itshiigy In this sense
selfishness does always harm, and thus is always:.



This is very rarely understood. Many there are vapeak of
absolute morality, believing that moral goodnessra time will be
morally good at all times and all places. But, eWea very limited
time of world-history as known to us, and the veggtricted space of
our universe which we can investigate, show madtethges of moral
standards, which are almost as fickle as fashibn®g wish to search
for ultimate moral values, we shall have to be enohtith a very few
essential characteristics, without building on subnd regulations.
Traditional morality has changed considerably wifta evolution of
world-culture and so-called civilisation, so thabvna law cannot be
called inflexible. To speak of a law of moralityat is a monstrosity,
for goodness, like beauty, cannot be imposed framside by
legislation, but must grow from inner necessity guart of nature itself.
Commandments given by a supreme being can onlyrangpar for
punishment, and hence an inclination for secretatimn. But, if
morality is understood as nature itself, it withteto a greater sense of
responsibility.

If these principles are thoroughly grasped the espondence
between morally goodk(isalg and artistically beautifulspbhana will
easily be seen. Both are based on harmony, butdmyis sometimes
misinterpreted as symmetry. Symmetry is objectiegiernal, with
physical proportions, material in balance. Theremassymmetry in the
starry sky at night, yet it is full of beauty besauthere is harmony.
Harmony is subjective, internal, mental balancee Ppbaceful majesty of
the firmament is not in the sky, but in the refilegt mind where it
produces peace and rest and balance, which is hgrnidhe loss of that
balance, mental unrest, disharmony, all that isflmbr(dukkhg and evil
(akusalg and ugly ésobhana

Just as beauty and ugliness are harmony or disimgtmdnich do not
change according to the surroundings, so goodmabmaral evil do not
change with evolution. Therefore, those moral atpechich have
changed in the course of time are not essentialdality; they are mere
accidentals. If killing is wrong, it is not so besa it has been forbidden
by some supreme being; it cannot be wrong in paaderight in war; it
cannot be permissible to kill an animal rather tla@aman. If killing is
wrong, it is because life is the highest and thky oeal possession of a
sentient seeing, without which no property is of/ avail. Life is the



expression of his “karma”, the very process ofliesg, the only means
to be, to grow, to continue towards perfection.

Most people are under the delusion of “self”, aodthem “good” is
that which does not affect them adversely, of whioly are not afraid;
while “evil” is all that which inspires fear, whidhreatens one’s sense of
security. These are the originators of the hardfaastrules by which life
is bound. This regimentation of thought becomesessary, if the
individual is nothing more than a social produck.,ia product of a
conflicting environment; for, then, discipline anzbercion become
essential. But all various aspects of virtue andatity spring really from
the same root: the desire for self-protection ir tmidst of these
opposites.

As long as the mind is caught in these secret egsall its striving
for perfection, though it may appear highly develdpvirtue, is nothing
but a process of acquisition, a search for consolata seeking for
comfort and protection. These conflicting tendescdé fear and want
produce a sense of frustration, which under a niststood system of
morality develops into a sense of guilt. This sewfsguilt may ultimately
be traced directly or indirectly, to the fact ofustgle for existence. For,
the struggle for existence brings man directly amtact with conflicting
elements, which must be avoided or overcome, ifvigal is to be
effected.

But, if it is once recognised that morality witls Bense of guilt finds
its origin in the struggle for existence, we havetlae same time
discovered the discriminating factor between manmadl immoral. For,
the struggle for existence, psychologically, is hdisnony and
selfishness, like any other struggle.

To have real growth of character there must beeaking dowrof all
the hindrances(nivarana) which are self-protecting walls. Only in
absolute freedom is growth and fulfiiment possibdad
that can be done only through constant alertheseath action and
reaction, whereby all opposition will be seen adelusion, whereby all
striving will be realised as an escape, wherebyreditraint will be
understood as an expression of fear.



The Going Forth (Renunciation: nekkhamma))

In identification lies always appropriation. It through memory
especially that identification of action is estahkd. The constant
process of change is a process of evolution anolutien, of growth
and decay. Because of this, the continuity of thecess is
misunderstood as a continuity of a person. If thange is more
abrupt, as at the end of a life-span, this idez#tfon process will also
be interrupted. It is the mental retention of @agtons which leads to
identification which is appropriation. The changethere, appearing
to be something which came through earlier expegsro present
action. It is this slow understanding, slow througfasping, which
results in misunderstanding of the changing profmesa permanent
“self”. True renunciation is the leaving behind ofhis
misunderstanding.

It is notin sorrow, butthroughsorrow, through the understanding
and the setting aside of sorrow and its cause,hthppiness is met.
But, as long as sorrow is accumulated in the fofnattachment to
things from which security and comfort are expecthdt very desire
for security will produce fear, and that desiredomfort will produce
sorrow.

As long as renunciation is a denial, it is an ojpms But an
opposition can arise only within a conflict. Hende, deny evil
tendencies is to create new tendencies, which neaglifferent, but
which will still be binding and, therefore, be abstacle to freedom.
Renunciation which is a denial of the world, is enidl of life, and
therefore it is death. Renunciation does not comsia life in the forest.
As long as the mind creates the ideal of “self'ag®rest dweller, or the
delusion of “self” as a householder, there will &#achment to that
model of living. It is that attachment, that idetdat delusion of “self”
which has to be renounced. It is the attitude ohdniather than the
condition of living which must be altered. For, la®g as the “ego”
remains the source of inspiration, there may baulastitution of one
method of living for another method, but that cheuod environment will
not overcome the obstacles to freedom, for theerfatt misconception
of “self” remains the same.



But, if the worldly life is understood as a wawitnich a delusive “I”
tries to continue its existence through acquisitess, then there will not
be another attempt at escape into some othersidalwf an “over-self”,
of a “super-ego”, of a world-soul, but the simplesswlution of the
delusion, which is then a complete renunciation. idt only in
understanding, that craving and ignorance and #multing “self’-
delusion can be overcome and totally renounced owtitlcreating an
opposite. Renunciation should not be negative, dgengal, but a positive
act of going forth without fear.

It certainly requires courage to renounce the stppoage-long
traditions which claim such marvellous culture.

When some people group themselves together in constniwving
under the inner urge to rise against certain anesalhey meet and
work in mutual understanding. But after some timben others join
without that same urge and understanding, it besonexessary to
form regulations and a constitution. With rules dries to bind the
future without knowing even what that future maychm store. It is
only in freeing oneself from all those narrowingtrections that there
can be a real issuing forth. Renunciation shouldabgoing forth
(nekkhamma = nis+kamaifi but this going forth should not be a
going out to a fixed destination, an ideal or algoa

If the stage is set beforehand, renunciation de¢snean anything more
than a change-over to something better. Then, @ation is merely an
act of acquisition of greater security. But thelme tvery thing which
should have been left off, the cause of all cohfliiz. the misconception
of “self”, is only taken to a different sphere, wét will develop instead
of wither.

People are striving for power, but that is possessss,
acquisitiveness, selfishness, which makes marva gbehis own desires,
to his own petty attachments, and to the meheshas invented to
satisfy those desires. But real power comes when ®able to rise
above acquisitions; for there he will find real ddom in true
renunciation. Having renounced all, he will possalswithout being
possessed by it.



Renunciation must be complete, if it would be apsta the
purifying way. It must be a leaving behind of euwbigg. The giving
up of material things is easy enough, but thatngjuip is not even
essential. It is not the surrender of books whghenunciation, but
the abandonment of the doctrines contained theAsmiong as there is
attachment to any particular doctrine or systenscbiool, a free going
forth is impossible. It is not the leaving behindfrtends and family,
but it is the breaking of the bonds of attachmaititich is necessary.
As long as one is caught within the limitations aedtrictions of
society, association or family, they form a burdénch prevents real
progress. But if one were free from their fetterinfuences, the
going-forth has taken place already. To leave hamikto bind oneself
with restrictions in a homeless life is to exchaage prison for another.
Any mode of living may become a prison, if one ddass that mode
as a means of salvation, or deliverance. Freedoes dot exist in
methods, for methods are binding, however much aiipgne may
find in them.

Religions, politics, science and art belong allthat region of
dreamland where we try to amuse ourselves, to nmkselves
comfortable and secure, where we occupy oursetegs)g with life
without living it.

Then, of course, those things become all of vitgbartance, when with

all one’s life’s energy those ambitions will be pued for the good and
welfare of society, it is thought. In reality it ier our own satisfaction

that we have made society: it is for our own sdguhat we have made
religions; it is for our own comfort and enjoymehat we make progress
in science and art. But thereby we bind ourselvesdbgmas, to

conventions, to an artificial way of living and thwe block the way to
freedom and perfection.

Renunciation is a going forth, a growing up, a iegwehind of
toys, a becoming interested in life itself, a thimlgich “children” will
never be able to understand. But, if this parthef purifying way has
been passed through with understanding, it willuredly lead to
progress and growth in the illuminating truth.



The llluminating Truth

Insight into Nature (Wisdom: passa )

Knowledge is not the ultimate purpose of thoughtisTcan only be
realised if the process of thought is understooditén origination,
development and dependence. The process of thinksignot
consciousness as a passive mirror in which thermadteworld is
reflected, but it is a process of grasping, laylmad of the object by
giving it a subjective interpretation. It is anisetappropriation of what
is misunderstood as an outer world, opposed taaeri“self”. Thought
has, therefore, developed into a means of cravihg.object, sensed and
perceived, becomes assimilated in knowledge, tlozgms of mental
grasping. Thus, knowledge is not the purpose ofight but serves the
purpose of craving, just as science has foundragatgst stimulus not in
man’s need, but in his greed for additional comfdfian’s physical
needs can be satisfied easily enough, but his gieepin time for the
sake of increased profit led him to invent machiaed employ power to
assist him in fighting his own nature in time apace.

The true action of the mind should, therefore, mmthe gathamg
of knowledge (ara) which is a kind of craving, but creatie insight
without grasping, which is true understanding whgcimsight(pahn a).
The conceptionof though finds its beginning in imagindion; for,
concepts are acts of grasping and therefore prodocmw and
conflict. But the culmination of a conception whietas without
grasping will not come with the pains of childbirtbut with the joy
of creation in the mind. That is not imaginatiomadeng to will, but
the dawn of truth leading to insight.

A concept without grasping is only possible in sienpwareness and
watchfulness, without purposeful striving of atment, without
intentional desire of escaping from the confli¢tid in that awareness
that understanding of a problem can grow, anditisaght will dissolve a
delusion.

Knowledge will try to satisfy one’s curiosity andiegtions will arise
like: How does rebirth take place? But, insightlwid deeper and will
investigate not the past fact of rebirth, but: wdoes the question about
rebirth arise? For, that is the real problem.



The question about the possibility and the waysetiirth is so
fascinating, because it has behind it a desire skwourity. If this
question about rebirth could be settled, then itukboguarantee
something definite for the future. In other wortlts motive of the
question was not a need for understanding, butettwieof uncertainty
which causes the greed for knowledge. It is “seffiich wants to find
some solid ground in which to take root, in whiolperpetuate itself.

Again: knowledge of the four noble truths will tels that we must be
detached, because craving or attachment is theecafusorrow. But,
insight will go deeper and find out whether thiside for detachment is
not due to fear of sorrow rather than to the urtdeding of the conflict
thereof. If conditioned by fear, detachment willrberely an escape, but
not a solution of the conflict. For, the oppositdsfear and want still
remain.

Insight, therefore, will never ask for a methodt kull ask for the
cause. Knowledge answers the question: How? Thatscignce.
Ignorance looks for answer of its question: why?’nofhat is the easy
way out through satisfaction. Only insight answ#rs question: why?
And that gives the true solution. Thus, the problem the conflict
between craving and detachment is solved by theenstehding of the
cause which is always one and the same: “selfthdtt “self” is truly
understood as a delusion, as a reaction to theammaent, a result of
education, tradition, society and religion, a resaf a desire for
continued existence, then both attachment and loetaat will become
impossible.

Thought has created its own environment, and hasled its own
feelings to it. Then, in the ensuing conflict isharoduced the opposition
between an inner self and an external world. Wheatéakes place in that
world of fiction is seen as highly important, till in its self-
contradictoriness the world of events appears orassnof conflict.
Insight into the real nature of this process ofud®n will understand
from its cause the true, i.e., the fictitious, walof all its reactions.
Feelings, whether inner or outer, which arose feodeluding distinction,
from a fictitious “self” in opposition and in coidt with a fictitious
environment, will be discarded as passing shadowshvcannot truly
darken the light of the sun, unable to leave aetiactheir passing. This



insight, therefore, will truly solve the problem sdfrrow, the dissolution
of conflict.

It is limited knowledge which perverts the truthorFlimited
knowledge admits of a certain amount of misundaditey. In that
twilight it is most difficult to work, for a glimpss of truth convinces the
mind that it has grasped the full truth; then igomistaken distortion
of the world is taken as an understanding thereof.

Any system which claims to have the truth is a gdoe, for truth
is a living understanding which has to grow in eaole individually,
till all individuality will have been outgrown. Rigions may contain
some truths, they may be reminders of truth, bigmthey claim to be
channels of truth and means of salvation, theyreeee distortions, for
then they prove to lack real insight into the innature of the mind.
Just as the Buddha found enlightenment within hifrtse realising
“non-self’ (@nattg), so each one has to discover the Buddha within
himself and there worship him in the realisatiorhisf own nature. If
this understanding of one’s nature is not able meak the bonds
which keep the “self” isolated and imprisoned,sitai clear sign that
such understanding is not insight, but mere legrninich has not
developed beyond physiology and affiliated sciences

The understanding that ignorance was the causeantiere failings
will produce greater alertness in the present @@nflt is the insight in
our nature as a process of ignorance and deluithrat insight is actual,
the delusion will vanish at the same moment, jssthee delusion of a
man who in the dark mistook a rope for a serpeiit,disappear and not
arise again once the mistake is found out. Speonktabout the nature
of delusion will not bring about an actual solutiohthe same, for in
speculation only imaginary cases are taken up dosicleration. It is a
scholarly work, perhaps, but not actual. Such glaions lead to
suggestions which are merely temporary remediesomFithose
speculative solutions have arisen the differentituntfons, meant to
organise social welfare, spiritual welfare, etcdAhey certainly produce
many good effects. But as they have not originatedm the
understanding of the problem, but only from the Wilealge of its
existence, those organisations cure the effects,chn do nothing to
remedy the cause which they do not even try to tgtaed. Thus, Christ
restored life to the widow of Naim because he hahgassion with the



weeping mother; he had knowledge of her sorrow. Bhddha did not
restorethe life of the baly of Kisa Gotami, becausehe had deepr
compassion with the weeping mother: he had undwisig of her
sorrow which found its cause in her attachment.rir@uher from the
cause, he made her reach the state of insight wicayond sorrow and
conflict.

A rearrangement of causes will not solve a conflwit merely
produce a different one, while the opposition ramaahe same. Insight,
however, will understand both opposites as delissiand thereby reduce
them and the conflict to nothing. With the perceptof the conflict there
should not be a desire for a solution even; fot thauld be an actual
taking sides. A choice less awareness alone wilhpgrehend the
necessity of solving the conflict, for in awarenafme there is actuality,
not based on experience of the past, not buildmgmeculation in the
future, but actually present like sorrow, like daoif In this actual
comprehension there is no separation possible leetwiee world and
self, for the conflict arises in the contact, itatmnship misunderstood.
When the two are seen as one single process abidal all conflict, all
opposition comes naturally to an end, not by cdimigy checking or
overcoming it but by understanding it as a delusio

Inner Strength (Energy: viriya )

Attainment, as we have seen, is not the reachirggal which is in

another world; it is not the obtaining, the acqiosi of something. It

is rather an inner growth, proportionate to therease of self-

delusion. Thus, the strength and energy, the wjitalihich is the result
of that growth, is not a power derived from relianon external

forces, but the vigour which spontaneously burstthffrom an inner

source. It is energy in the true sense, for en-engans in-force, the
strength which grows from inner conviction and ustiending, and not
from reliance on authority, which is the experien€ethers. Only the
word which is spoken with the strength of innerlissdion has the
power to move others, to wake others, and make gemthe need to
realise for themselves. For, it is only the wordiackhcomes from

within, that has the sound of truth.

Everything else is repetition and imitation, whitlkay be beautiful as
art, but is lifeless as stone.



All effort which is engendered without the understimg of its
motive may appear as furthering the growth of cti@ra and
development of virtue, but is in reality only stgtimening the delusion of
“self”. The need for this effort, if properly undgood, is the outcome of
a feeling of inward poverty. But, that effort, besen desire, cannot
eradicate that poverty, based as it is on a dedugpposition in which the
“self” wants to possess the world of its contafgg/ings and perceptions.
It is an artificially created void which therefocannot be filled, as it has
no existence in reality, but only in misconceptidius, all efforts like
self-control, self-denial, self-mortification, thghi virtuous in
appearance, are only different disguises under wthie “I” hides itself.

True action and true energy are one, and theyspgsataneously from
the understanding of a need. True energy doeseuit to be spurred on
by argument, nor by expectations of reward; buteiéds understanding.
In the awakening of intelligence there will be treural and spontaneous
cessation of exertion which comes through cravimg)faar. For, exertion
is not a proof of free will, but rather of a condited reflex; while the
cessation of that exertion is freedom from conditig.

Energy, which is inner strength, is not a reactiah;is
spontaneous, self-acting energy, springing intoe lithrough
understanding. And that is real virtue.

This energy, then, is not of a supernatural oragiguality, but it is
a development of the unimpeded progress in a rlaproxess of
growth. Conflict will produce a tendency towardsagse, but the
understanding of the nature of the conflict willesthat there is
nothing to escape from, except the “I” in confliétn escape is an
action born of ignorance; energy is an action bafrmnderstanding.
This understanding cannot be imparted from outsale] so it is
really impossible to help somebody else. The vershwo become
stronger through the support of others is destraaif intelligence, for, it
is an expression of fear, an admission of defekclaof comprehension.
But, if in the understanding of the nature of thenftict, the two
opposites are comprehended as delusions, feamatlirally disappear,
and the conviction of inner strength will not netedbe supported by
external help.

In that fearless state there is no craving for sgclbecause its
inner strength lies in its non-identity, in its eagy to yield and rise.



But, craving for security will express itself inetteconomic sphere
through exploitation of others, in the social sgh&irough running
after distinctions, in the religious sphere throsgfving for virtue and
merit. In all these kinds of energy, which are eatbxertions to obtain
security for one’s “self’, there is the seed ofrfaad competition, of
opposition and sorrow, all of which would disappdfaeal energy in a
fearless life would not care for security, becabsee are no opposites.
As long, however, as that fear remains, the prootdsought itself will
be divided through conflicting tendencies betwedrigaer and a lower
life. Then discipline will take the place of inngtrength, and through
drill and control one will try to bring about the@tmony which was
disturbed.

When, therefore, we have been speaking throughéunreer
strength, this should not be misunderstood as fograin opposite to
some outer strength, on which to rely it would lesgible, though not
advisable. The distinction between inner and oigex delusion, as
delusive as the distinction between self and othsrseparate entities.
To deny the one and maintain the other is impossiolr, as long as
one is kept intact, it will naturally form its opgite. Thus, where there
is striving for happiness, there will be sorrowgixpectation there will
be disappointment; in satisfaction there will bavimg for more; in
grasping for immortality there will be fear of deain the love for
some there will be hate for others; in self- contteere will be
uncontrolled pride; in the acceptance of faith ¢heill be the seed of
doubt.

Only in the realisation that both opposites araisigk, and that both
have to cease, in that understanding is a cessatierertion. And that
will bring with it true peace, and the real victoof truth over all
delusion, a strength which is absolute becausastrio opponents and
because it is unrelated, unconditioned.

Pliability (Patience: khanti )

It is the agitation in desire which causes frugtrat for agitation
particularises desire and hence limits the attamima this limitation
there is no liberation, so that the very desire ffeedom produces



nothing but further entanglements. Knowledge, mdtef expanding
into understanding, merely becomes conceit anditdece

Conceit with its basis of self-delusion leads tgagation and
isolation, and thus produces disappointment andosoinstead of
satisfaction and peace. It is the desire to goirsearch of truth, to
fulfil the purpose of life, to satisfy the emptisesithin, which makes
one to be caught over and over again in the clgtcieaebirth. It is
this going out which is the cause of the delusiisinttion, which
perpetuates the deception of “self”. The calmingwvaloof such
passionate desires is essential to the realisaifothe truth, the
attainment of perfection, the fulfiiment of life.nél that is exactly the
function of patience as a step on this ladder digédon. Patience is far
from meekness or weakness, for it is in its yigldiower that lies its
very strength.

In adaptation to present conditions there shoutdea craving to
adapt the environment to ones liking; but, in thelerstanding of
oneself as the result of the environment, to thedimns of life,
tolerance will become affection, belief will beconkmowledge,
ignorance will become insight. But in man’s striyinhere is no
patience. One wants immediate results and solufimnghe passing
symptoms without trying to solve the real probleiniai lies within.
Little joys and little sorrows preoccupy the mira swuch that there is
only confusion and doubt about details, which pest the truth to be
understood in its entirety, the basic problem itsnfoundation. As
long as joys and sorrows are shallow they hang rah @ast their
shadows over man’s life. But when sorrow is deeg lame is great,
they destroy all pettiness and make one realisdepéh of life in true
relationship in narrowness of mind there is limieggbrehension and
that shallowness is the cause of continued sorroe eonflict,
because everything is seen against the backgro@rttdeolimited
“self”. But, when in understanding through watciniegs those
limitations are seen as delusions, then there bl a constant
refitting into an always new environment. Such ¢anschange and
adaptation to the present make of sorrow the pickmf one moment
without being dragged along in time by a delusmagination. Thus,
the agony of passion is overcome, not by endurdmnaeby living in
and with this actual and momentary present. Asfldme does not
endure but arises anew at every moment, so theppaduced by it is



new and lasts only for a single moment. Thus, ia phiability of
adapting oneself to the true nature of things,salirow becomes
bearable in the absence of conflict.

The main difficulty in seeing this truth lies in @8 incapacity for
thinking without being influenced. When thoughbising guided by the
misapprehension of life as separated and isolatétles with which the
“self” and *“others” are identified, the feeling afonceit becomes
wounded in adversity. But, when life is understas one process of
action and reaction, the pliability of thought uesghe environment will
come spontaneously without producing any confiettience towards all
living creatures as well as with inorganic mattét greatly be helped by
this understanding. Patience with oneself, howédsanost essential, and
this is only possible to the extent that the densif “self” is overcome.
The more of “self”, the less adaptation and, themef the greater
conflict. Instead of using the power one may poasdesalter the evil
consequences of other people’s actions, it woulbéter to alter the
inner dispositions which is a reaction to thosedde&Vhen stones on the
road hurt our feet, not the stones should be blameldile the fault lies
in the sensitivity of our feet.

It is this vyielding capacity which leads to compeahion.
Comprehension is an act of taking in, of absorbiagd to do that
effectively, there must be emptiness. As long as #nd craving delude
the process of thought and fill the mind with idedgpast and future, so
long also can there be no true discernment of thesemt, no full
comprehension of the truth, no true fulfilment ofel But, when
individuality is understood as a process of thoutg#lf, it will cease to
be a reflection or a reaction, and it will emerge ppure and creative
action.

Without environment no life is possible; and, tHere, to place the
“self” opposite to the environment as a reaction &o action, is
destructive of the process of life, and that isfboin causing friction and
an insoluble problem. The environment can be maalenbnious by
solving all opposition, by understanding the triedationship which
constitutes the environment. For, it is not theraumdings themselves
which influence, but the contact with and the reacto them. If then
this relationship is understood as one processnahds a relation of two



interdependent and co-existing factors, all oppasitvill disappear as
imaginary, from which will ensue perfect harmony thwiut self-
protective desires.

When the opposition in relationship is seen as, ithal mind in fear
will naturally seek an escape from conflict. Andighit is only in the full
comprehension of the process of relationship tlwdh lbear and escape
become impossible, because there is no more crttien only will it
be possible, to have a truly harmonious living tlgio pliability and
adjustment without opposition in relationship.

The pliability of which we are speaking here isaignce of heart, a
sensitivity of mind, a, vulnerability of emotion,hich can instinctively
sense and intellectually discern the non-identityhie movement of life,
and which without stagnating can move on beyondagiland sorrow,
conflict and limitation, standards and values.

Sincerity (Truth: sacca)

Though there have been so many founders and refsrafgeligion, so
many saints and seers, so many philosophers aotbthi@ns, still there
are and there always will be more seekers of thth.trDoes that not
show that many are not satisfied with the findirgfsothers? Life is
sometimes so cruel, and always so meaningless piaple will ask
themselves over and over again the same old questhnd they cannot
be content with the answers of others, for eacht@a®eto find his own
solution; each one has to find his own truth.

Faith puts the question aside and asks for subwomisef the
intellect. Thus, faith is entirely unsatisfactoor those who think and
want to understand. Many, however, have no questigrut at all; for,
when they dance through life in their shallow emp@nts, they see no
problem whatsoever. Faith does not search for tartd the world has
no need of truth. And thus, the truth, though te@s itself in every
action in nature, remains unknown to man.

Truth is not a kind of philosophy; it is not evtre philosophy. It is
not something impersonal, something that existgar exist in itself.
And vyet, that is what most religions want us toidea. Truth is
proclaimed by them as dogma and revelation, the dateptance of
which is said to be necessary to the realisatiorthef truth. Those
revelations, as they are found in the vedas, tlideBand the Quran, are



said to be the only possible starting point, arel/tmust be accepted in
toto. For them, truth is something given from ahove

But truth is more than that. Truth is not foundbimoks, in words, in
monuments. Truth is living as life itself, emotibaa a passion, fiery as a
flame. In truth there is no definition, no analysiso theory, no
distinction, no compromise, but completeness andprehension; and
hence it brings fulfiiment. It is the necessarpmpletion of the
vacuum created by the gift of self and the goinghfon the purifying
way. It is insight, the knowledge of darkness, thelerstanding of
nature, the understanding of delusion, which presvidhe light of
truth. Truth will not only try to understand eacidividual reaction
and each event in itself, but also — and that istnmportant — in
relation to the whole. Men, beings and things ave mere objects;
they are events. And as events in action theykamvn by their
reaction. And that reaction is the subject, thetnmaportant aspect of
the entire process. To see a tree properly, oné seasalso the jungle
in which it grows and the struggle it had for itgistence, the
competition with other plants, the soil from whidh drew its
nourishment, the sunlight, the rainfall, etc. lhetwords, one should
not forget the wood for the trees. But in that &dkting the individual
is not lost; rather, each individual event hassfiscial meaning. And
that particular action of the event is its conttibn to the whole
process. It is the individual music of violins, mieets, brass
instruments, etc. which gives the sound effectsrohestral music.
Each taken individually, the parts have little o meaning; the
understanding of the effect lies in the whole. Ahdt means the
action as seen in the objective event as well astibjective reaction.
Truth sees the whole, but does not forget the qdais. Truth is not
something new, but a new viewpoint from which theole receives as
it were life, where formerly there was but deathisIthe illuminating
truth which is the approach and which opens thesedlodoor of
delusion.

Truth does not exist as an entity, as a supremeghm®i God to be
visualised in beatific ecstasy. That is a perversithe truth, based on
the acquisitiveness of a deluded “self”. Similatlgere is the usual
misunderstanding of the concept of reality. Celyainf truth is



anything it must be real. It is in the realisatimfithe ultimate reality
that is supposed to lie the deliverance from alusien, a reality
sought by many as some super-natural existence, irsrer
contradiction in subjective and objective relatioips a fiction of a soul,
of a thing-in-itself.

Reality as an entity has thus to be abandoned asm@Eossibility.
Reality as a relationship has equally been proweldet fallacious, as
depending on false terms. Thus, the only realitghist stream of
proceeding conditions and reactions, of sequenndsca-activities,
which is neither an entity or identity in itselfpma relation between
entities. It is not a meeting place of subject ahpbct, but the flux of
action which in its own movement produces the ifsittof opposition,
resulting in the delusive distinction of “self” afidthers” of subject
and object, of substance and phenomena, of a mlatedy and a
spiritual soul. Concepts are not pictures of adgabut they are
actuality themselves; they form and constitutepgtoeess of reality. It
is in them that the process proceeds. And it isrdwegnition of this
process which constitutes truth. Truth is foundrewere, notin
everything; but everything is truth. Concepts abitirngs, however,
have given them a colouring which is delusive. Herno discover the
truth. one has to uncover and divest nature ofoa#t’'s subjective
ideology which is vain speculation. Truth is thedarstanding of
things as they are in themselves. But that seemssgible! For the
very fact of knowing makes them an object of knagle; and that is
not what they are in themselves, but what theytaréhe knower.
Neither is it possible in the ultimate sense tamdtapart from things
and from life to obtain an abstract idea. An amigty thus try to get
at the “soul” of things, but what he is doing, adlyl is nothing but
giving his own reverberations and reactions toattons of life. The
more he stands apart from things as events, tlsedastact he has
with their true nature.

Love of truth implies an unreserved sincerity ii@ts, words and
thoughts. Truthful actions are not those actiongiwihrust themselves
ahead only because they are expedient when peefid in the moral
worth of actions performed with belief in the piieat value of an ideal
of moral perfection, that is, when people accepibas as good because



they are imitations of an imaginary archetype affgetion, they do not
act according to truth, though their actions mayehgood results, and
were therefore expedient, skilful.

Truthful actions may fail in their results and ye true. Thus, self-
sacrifice in the exercise of one’s duty naturaltgults in the subjective
failure and death of the individual, though thei@ttwas one of great
sincerity and truth. Truth is therefore not to beasured by its outward
success. It has its own intrinsic value. And as the victory over error
and delusion, it will only be found in the indivialt for, delusion is only
possible in the individual through his misappredien in his way of
life.

Truthfulness in relation to others will necessahbly proportioned to
the degree of truth in oneself; This relationsHipme to another is called
duty. But, when people speak of duty to one-setfesdthat imply a
relationship of oneself to oneself? That is cleathgurd. Duty, therefore,
is not based on relationship. And this same apptégourse, to right.
Duty is a moral fiction and right is a legal fiaioWhen there is full
understanding, a right action will be performed rdpoeously, and not
out of a sense of duty. When the truth of the nediire of the process of
life has been comprehended, no thought of right avike, just as foot
and eyes will never question the right of placeotifer organs in the
body. The thought of right of individuality can sei only in a selfish
mind, in a heart which is not sincerely tuned itite good of the whole.

What is needed most of all is sincerity of thoudhtought has to be
true to itself. It has to dissociate itself fromspaxperiences, to be
independent from the thoughts of others, to be dblito and
unconditioned by an advantageous future. A heaitlwis true cannot
worship personalities, for they can mostly be m@ftes of the truth. It
cannot be a follower of others, for, if the truth in oneself, the
following of others would be a betrayal of the krutDogmas,
therefore, and institutions have nothing to do wifté truth. To stand
apart from those institutions and be true to orfiesuires great
courage. For, though labels have no value, yes ithe label only
which is seen from the outside. To be without labet without
distinction, to be simply nobody, and in sincexfythought to follow
no one but the dictates of one’s own conscious(Esmetimes called
conscience!) — that is to live according to thehru



That is the truth which kills all delusion, the tliuwvhich is beautiful
only in its nakedness, which is comfortless, whatfers no security.
That will be a new creation, a new vision from theak of the mountain,
reaching over the clouds. But to obtain such visimnch has to be left
behind, for all petty acquisitiveness would onlpdhér in the climb. Truth
has nothing to do with comfort or discomfort, witkealth or poverty,
with joy or sorrow. Truth is understanding, and ttrelone gives
fulfilment in life, where all opposites are merggagons of life.

The unifiying Life

Stabilisation (Determination: adhitthana)

When truth has illumined the mind with regard te teal nature  of the
process of life, the attitude towards life will lrmecompletely changed
thereby. Once truth has been attained, strivindsfino further scope.
And therefore, the process of thinking will havedtme stabilised.

The first impression received from the word “stedaition” is one of
fixity. But, if this would convey the meaning ofasidardisation, it is
very far from the mark. For, the beginning of asslul life, resulting
from the realisation of truth of the process oflifis far from
stagnancy. The stabilisation mentioned in this eotion is a
complete assurance of truth, a total fading ofdalibt, and hence a
cessation of all further striving. But, even thoutie current may
have taken a determined course, it does not thecebge to be a
process.

The difference is that formerly there was the puBsi of
alternatives, the delusion of opposites, refleetgdinst a background
of human experience. Now, truth has shed a newt lggh that
background, which thereby dissolves into the thino&reactions to
convention, tradition, religion, fear and cravingVith the
disappearance of that background of “self’, altéwes and
oppositions have vanished also, and hence the ggdtas become
stabilised. This stabilisation process, thereforeas neither
crystallised into a being or soul, nor dissolveslitinto nothing. It is
the pure process of becoming, of actuality.



Stability means the purity of action without theitagon of a
purpose, without the worry of a motive, without thear of failure,
without the desire of success, without the wishesaape, without the
longing to attain. It is simplicity in living withat being thrown off one’s
balance. without being attracted or repulsed tlag or that. It is a purity
of thought from which even the idea of purificatioas been washed off.

This determination is not the following of a plaittwset purpose,
but the holding on to what is, seen as truth. imoald of unreality it
is truth alone which can give peace and true hagssirin a stable
mind. Stabilisation, therefore, does not mean ttegrement of a fixed
position, but the finding of one’s proper placehint the process of
constant change.

Within that process of becoming there is not amtitie of being;
but the continuation of the process is the only ividdiality
discernible. The complete realisation of this indlizality as aprocess
of action and reaction is the beginning of staatlen. For, without
this understanding there will be only reaction tbeo processes, i.e.,
the passive movement of a mechanism set in workingn external
agency. It is this reaction without understandingioch keeps the
movement going on in fear and craving, in strivangd escaping, in
controlling and repressing, in the hope of attagnanfixed destiny of
everlasting security.

Stabilisation, which is unification, is therefore ora than
balancing, which involves opposition. It is thattfar of unification
which has given to life its stability, not withstiing all the struggle
for survival. Survival was attained finally not byxtermination, which
refers only to a species but not to life itselft Iy assimilation of
inorganic matter into the organs. It is that prece$ unification,
which is the constant process of life, of livingid in the organs that
inorganic matter comes to life. And that is truhgative action. Thus,
it is in “mind” that rebirth takes place and thuggerves the stability
of the sum-total of matter and energy, on the plalsas well as in the
intellectual plane.

When speaking of “mind” in this connection outsitie intellectual
plane, we should not be understood to advocatel@eory or conscious
activity in inorganic matter. Mental activity is n@ways consciousEven
sensitiviy  (vedana, reflex actions (saifna and sulconscious



tendencies(sankhara) form parts of the mental process (nama), long
before consciousawareness (vififana) conpletes the process. In an
undeveloped formparitta) it will never attain completion intellectually.
And because of its incompleteness it will roll ceeking its fulfilment.
But in awareness of this process lies its comptetad solution. As,
however, all consciousness is not full awareneseremintellectual
grasping cannot solve the problem, but can onhpeedt by emotional
resistance. Only when intelligence and emotionuaited in this process,
all conflict will cease. It is through lack of undéanding that the heart
gropes in the dark for satisfaction; for stabilfty;, security.

The individual is not real when considered onlgash. For, he is a
particular expression of the social, economic, atonal and
religious environment which produced him. Certajray birth henot
only received the impressions of the new envirortmbuat he brought
along the inheritance of the past in the form afdencies, likes and
dislikes. But as those tendencies were shapedntacts of earlier lives,
we may say in truth that there is nothing in mariciwhis not directly or
indirectly influenced by environment. In that emriment the individual
is not standing by himself, but forms a part oft fwacess. And as part of
the process he influences the whole, as well as hefluenced by the
whole. There is no individual apart from the enfwecess, and there is
no process apart from those individual expressiéits. an individual
trying to obtain power over the environment is &cbme subject to a
grave hallucination, as no man can make himsele ffeom the
environment by trying to overcome it. But, the limg influences of the
environment will disappear as soon as the individiunals his position
within and as part of the environment, apart fromick there is mere
delusion.

Thus, there is stability only within the processddhere alone is the
possibility of realising that stability in which éhe is no transcending
power of any individual, in which the individualgixlem is universal,
and the world-problem is everybody’s own. In thisgdar- standing, all
striving for individual happiness becomes meanisgléOnly when the
individual tries to find his happiness in the haygss of all, only then can
there be a stable society, free from strife and. Wdrstriving to relieve
individual distress is very temporary and can neadve a problem fully,
as long as only the symptoms are treated and motctuse of the



disease.

Thus, there is stability only within the processdathere alone is the
possibility of realising such stability in whichdte is no transcending
power of any individual, in which the individualgixlem is universal,
and the world-problem is everybody’s own. In thisdarstanding, all
striving for individual happiness becomes meanisgle€Only when the
individual tries to find his happiness in the haygss of all, only then can
there be a stable society, free from strife and. Wdrstriving to relieve
individual distress is very temporary and can neselve a problem
fully, as long as only the symptoms are treated rotdthe cause of the
disease.

Morality then should be free from its bonds, whiblewever, is not
the same as the libertinism of a permissive sochtyrality should be a
spontaneous action in the understanding of the rafethe present
moment. And the individual should be understoodamsaspect of the
process of life, from which he cannot be isolatédl.these two
“principles” would take the place of old-fashionethith and
individualism, life itself would be a steady andapeful flow without
conflict, in a harmony of truth and bliss.

Universal Love (Loving Kindness: metta)

Love is like truth. It is a passion and it is lifend as truth makes no
distinction, but comprehends the whole, so true lisvnot partial but
universal. That which is partial is self-love, enimentality, egotism,
attachment and craving and clinging. But love whishuniversal
cannot know any distinction, because it does ndtebe anything.

This love is not the love of a philanthropist, tio¢ love of men, but
of man; not of living things, but of life. Hence, dannot be bound by
rules. It does not learn from imitation, but is aj® original, always new
and always fresh as a flame. It is the solutioalbproblems, the answer
to all questions, the key to all doubts. But, itparadox, apparently
absurd because it knows no reason. Because itsualit®pposites in its
self-contradiction. But it is not uniting in an egentric way, just because
it knows no “ego” in its universality.



No wonder, therefore, that egotistic natures wilthsider this kind of
love as eccentric, for it does not recognise amy da rule. There is no
plan or purpose in love which cannot select becauséooses all. In
such love there will a bewildering originality, wehi scientific
consistency will easily take for madness. Love kaow respect, for it
sees no difference. It will do the most unexpectegiause it goes
beyond reason. It cannot calculate, because itstaKe it cannot save,
because it consumes all; it cannot desire, becdupessesses all; it
cannot renounce, because it has given all.

And vyet, it is love alone that can renounce, oheatthat has
renounced; for, until there remains nothing behifmie is not
complete. Love is the complete surrender of “sedffid thereby it
makelight all that was heavy. It bears evenly aladlly all suffering;
it perseveres under all failures; it is free fromh entanglements,
estranged from all affections, unrelated in progpenot downhearted
in adversity. It will attempt even the impossihleand succeed.

There is in love no confusion, even if it does mehson; no
exhaustion when tired and tried; no decrease whangbconsumed.
Love enlarges the heart, till all individuality édssolved and has spent
itself in its own fire. That love is active and ati@e, because it contains
nothing of “self”. It is sincere, because it hagdaudorth from truth. It
cannot think of suffering, for sorrow belongs te tilusion of “self”,
and love therefore is bliss supreme.

There can be no love, as long as there is fear.f&ar arises from
attachment, which is always attachment to the @agi. That means
choice and preference. But, preference means csiowetowards one
and aversion from another. Such love of attachraadtpreference is
therefore not truly universal love, but selfishesion. It is the love of
the unessential, which strengthens one’s individoabnd blocks the
road to the essential, to living, For, the unedakns limited and
therefore it prevents the understanding of the ehelhereby it
becomes a source of delusion. Love of the unesdegives a
disproportionate value to the simple needs of lifeich do not require
for their satisfaction the intensity of love, asmisanatural instinct
sees to their fulfilment.

The isolation of particular love has erected setftgcting walls
which imprison the mind, even though they are gitbha beautiful



names of virtue, free will, independence. In rgathiey are ambitions,
egotistic tendencies, self-love, fear and craviexpressions of a deluded
mind, ignorance of the process of life. Frequendye is little more than
crude self-interest craving for security which veamd establish itself
through power. To hide these ugly motives, a semsesponsibility was
invented, which would allow a domineering charadteiconsider itself
protecting the weaker ones, thereby increasingws influence. Thus,
although love is often described as sacrificings itnore the other party
who is sacrificed than “self”. For, love which ianticular is exacting and
not accommodating. Love is idealistic, romantiat bot realistic, as
long as it is self-centred. Particular love has farject personal
happiness. In the pursuit of that object ambitioth iwad to exploitation;
and thus, particular love will lead finally to hate

Can there be love without passion? There are peomple think
that once the passion is dead, the remaining sentiis nothing but
kindliness or communion of taste and interest. Thiy be the
remainder of habit, but not of love. It shows ttieir opinion of love
is entirely based on selfish possessiveness. Tdwaris desire. And
when their desire fails to be satisfied, their loiz’#gone. Such love is
the natural consequence of the sexual instinctjtigtnot a creative
action, even if it results in procreation. Suchedsg destructive as
hunger which out of love for food destroys that evhsupports it. To
speak here of assimilation, transformation, suliioma is only to
circumvent the real issue. It is assimilation foe betterment of self.
Unless love has conquered passion, it is not lowe thrives on
satisfaction. Passion is destructive, but lovereatve, if it has no
thought for “self”.

Earlier we said that love is a passion; and nowsayethat love must
conquer passion. Such is indeed the natdre garadox. It is only
in love, growing out into a universal passion, tthest passions of lust and
lasciviousness can cease. And in the cessationthase destructive
passions is found the beginning of creative lovkictv does not wish
for personal happiness. It is not the spiritagiquisition, for in love
that embraces all there is nothing to be obtaingdadnuisition or
accumulation. When life is so full of love, itim®t hard to do without
human consolation, for that kind of comfort is &atla distraction than a
help. Sometimes worldly pleasures are scorned, ssdoareach for



spiritual consolation. But, perfect love cannotdomtent with that either.
It must embrace all, or it is not worthy of the rewf love. Even when
devotion is absent as a feeling, it will be all therer devotion as a
complete surrender and outpouring. Only in losihgcan all be saved.
Then, love is the fulfilment of all perfections.

Without love, the gift even of self is that of ampgty vessel. Without
love, the practice of virtue is the controlling afimachine. Without love,
renunciation is cold asceticism. Without love, thé& no understanding
but only the knowledge of science. Without love,alergy is egotistic
self-love. Without love, endurance is powerless dnldl of craving.
Without love, sincerity is but hypocrisy. Withowdvie, determination is
fickle and dispersed. Without love, even equanimisy but stoic
indifference. The sex-problem can arise only irelo¥ the particular, for
then love has been replaced by sensation. Thersdsem is not a reality
but a delusion, for it is based on a distinctioniclhis caused by a
sensation of incompleteness in one’s self. It iat thkensation which
makes one search for security, and which branchesfusther in the
different layers of life, social, physical, intedteal, spiritual, political,
cultural. This feeling of insufficiency is conditied by an inner
discontentment with the surroundings of daily lifBut, this discontent
finds its origin not in the surroundings but inlack of one’s
understanding thereof. Then sensations grow amdchttheir feelers to
find something to fill some inner emptiness.

When, however, genuine love of a unifying and ustarding nature
does not unite with “self’, but rather dissolvekd#lusions about “self’,
then it becomes an omnipresent experience, whersabations of
incompleteness make place for the reality of foiéht, in which life as a
whole can be understood in its completeness. Thewe is not
dependent on sexual satisfaction, but is truly ersal without
selection, without exception, without separatianthe fullness and
unity of living. When such love has become the dadione’s entire
being, it becomes impossible to speak of affectminlove, in any
particular direction. Then, love will be in evergtian, in every
thought, even when surrounded by indifferencehi&nfullness of love
there is no indifference, no preference, no motime, effort in
concentration, but the natural awareness that iaslindtion is a
delusion.



Blissful Life (Equanimity: upekkha)

Conflict should not merely be felt, but it should bnderstood as a part
of the process of life, even if it is only a delsi It is in the
understanding of this misunderstanding that conflmompletely
disappears. The process of life is constantly ngakiself, here with
success, there with failure, growing towards itsnoperfection and
fulfilment. Such growth is naturally not always ewven flow, as obstacles
have to be overcome, fetters broken, hindrancesoved) tendencies
straightened and ignorance enlightened. Thus, kdyeund to be plenty
of disharmony. The misunderstanding of this distmmynwill be felt as
sorrow. But in understanding, this disharmony Wiicome a source of
joy, which, of course, is entirely mental, as iedaot bring any sense-
satisfaction with it. But that bliss can becomegseat, that even physical
pain is joyfully endured and accepted; for that mays a part in the
purification of the mind in leading it nearerenlightenment by truth.

Equanimity is not an ecstatic bliss of suspendeg, dut a blissful
life where everything is perfectly balanced. Theldiing’s view of the
world is unbalanced. It is the worldling’s mind, wh is steeped in
ignorance and craving, which is unhinged.

Equanimity is possible when insight is full-growndathus extended
to everything experienced. Only when there is najHeft out, can there
be perfect even-mindedness which makes of lifeah eestasy. When
virtue has not grown into perfection, when givimglaenunciation have
not been complete, the world will naturally be sé®m the subjective
viewpoint. But in perfect insight and stabilisatitte mental outlook is
changed. There is no subjective, no objective vanpany more. There
is no viewpoint at all, for in the stream of lifeere is nothing but the
process, while any view- point would but obstruwttstream. Then the
world does not come into us, not on to us; themethe no escape from
the world possible, nor meeting its demands, bexallgisposition will
have disappeared. We do not come nearer to the lyjataihe goal seems
to have broadened itself constantly as a river feax@ing its banks, till
finally the whole country is inundated and neitherd nor river can be
distinguished. Thus, this going forth is not leadinto avoid, but merely
breaks the bonds of isolation. It is not light méving darkness, for
wherever it shines there it brings its light.



Equanimity is far removed from indifference whicB & stoic
austerity, ignoring both pleasure and pain. Irgstelaignoring, which is
an attempt at escaping the conflict, equanimityfulyy aware of the
causes which place the deluded mind as an egorémtitpposition to an
imagined objective world. It is just in this awaess and understanding
that the peace of even-mindedness can be maintafioed in this
awareness is comprehension. Not by warding ofirdlbences but by
grasping them without clinging, i.e., grasping bket mind in
understanding to find out their true meaning, erighd value, can their
problem be brought to a solution; but not by cuaition.

Cultivation is the purposeful setting out to obtaome definite
result. We feel anger arising under certain protiona In that state of
anger we forget ourselves; and later, when we thiekmatter over, we
realise what a poor figure we made, what a badesgon we gave. The
result is that we become very angry with our angars last mental state
is a reaction. In this resentment there is no pagton, for it is the
experience that we did not live up to the expesteaidard. Then, from
this reactionary resentment grows a desire to kehmore self-
controlled. Accordingly, strong resolutions are madnly to be broken
at the very next opportunity.

Why do we fail to live up to our resolutions? Thathe all important
guestion. Why can we not be good, when we wanetgdiod? Because
we make our resolutions means of escaping fronmtimiliating position
in which our failures place us. Instead of findiogt the cause of our
anger, we create new anger, because we were digry.we declare war
on our vices which can never lead to peace.

To obtain real peace we must put the question: Afleywe angry? It
may be that some physical disposition or indispasiis the cause of this
mental reaction. The humours in the body are kndwrhave great
influence on the way in which the unconscious défgiations make up
their likes and dislikes. It may be that an undesérhumiliation, or even
the leakage of a well-guarded secret weakness expms private lives
in a new light, with the risk of the disapprovalmiblic opinion. It may
be that our social position is threatened througaricial losses. Without
knowing fully the reasons for our anger, and omynig to overcome our
angry mood by making resolutions of not becomingrgnwill clearly
never solve the problem. But by the intelligent eem@ss of the causes it



will be realised that there is no reasonable cotimecand proportion
between our stomach and our mood, and that a meps&t cannot cure
a financial loss. And yet it is the attitude to tohone’s anger which is
taken as the characteristic of a cultured man. utalltand control,
however, have nothing in common with the perfectbnirtue.

Culture and civilisation cannot produce the equatyinvhich is bliss,
just because it is without fear. Culture may bataegternal actions, but
equanimity prevents opposition in thought. In thErit of equanimity
there will be complete disinterestedness of purpdsecause every
action will simply be performed for its own desesveife becomes then
such a simple process that others who do not Heeveame simplicity of
balance, will not be able to understand. Life, tassibeing lived in
society with all its restrictions and conventions, so unnatural, so
complicated and so purposeful, that guileless aatiod a life free from
duplicity appear funny, if not idiotic.

There are many very confused ideas about the natfre
emancipation. The most common is an expectatiortrafisforming
happiness, whereby the individual “self” becomesoabed into the
absolute. Even when the absolute is not crudelgpga as a personal
deity, it remains always a difficult point to und&and, how it can be
happiness to lose one’s individuality in an impeedovagueness, called
the infinite “Being, Intelligence and Bliss”. Peeplvant to taste the
sweetness of life; they cannot understand whattih be the sweetness of
life. But, tasting is an expression of egoism, tile last trace of “self”
has been shed. People want life as an object,Waayto enjoy life, but
they do not want to live truly. They want the adityabut not the reality.
They want joy, but not happiness. They want thalidieut not the real.
They want consolation and the satisfaction of @ediut not the freedom
from desire. And because all their actions are vatéid by a desire to
obtain, which is acquisitiveness, or to attain, abhis self-projection, not
a single one of those actions is pure and simpletiare, not a single one
is creative, which is only in the present.

For them impermanence is sorrow, because they oanlook
towards the future. But, to him who lives fully ithe present,
impermanence is not frightening. Even if it be tthat the fragrance
and the beauty of flowers plucked in the morningehtaded in the
evening. It is also true that they were fragrand &eautiful in the



morning. He who at morn looks toward the evenind mieet only
with disappointment because he overlooked the joyfey when it
was with him. If in foolishness one asks that joyife to last, there is
bound to be sorrow. But if this fleeting joy is wmgtood as a part of
the process of life, just as anything else, it Wil seen that it can be
enjoyed afresh at every moment.

Equanimity is the outcome of a perfectly harmonibigs It is not
enough to try to be even-minded, for emotions artbas should be
in harmony as well as thoughts. Actions will be harmony with
thought, if thought itself is not a constant loakiforward. When
thoughtis merely searching for areward, seekingtfere is a tendency
to harmonise thought with the result, thereby potijpg thought with
desire into a future, whereby action in the presdgtit understanding
becomes impossible. But, when there is full awassroé the problem
of sensation, as it arises this very instant, thkare will be
spontaneous action, creative thinking, which wik ln perfect
harmony with the need of the moment.

That is the harmony, which brings peace to the msiénce to
thought, balance to sensation, spontaneity to mchbss to life, and
Buddhahood to a Bodhisatta.



Meditation

The general name of meditation, which includestiwa@nd methods,
ways and objects, a path and a goal, indicatecuh&ation of the
mind or mind-culture (bhavang. Vaguely understod as mertal
exercise, it is generally confined to spiritual ekges, although as a
pure mental exercise it would be better classifisgoga.

Thetermbhavanais derivedfrom bhava (or bhaveti), to become to
make grow, to develop. And thus, in respect of thiad it is mental
culture, though with a religious slant, and therefospiritual culture.
Some cultivate the power of the mind for mundangpeses; others go
beyond, in transcendental meditation. But theraligays a purpose in
this effort to become, to make the mind full, thhiewe mindfulness. It is,
therefore, frequently a deliberate cultivation ahantal attitude in order
to achieve a set goal. The power of the mind isedharnessed, so that in
methodical practice the selected object can beinatla The entire
exercise, then, is contained in this mindulturejclwithereby becomes a
methodical training.

Now, what is the object of meditation, its purpogs,goal? As
mind-culture it has as aim and object the -cultoati the
development, the expansion of the power of the miia search for
an increase of power, whether itis physical stitengill-power, energy,
self-control, recollection, the faculty of reasagins meaningless in
itself. It derives meaning from its purpose for ahit is intended.

The purpose is the intention for its applicatiomether it is good,
skilful, desirable, or their opposites.

Greater physical strength is needed when therddsneed for a
greater output of work; greater will-power is negéde overcome what
has already become an established habit; greatelieetion is needed
when the work at hand is more complicated; greatewledge is needed
for the execution of specialised skill. Each of sthepowers can be
applied for purposes which are poles apart: playstmergy, mental
penetration, undivided attention, for better or ¥eorse, for healing or
destruction. But they all refer to faculties whiclan be cultivated,
increased, developed, each one with a specialisgdope in mind.
Mind-culture, therefore, is neither good nor baditgelf as a mental



exercise; but as a spiritual exercise its virtugehels on its scope.

Thus, understanding meditation to be mind-cultdine, question
arises: Why does one want to meditate? Why does vaard to
cultivate, to improve, to increase the faculty ahd power of the
mind?

The immediate answer to this question is that tirlrwants culture,
because it is not cultured, not controlled, has emmtugh power. And
thus one wants more. But, why should one want npower? Why
should one want power at all?

It is obvious that one wants more power and sttenigt the
knowledge of weakness. This knowledge of being wdwkvever, has
only arisen in experience of relationship. “I amak&means “I am not
as strong as he is”. One is weak, because one tgahwhat one wants.
Thus, the knowledge is the outcome of compariso that is not
understanding one’s own strength. And so, one wamtsd-culture,
mind-control, mental power, not because there igraderstanding of the
mind, but because one wants that power for thef";séle mind, will,
ego, “id", or whatever term is in vogue.

Now, let us understand that first; and well!

This whole business of mind-control (and meditati@s become big
business, with entrance fees, enrolment of memigershbscription for
attending classes, badges of the guru, uniformsdesed the whole set-up
of the organisation behind it, all of which cost®may, all of which
means profit), the entire set-up in the mind, hak/ @ne purpose: to
control the uncontrolled, to strengthen the weakadquire power to do
that. And thus there is formed in the mind an iddathe unattained for
which to strive, an image in thought which is aleefion of a desire, a
desire which has arisen from a vacuum, a vacuunctiwig painful.
because it does not fulfil. And so there is striyito fulfil that ideal by
the culture of the mind.

Is that going to be our meditation?
Then, mind-culture is synonymous with self-cultufdat is readily
admitted by those whose ideal of “self” is the stfself’, perfection, the

super-soul, the absolute, in which the deludett lggo will merge as a
drop of water in the ocean. Such culture will m#ke little “self” or the



individual into the “super-self” of the absolutejs the culture of the ego
to become God! And there are many forms of maditatvhich have

this specific aim of losing oneself to become whiéth the creator, with
the universe, the cosmos. Then, striving for pe¢ide¢c acquisition of

virtue, subduing of passions, controlling of thoygbkublimating the

actual, replacing it with the ideal — they all bewvery important. And
yet they are basically forms of thought, of the gmamaking mind,

which wants to build up strength in its weaknessgadfastness in its
wandering, light in the darkness.

One wants to dispel the darkness by bringing ihtli@ut one cannot
drive away darkness. The more light one bringseéke darkness can be
seen; and if one cannot see darkness, how will dggpel it?

Did | hear somebody say: There is no darkness™hdfet is no
darkness, then why did you bring in the light? Ltighbrought because
one does not want to see the darkness. To seatkhretspne must be
in the dark; one must experience darkness; one baudirkness. But
we are not prepared to do that. Rather, the voml tbabe filled,
weakness has to become strong, imperfection hbae taade perfect;
and the means thereto are the weeding out of kltendencies, the
resisting of all temptations, the avoidancabfthat is sin! And so,
virtue (sila) becomesa stepping stone to mind-culture(bhavang), a
preparatiorto conceftration.

Concentration

Therearetwo kinds of meditation,namely concetiration (samadh) and
cortemplation(vipassarg). With the knowledge of what medtation is,
we are standing at the forking of the roads, orib gathe clearing of
the obstacles which prevent the mind to see clgdmyyother is seeing
itself, insight. One therefore concentrates on wdsh and that is
concentration with knowledge; the other one isrsg&rhat is and that
is understanding, which is contemplation with ifms$ig

One road does not lead to the other, and the adhénerefore, not a
continuation of the earlier one. Then, why shoute dake the road to
concentration first, if one has to come back toftr& to take the road
of contemplation? There is no question really ofudti or should not.
The road of concentration is the more promising;omee advances



towards the promise, one sees results, one getevgloene. And that is
certainly an incentive, because it clears the raagurifies vision. It

leads to dispassion. Thus it is called the roatrariquillity (samatha-
bbavana. And while one is still at the forking of the s in the
neighborhood of concentratidapacara-samddh), thereseemsto be no

choice,whenoneroadleadsto peaceof mind (samatha-bhvang and

the otherto dry-visioned insigh (suka-vipassas).

The bodhisatta in his last life (tradition tells) wgent on that road
which promises peace and tranquillity. He practisegious forms of
concentration for six years under renowned teackhdre brougit him
to the higheststatesof absorption(jhana) and mertal ecstasy in form
and formless states of absorption. It was only wikeminderstood that
peace is not freedom, that tranquillity is detiverancethatheaenis
notNibbana,only thenhereturnedo theforking of the roads,andthen
took the turn of insight (vipasanng), which leads nowhere, but which
gives the understanding that there is no one tampwvhere.

Traditionally, there are thirty-eight (Vimuttimaggar forty (Vi-
suddhimagga) subjects of meditation which is cotre¢ion. They all
have this in common, that the meditator after s@lgchis chosen
subject, or after having been given the advicaofdacher, centres his
thoughts on that subject. The choice is not anlyitrbut should be
made according to one’s need, rather than one’$enamce. A
person’s need for a particular subject for focugsiis thoughts is the
need of his character. Thus, a person with an goalynind, but with
less devotional appeal might be advised to conaentin the 32 parts
of the body: hair, nails, teeth, skin, flesh, bqgregs., whereas a person
with an aggressive nature would be better advisedonhcentrate on
loving kindness or compassion; a person with anrdexeeloped
inclination or fastidiousness in respect of foodjmito his advantage
follow with his thought the passage of that foodotlgh its various
stages of digestion.

There is a method of concentration on one’s breaffich is
universally advocated, as it leads to an immedaaening of the
mind whatever the cause of agitation may have beaed, which
seems suitable to all varieties of temperament.



There are concentration exercises on the advansiages of
corruption and decay of a corpse, which shouldb®tdvised to a
person of a timid inclination, easily shrinking awia fear. In our
modern times it would be also increasingly diffictd find such an
object totally exposed for ten successive daysptily the skeleton
remains.



Not all objects for concentration are equally efifex; but that is a
rather relative statement, because it all depemd&/ttat one expects to
derive from such exercises. For, when all is said done, they remain
exercises and form part of this meditation-workslfkgmmnatthana).
Someuwill leadonly to the vicinity of concetration (upacara samadh),
othersmay leadthe thougtt into a tranceof ecstasy(jhana) in which
the mertal hindrances (nivaran a) are inhibited, although not
permanently destroyed. Such trance may last pertoa@sfew moments
only, but should never be prolonged for severalsgdyecause of the
physical harm done by neglect to the body in thamhiene.

Concentration is compared to a fixed pole in thddid of a field to
which a young calf is tied. There is a certain glayhe rope, but it (the
mind) is not allowed to go far away. There is foddader its feet and
after some tugging in search of freedom, it wilcbee quiet and lie
down near the post. That is the work of concerdmativhich prevents the
mind to wander, and may leaddt one-poitednesf mind (ekaggat

This teaching of concentration up to its very sumafi mental
absorptionin ecstatictrance(jhana), a Pali term which in Sanskritis
transcribed adhyana and from which we have the Chinese tetman
and the Japanegen) is not exclusively Buddhistic. It formed already
part of the training among pre-Buddhist asceticosth Thus, the
bodhisatta Siddhatta Gotama, before his attainnoérgnlightened
realisation, practised some of the highest methuwdker his teaters
Alara Kalama and Ramaputta,who, howewer, were not able to lead
him on and out.

The 40 objects for purpose of concentration aréoldsws: Ten
devices(kasina), which are cortrivancesadaptedfor the purpose of
fixing the mind in concemration. A kasna is thus a mandala, thatisa
disk symbolising mystically a deeper meaning withis physical
appearance. These ten devices are a disk of pithayi), a pot of
water (apg, a ring of fire (tejo), a segmen of the sky (vayo), a disk
coloured blue rfila), yellow (pita), red (ohita) or white pdatg. Two
further control measures are added by different mentators,either
unbounded spaceand consciousnesg ak asand viffiana) or limited
spaceandlight (paricchinak asandtiloka).



Then follow ten objects of impurity in the varioustages of
decomposition of a corpse. But in the Suttas oilg br six stages are
mentioned, and those without order of progressiweocthposition,
beginning with the skeleton. Thus, dithering frdme tommentaries, the
primary purpose in the Suttas is not an actualyasmabf the process of
decay, but rather the cultivation of dispassion. rébwer, a further
comparison of the corpse with his own bddsuggests to the monk
insight through the sign of impermanence in his &dady. And that is no
longer concentration on the foulness of the body, dontemplation on
impermanence which is insiglmheditation (vipassarg), about which
later.

Regarding the results which may be expected fraactirrect use of
the various methods, there are ten exercises wiochot lead beyond
access-concentration, that means they are neitilecdncentration nor
contemplation. They are the eight recollectiof@ussati) on the
Buddha, Dhamma, Sahgha, on virtue, liberality, on deities, death and
peace; and two on the defining of the four elemants$ the perception of
the repulsiveness of nutriment. The reason is alsyidor the first six
have their base in devotion, while in the otherssithe rational attitude
which prevents full absorption.

Concentration on the foulness of a corpse will take the mind
beyond the first stage of absorption, whereas thesldpment of loving
kindness,compassionand sympatheticjoy (meta, karuna, mu-ditad
would lead up to the third stagewhich is characterisedy mertal well-
being (sukhg. One-poitednesof mind (citt'’ekaggat 3, the fourth stage
to absorption in the spheres of form, can be athioy the development
of equanimity, while the four immaterials, which

42 M. 1. 58.



have the formless (arupd mertal statesas objects, would read their
respectie stagesof ecstasyin formlesssphereqaru @-jhana)®

Now, concentration is of two kinds: access coneeiuin (upacara
samadh) andabsorptiorconcetration (appanasamadh). This last one
is so called “fixed” because this state does notano the object. It is
the fulfilment of the steady mind, now able to dwah the object
peacefully and long. It is the ecstatic state nodértal absorption
(jhana) during which the hindrancesare abamoned. There are five
hindrances(nivaran a) which are inhibited by the five stages of

absorption. Thus, initial application of thecstatic mind \itakka
eliminates for the moment any feeling @erplexity (vicikiccha);
sustainedapplication (vicara) avoids all indolenceof body and mind
(thina-middhg; rapturousdelight (piti ), which is the third jhanic stage,
will not admit any feeling of ill-will(vyap adg the trance of well-
being (sukhg is ertirely foreign to both agitation and worryu@ldhaca-
kukkuccd; and the stability oéven-mindednesgupekkh a cannotadmit
ary basedesirefor sensdesire(kamacchand'.
Each successive stage depends on the abandonntkat which
characterised the earlier stage. Thus, the finalgest of perfect
equilibrium can be reached in the fading away of thappiness of
satisfaction. For then alone can there be full awass and mindfulness
in which neither reason, nor feeling, intellectoalemotional, may cause
a return to earlier states.

Truth is not to be discerned in satisfaction whilof “self”, even if
the object of love and compassion is world-wide amiversal. Thus,
freedom which is open-mindedness comes from

43 An exposition of the forty exercises, followingethcommentaries of
Dhammapla in the Vimuttimaggaand of Buddhaghosan the Visuddhimagga
can be found an a monograph “Meditation: Concepntmtaand Contemplation” by
the present author, discussing the selection, pmépa, development and the
results of each object in detail.

“For a complete study of these interactions, segoffy and Ecstasy” by the
present author.



abandonment of pleasure and pain, of joy and grefis in
mindfulness, purified by equanimity, that thoughtl wease, that joy
is seen as a toy, that well-being is dispassiomsThnderstanding the
flaws in the lower stages of mental absorption,cemtration itself
may be abandoned, for there is no further developmin the
abandomert of concetration (samadh) the way opens to
cortemplation (vipassarg), the path of tranquillity (samathg being
abandonedor the pathof insight (vipassarg).

Then, what is there beyond meditation whichis emtiation?See
the working of the mind which even now is in seaotha solution
which may give lasting peace. It is peace we waetause we are in
conflict. It is peace we seek, because we try twags from that
conflict. Peace has become the ideal, the godtigfrgy; but that ideal
is a concept which is nothing but a thought tryiagescape from the
conflict which is disturbing all thought. To see this is the work of
meditation which is contemplation, whichimsight (vipassarg).

Concentration is the focussing of thought on aregrtnd this type of
meditation is, therefore, purposeful. It is in skgiag the mind on one
object that distraction is avoided and one-poingsdnmay be gained. If
the goal of such concentration is evil, such assheweaking, that too is
essential to success, just as concentration witlptinpose of overcoming
evil is essential for the avoiding of evil. It iset method of the culture of
mind-control, the method othe culture of tranquillity (samatha
bhavang).

Tranquillity, then, is the purpose and ultimateeuj to which all
other concentration objects are submitted. Thereigoubt that this
goal has been attained and can be attained sthl agpropriate and
diligent effort, applied in the right direction tifat goal. Whether that
goal, that purpose, that aim, is correct, depends right
understanding of that goal. If one wants peaceg fteils. For some,
the price may be too high, for the joy of blissi#t the enjoyment in
excitement, as agitation and escape. There isynim jescape, but only
fear. And fear cannot be excluded in a search wisigscape, even if the
goal of such search is bliss.



Thus, concentration may he the means of attainingoa of
tranquillity, but if tranquillity is the goal of @&earch which is an
escape from unrest and conflict, then concentratudh not have
solved the problem. Even in states of ecstasy amdahabsorption, the
mental hindrances are certainly suppressed, asiagytlse. But, as
long as they are the symptoms of an inner contiiety will be there
when concentration ceases.

Contemplation

While concetration (samadh) is a seart for peaceon the pathof
meditation through the cultivation of tranquillifgamatha-bhavana),
there is another path, on which no traveller can be seen(maggan
atthi, gamiko na vijjati ). It is a pathof mental aleriness, meditative
thoughtfulness, contemplative awareness, whiclo idierent from the
methods of concentration that there is no link-rdedween the two
paths. There is a total branching off frahre momert of approab to
neighbourhood concerration (upacara samadhi), whereone pathhasa
choiceof methads with purposeanda goal, the other has no method, no
means, no goal.

The path to peace along concentration has had@®&imess, even
though it did not lead to understanding, to wisdaminsight. That
path of concentration may lead some to clairvoyabhzeecollection
of past lives, to thought-reading, to the powetrahsformation and
transportation; but that is not wisdom; it does retd to
understanding which is insight, realisation andggniénment. What is
wisdom? Wisdom is that which understands things as
theyare(yathabhutarn pajanati®). It is a formula which very often

occurs in the suttas, and which defines insighlh witch simplicity that it
hardly requires explanation. What does it meane® and understand
things as they are (yath a-bhu ta-n™ an. adassana)?

s 13.



An immediate implication would be that, as thereaslittle wisdom
in the world, people usually do not see thingshay are. Is that so?

Beginning with the physical world of the body atsldontacts, our
knowledge is derived from experience, from learninigom
information, either direct or indirect. Indirect fammation is
booklearning, based on the experience of otherss iBhnot only
useful, but even necessary, for without that knogé one would
have to repeat all over again the experiments whiae produced
such great results in making physical life more fmable, more
hygienic, more peaceful, as long as one does rtataggght up in the
rat-race. This kind of practical knowledge, howaperate a radio,
how to drive a car, how to read a book for furtirdormation, is
certainly not wisdom. It is acquired technology @hiis part of the
process of evolution, and which in due course armpnkay may
develop. And yet, this kind of knowledge forms Hassis of our living.
We are quite satisfied to know that the many gadiyethe kitchen, in
the office, in the bedroom are functioning; and tha can get hold of
some mechanic to set them right as soon as thdy ygmcNot much
wisdom there! But, even if we knew to bring abole thecessary
repairs ourselves, or to construct and to invent gadgets, there
would be still so much borrowed knowledge from whio proceed.
All this is knowledge of techniques, not really fdient from the
knowledge acquired through the methods of conceotrathrough
which one can learn how to acquire peace and titibgwf mind.
But, we have not learned yet what peace is, becawsbave only
been interested in the mechanics of concentratiom to become
clairvoyant, how to remember past lives, etc. Amat is why we shall
continue monkeying with meditation without ever wmeg and
understanding what meditation is, it is the sedorhresults which
prevents the understanding of what is.



Knowledge, then, of how things work is quite di#fat from
understanding, which is wisdom, which is insightiethr wants to see
why it works ... and why | want to know how it wartkWisdom(pahin @
is so much more thanknowledge (Mana). For, whereknowledge is the
answer to the question: How?, wisdom is investayatof the truth
thereof in answer to the question: Why? Knowledge answer a query
about function, result, purpose; wisdom does noviple an answer, but
is the understanding why such a question has aasel. And in that
understanding of the question there is no searghrisk because insight
has solved the problem, dissolved the conflict, ended the search.
Thus, where knowledge searches outside, wisdondsunhderstanding
and insight into the question.

It is not, therefore, in scientific analysis, suab is found in
concentration exercises on the 32 parts of the hibdy insight can be
developed; for, it is sight, seeing and understagqndind the object of
seeing is not a device such as the hypnotic ciratess decomposing
corpse, but seeing just what is.

Is that difficult? Yes, because one does not wargde. It is not a
guestion of seeing or not seeing, but rather oingeer not wanting to
see. And that is the crux of the problem.

Does one see what is? There is anger in my minchus® someone
who should know better has abused me in words wéiehnot true. He
was wrong; but why am | angry? Not his abuse,rytanger is what is
now. Why am | hurt by a word which was not evere®tu Do | see and
understand why | am angry? It is not the actiontbers which should be
understood: but rather the effect in my mind, whilhe reaction to all
that. My own action | only know when it is too laieis the knowledge
which comes after the experience has gone. Canoivkmyself by
analysing the body and the mind? 32 parts of thaylof hair, skin and
bones; 52 mental factors, some good, some bad,levithor hate and in
delusion; 89 mental states, some skilful and samoéish; four stages of
holiness: one quarter, half or three quarter ohtkaiod, and thenhe
mind is free! And in the mean time | gather virtue practise
concentration at fixed time in the early morningl aat even-tide, |
practise generosity and collect merit. Do | see anderstand who |
am? And why | am in the way | am? What makes mekthind act the
way | do? There is no pleasure in seeing this;ssamtlturn away and



concentrate on the beauty of the heavens and werdeawaiting me
there, on the merit of the brotherhood, on uniMelim®ang kindness,
on earth, water, fire and air in self-hypnosis. Rla | see and
understand myself? Why am | hurt by a word whicls wat even
true? Do | see and understand why | am angry?

It is this search for endurance and security, famticuance and
permanence which is the cause of love and hatesealfigh isolation. |
am angry and | don’t want to be angry: that is doaflict. Thus
without understanding that it is the “I” in oppadsit, in conflict,”
which is anger, | now try to become non-anger.

But without that anger, there would be no “I”. Thevhat do |
want?

It is in the understanding of all activity as reawtto this searching
desire of “self”, for “self” and by “self”; it isri seeing thatthis search
has only one object, the “self”; it is seeing amdlerstanding that this
object has been given this artificial characterdafation, because
without duration there can be no continuance, anidhowt
continuance there is no future, and without futtine present is
meaningless — it is in seeing all this clearly thaearch for a solution
of the conflict becomes impossible.

It is the constant move of giving meaning to thesant, giving
significance to that which is only the outcome lud teaction to the past,
which has to be understood. It is only through ghsi that the
meaninglessness of this reactionary move can b ageovement which
gives power of resistance and attraction to theplnfacts  of living,
making life a complex and a conflict. It is thestdirtion of views which
has to be seen as distortion; it is the coloratibimages which has to be
seen as colour without being mesmeriseceilger yellow, red, blue or
white, physically, mentally or politically. It idhis thought-projection
which has to be understood as covering up for thmemt the ugliness
of a former thought, but which is still a thoughbjection,
notwithstanding.



This covering up is done even in meditation dudagcentration of
the mind, when the undesirable is excluded andimmalkd by the
introduction of a beautiful and desirable mentadazpt, a form of self-
hypnosis. But, unless they are understood, theinaligstates and
conditions remain unaltered below the covering.yOnsight, that is
perception which can see through the coveringsearblack as black,
hate as hate, desire as desire, without a wishdn so make become,
to strive, to improve, which is to deny a fact. See hate as hate is a
fact and is truth, whereas to convert hate inte lisva projection of a
mental picture, an after-image, a striving to mhkeome what is not,
and which therefore is not a fact, is not truth.

What happens when hate or lust is seen as hatast? Without
acceptance or rejection there is no escape, ncclsdfar an ideal
opposite; and there is no conflict between whaand what should be.
There is no acceptance and hence no “self”; thereoi rejection and
hence no conflict. But, in the full awareness of #motion, when all
movement is seen as a drawing away, there is onlyexperiencing
without an experiencer. And when there is no “sdiféw can there be
hate or love, or lust or conflict?

Death cannot be seen in a corpse in its ten staf@sitrefaction.
Death must be seen in the process of living. Toakiadnat is death, one
must know what is life. And to know what is lifep@ must know what is
death, not a dead body, but dying. The two aresaptirate as entities or
as opposing states; but it requires insight anderstdnding to see that
life is not existence, for even a rock exists; aw] death is not non-
existence. Life is rather a process of dying. lagliving must be new
every moment, just as a river must go on flowing. #oon as the flow
stagnates there is no river any more, but theeel&éke in the making.
Similarly, life must be always a process of livinghich is new every
moment with a fresh meeting of a new challengenimgen mind. When
that meeting is not there, or when the mind isap#n, there is no living
either. The physical process may continue, but a@hanh process must
proceed and renew itself all the time, renewing hbey’s tissues and
blood cells. When that process of renewal ceas=e tls decay which is
death. But even for the renewal of its tissues lalodd cells there must
be a discarding of the old ones. Thus, renewal kwisbclife can take
place only when there is a discarding which is loeat



Living, then, is dying. And the mind which refuses die to its
attachment to possessions, which continues itstpasigh preserving its
memories, which cannot meet a new challenge beciusss already
formed its own ideas and ideals for the future amulds in which to
continue from the past — such a mind is alreadyayed and dead.

Death is, therefore, a refusal to be born, to becain an alertness
from moment to moment. It is the incapacity todet by clinging to
dead memories, traditions, dogmas, hopes and fin@rsncapacity to
let go of a “self” which is but a concept, a prajec from the past on
the screen of the future, based on clinging to vidhatad. And so, in
the same way as living is a process of dying, sdhder dying is the
only sane and healthy way of living, intelligentitig, creative living,
living with understanding and with love, which igee new, a rebirth,
but not of “self”.

In our search for the meaning of death, and ofthfreafter, it is not
truth we want, but gratification through continaati We want to know
about death, but we refuse to accept it. And sostt@ch is on, not for
the meaning of death, but for means to conquehd&abther words, for
continuity.

There is no continuity in the fleeting experienddlee moment, and
so the mind has given it a label whereby it canréeognised in
memory. This storing-up process with its selectenmd rejection has
been going on for many centuries, and our entivdigation with its
religious and political set-up is the product oattiprocess in history;
and the “1” is the conditioned outcome thereofirlg and continuing, in
memory and protection. Thus, searching for the nmggof death, we are
not even aware that we are already dead, psycloallbgi But, in our
craving for continuity, this naturally has createdcconflict, and in that
movement of opposition we feel, we imagine to beeal

We refuse to believe that death could be the end,thus even
before the end comes we prepare for continuanadifa to come. All
religions have that as their object, as their gdadtriving, when they
would make of this life a preparation for the nere. The fact is: we
do not want to die; we do not even dare to imagihat would happen
if thought ceases with the stoppage of the heamt #hus, we believe
in a resurrection, in transmigration, in rebirth,anything as long as
death is not the end of everything, the end of life



But we have not understood life; we do not know tiving is; we
only hope and fear, hope for the best and feanthrst. And between
those two there is living, a reflection of one,rajpction of the other.
Is that living now? Or isn’'t that rather death, whiignores the
present in abuse and exploitation, in self-love hate of others, in
ignorance preferred to understanding, in clingingntemory and
craving for anideal? Is that living with undersdarg?

How can we ever understand death, unless we ideiah instead
of pushing it away in fear and ignorance? We rattiénk of
immortality, of supernatural bliss, of even thoumhthat is still and
always will be mere thought. To find out what de&hit must be
brought close, so that we can live with it, as dlmaowith her child. It
is not by keeping a skull on one’s writing desk#ve done that too!),
but by loving death as one’s own child. Death isselfy death is my
child; because | live in death. | live in isolatjoim opposition, in
sorrow, in conflict. They are all my own creatioBsit do | recognise
them as my children? Do | really look at them andw them for
what they are? Only then can | know and understainat is death;
only then can | be free of fear. For, then | cam @aed understand and
love death every moment; for in death there islinépaway of all
that thought has ever made. But that is not a lasd;| cannot be a
loser, if | thus die to-day, now.

All these are mere samples, or rather attemptseanhg things as they
are without making them as | would like them to @&e might continue
on these lines indefinitefy But isn’'t there a skeleton-key which can
open all those locked doors and shut windows?

%6 That is exactly what the author is doing in hisrfeolumed work “In Search of
Truth”, which in alphabetical order deals with 1g@¥bblems, to be dissolved, rather
than solved.



Well, that is insight which is the understandingttthe door isot
really looked at all. It is not just sight (darsang), but seeingthrough
(vi-darsana, vipassarg) as with X rays, which can shav up the real
obstacles, allowing them to be removed, if necgsddre main thing
is not the surgery, but the diagnosis. Here we theeproblem of
impermanenceaficcg and we try to overcome that by preparing for
permanence. But, why is impermanence a problem?igvhg source
of pain and conflict? It is a pain because | dolikat it, | do not want
it. And why do | not like it? Because it breaks dowy peace of
mind, my satisfaction, my security, my ideal of gasting joy. It is
then my ideal which is disturbed by the actual. d dot like
impermanence, because in the impermanent there r@am for an
everlasting “self”. Thus, we have the perceptionimpermanence
(aniacca-sdina), andwe now realisethatthis percepion clashes with our
ideal; and so, we perceive now also the conitichat perceptionof the
impermaneh (anicca-dukkha s@na). It is then not the impermanent
which is painful, but my perception of its clashimgh my ideal of
permanency.

The real clash or conflict is then not in the impanent but in my
perception thereof. In other words, the conflicthere because of my
approach. The stinging hairs of nettles only predacrash when
touched by hand. So, the conflict of the actual gredideal is there,
because of the ideal approach to the actual.

And what is that ideal approach? It is the “selfhigh wants
permanence, continuance, maintenance, all of whiateeds so as to
remain in existence. But the ideal of that “se#f’'only an idea, a concept,
a thought without validity. Without that concepth(ch is then no-self or
anattg, there is still impermanence, but it will not &eonflict, for there
is no “self”, dependent on continuance. Hence,ha $eeing and the
perception of the emptiness of thlienflict (dukkha-anattasain @), there
is no moreconflictandno more problem.

The understanding of these three characteristicempkermanence
(aniccg), conflict (dukkhg and non-entity dnattg is the keyof insight
which is cortemplation(vipassarg).

For this contemplation there is no method, not emeapplication
of mindfulness, directing one’s awareness to aifipdoobject as in
concentration exercises.



The objects for contemplation are always there ared always
around us; we have only to open our eyes and sdethat is also the
greatest difficulty, because we mostly refuse te. s&lthough the
conflict is perceived, there is no attempt at sgelinrough it, at
understanding it, at comprehending it. The knowdedd conflict
does not lead to the insight that all is conflo#cause of the refusal to
see the cause of it in ourselves. There is a refassee, because this
insight will see through the artificial barrierstpup for the sake of
protecting, defending and perpetuating that “sefthout which there
is no projection, no hope, no ideal possible.

Thus, for the sake of protecting that ideal, oneises to see and
understand the conflict as a result thereof. Confis perceived as
sorrow, pain, suffering; and we can deal with thttgeugh a search for
consolation, satisfaction and forgetfulness. Butrefese to see conflict
as the result of our striving to retain that “selfi permanence, in
opposition to the universal impermanence of natuog, life, of
experience. It is the thought of “self’, which aestte clings to the
continuation of the ideal which is thus causing toeflict.

Insight into this truth, that is, seeing that tdeal is not real, and
thus false, that is contemplation which beyond tand space, without
method and striving, can set free immediately apdntaneously
anyone who is honest enough not to be a hypocaritenself.

This is Buddhism at its best, while the many methaaf
concentration may be found elsewhere, as they practised earlier by
the bodhisatta without producing the expected tesukenlightened
realisation. Enlightenment came to the bodhisatich éhanged him
into a Buddha, when he discarded the path of trdiitg g samatha and
turnedto insight (vipassars), the only way to seethingsasthey are, the
false as false, the impermanent as unsubstantiedrdlict as void.

May clinging be seen as fear, May
craving be seen as hope,

May change be seen as passing, May
conflict be seen as void.

For that is truth, that is truth!



Nibbana

Realisation can be considered as a concept, ththaih of course, is
very far from realisation. As a conceptualisatibrwould be converted
from an idea into an ideal. Still, it deserves ¢desation, if that would
lead, even negatively, to better understanding.

There is first of all the ethical aspect,for Nibbana implies the
destruction of evil propensities (asavg the remowal of moral
hindrancegnivarana), the freeingfrom all fetters(sanyojana). In view
of theseremovals, Nibbana is called deliverance(vimutt). Where
Nibbanacannotbe aimedat as a positive goal — for, “not by striving
can world’s end be reathied” (gamanenana pattabbo lokass’anto
kuda@anamn ”) — striving becomespossible in the overcoming of the
hindrances and obstacles.

Then there is the aspect which is more mental tharal, because
it is the culmination of an evolution in the prosed comprehension.
It is the gradual development through the four esagf sainthood,
from learner to adeptagéekhd, from streamnterefsota@nna) to
arahah And as this processis not one of acquisitionof learning or
virtue, but is leading rather to no more becomihq)ay be labelled a
proces of cessation(nirodh g, with Nibbanaasthe endingof becoming
(bhavanirodh 3.

And finally, there is the philosophical and metagiogl aspect, which
lends the concept a kind of positive characternem®ughmostof its
synonymsare negatie. As sud, Nibbanais viewed as the deathless
(amatg), the unconditioned (asahkhata), the summumnmbonum(parama
sukhg. It is the one absolute in which there is notreiy and hence no
distinction or division of “self” and “non- self’/no opposition and no
conflict. As such, it is not made, not causedtcreatednot conditioned
(asakhata).

“TAng. N. IV.



Thus, Nibbanais understod as deliverancefrom evil, cessation of
becoming and unconditioned in causation. As go# iegative, as an
end it has no means, as achievement it is freedBuot, there is never a
“self”, or a soul, which achieves or attains or &tsg Inconceivable, yet it
is to be experienced, not through striving and ficac but in
understanding, experiencing and living in truthc®the truth is seen, no
more hallucination can occur, because the sourdeshwproduced this
misconception, namely craving and self-seekingeldned up.

It is with great diffidence, a modesty arising fraalf-distrust, that
the subject is being approached apart from thogeidereferences. Yet,
it cannot be left untouched, as no book on Buddhismld be complete,
even in a most rudimentary form, unless thal emancipationand
realisationof Nibbana were at leasthinted at, as the solution of all
life’s problems, sorrows and conflicts.

The avowed aim of the Buddha'’s teaching, to useohis words, is
the ending of sorrow: “One thing only do | teaclmenand how its end to
reach”. It is the ending of woe, that is, of sufferindhiwh is conflict in
the mind, which is the end of the Buddha’'s teachiugd thus we may
make free by equating the ending of conflict witiblddna. For that,
too, we have the Buddha's word that Nibbana is the ending of
becomind’; for, in becoming which is dependent araving and
clinging (upadina pacayabhavo) is found also the source of birth,
sorrow, decay and death.

48 Dukkharfic’eva pafifiapemi dukkhassa ca nirodham: Majjh. Nik.
“9 Bhava-nirodho Nibbanar: S.11-117.



The aim of the Buddha’'s teaching being the endihgomflict, and
conflict being caused by craving, it is therefohe tending of craving
which can provide the solution of sorrow as comfli&nd thatis called
Nibbana, the ending of craving, (nirvan a). “Whereas becoming
originatesin craving, it is in Nibbanathatit ends”.

The end of becomingohava-nirodha is just to be what one is. Can
one strive to become what one is? All striving gcdime is an escape
from what is. All striving for attainment is onlynather step towards
securing that self-concept whose ideal is the dmtusf attainment. To
see the muddle-headedness of the entire procebse isessation of that
process. And the cessation of that process isrtie@tbecominglihava-
nirodha).

To be what one is! What great courage is requined what pure
insight! Does one ever dare to see what one is? l@asebecome what
one wants to be. It is this desire for becoming #mnsd clinging to the
object of one’s desire, which formed the origin lEcoming (tan ha-

upadina-mcayabhavo; andit is, therefore,in the cessation of this
clinging that there can be a cessation of becomdrigthe will-to-
become, of volitional activity, of rebirth, of cdiat, of death. And that
is the endof Sansara.

So, the immediate need is the ending of desire,imtlat, all effort
flounders. Staggering in one’s attempt to get are plunges deeper in
the mud of ignorance, of confusion. Seeing the rteeend desire, one
makes desirelessness the ideal object of onewrgjriBut, that too is
desire; it is the will to become desireless,become freeto become
enlightened, to attan Nibbana.As long as this point is not seen and
understood, there will be continued striving eviethe goal is idealised
as no-more-striving. It is exactly in the confusiohthis contradiction
that there is discouragemeamdpostpnemen. Sansaraas the process
of ewlution and involution is beginningless; then, how can that be
brought to an end? If this process of becoming ghirth cannot be
seen as having an ultimate beginning as creatimn,dan one ever hope
for its ending in this life-span?

50 Tanha samudayo bhave, nirodho nama Nibbanam: Abh. Sang,509.



Thus, the ideal is fading off, and attainment i$ gway for some other
time, when perhaps conditions will be more favolgalPerhaps, one
may feel that we shall need another Buddha whotelli less of conflict

and more of love. For, it is not possible to p& thock back and solve in
a day what has been building up for many centwies many lives. And

thus one continues playing with building blocks;remsing one’s desire
for continuance, still vaguely hoping that all vok well in the end.

But there is a refusal to see the end as an idsedbng as theris a
refusalto seewhatthereis nov. Must onebuild up a Sansaraof virtue
to overcomea Samsaraof evil? Canhatebe overcome by love when the
source of hate is left untouched, when there isosepion because the
“self” isolates itself in virtue?

As long as there is the concept of a “self” to heerated, there
will be the effort towards that ideal, which is@ncept of the “self” to
become free. It is not freedom as the goal, butcthinuance of the
“self” in the ideal of freedom. And that is happegiall the time, and
every time when the pious wish is uttered: May wtain Nibbana!
The “sdf” is building up its interestsand holding its shares in that
enterprise with the ultimate hope and expectatioatainment: May
| attain!

It is with that end in view (not in this life penbs but in some other
time, in some other place) that perfection is soéugh giving and
renouncing, in patience and in love, in virtue amdvisdom. But can
wisdom be acquired? One may grow in knowledge anbefarance, but
there is still the growth of “self”. The very quest “How?” is the basic
standard of all progress. It is the search for rtieans, the method for
acquisition in the most subtle layers of the mind.

It is that very search which must cease.

Of course, it is absurd to ask: How to cease?thadrwill still be the
search for the attainment of cessation.



It is so easy to lose track of the path in the jengf one’s
achievements. Absolute freedom is the image ofytad set by the mind.
And then, thought begins to experiment! First, @munciation, cutting
oneself off from all impediments of the world. Thém seclusion, cutting
oneself off from all the impediments of the enviment in which one
lives. Then still further, in concentration, didoming the mind to fix
itself only on selected topics, cutting off merdatractions from within.

And then come the results. In reducing one’s wéfgshas become
simplified; and there is neither worry nor agitati@ven about the
necessities of life, in the procuring of food amelger. In limiting one’s
contacts and relationship, there is less frictioml o waste of time,
otherwise spent in frivolous or polite conversatidn fixing one’s
thoughts there is concentration which may leadrte- @ointedness, the
object of one’s striving. In that one-pointednelsré is restriction or
distraction.

Now the mind seems free and loses itself in thimiigf of space, in
universal love and compassion, in boundless consniss, even in the
perception that nothing is, no “thing”! And thefreetsearch for absolute
freedom seems to have come to an end, as thoufybeds from need and
greed. In that state of liberation the mind is empletely cut off from all
experience, that even perception becomes impebteptBut there is
thought; there is the remembrance of states ofrabea in ecstasy; there
is the urge to dwell within that seclusion. Andttimeans that there is
still the “I” who wants to become, who wants to w@m who wants to
experience. Even in the remembrance of achieventbaete is the
thought which says “l am”.

That is the moment when concentration exercise lmanseen as
exercise, as an endeavour to reach a state of comalel. But, mind-
control is self-control and has still the thought'self”. With that object
as a goal, there is no freedom. The more complessaconcentration,
the greater also is the withdrawal of that “seli"formless spheres of
mental absorption, which will provide the puresliglg in ecstatic joy
and bliss and equanimity. When the mind feels resadypurified and
standing on the brink of enlightenment and readtisait is only the
realisation of one’s own achievemettte pride which sas “I am”
(asmi-nana), even whenthe fetter of individuality (saklkaya-dtthi) was



seenunderstod andbrokenlong ago.

It is the thought of “self” which must cease; amattcannot be
done by suppression. The more effort in full contiion, the deeper
also grows the root of attainment, that is of “s@hought can only
cease in: understanding. What is thought? It isréh&tionship with
the past, for thought is dependent on memory, thoisgthe reaction to
the experience of yesterday, and thought wantgdgeq that image
into the future, in order to exist, to continue,remew the past, to
keep the “self” alive. Thought is a reference te plast and is neverin
the present. In the present there is selection,peoison, storage,
keeping the old for use in the future. All thatreaction; and the
knowledge thereof is the “I".

Can this be experienced? Why! It is all here tq seexperience, to
realise; but not to know, to analyse, to desctibaetain. Experiencing is
not knowledge; for, whereas in knowing there isvaviker who stores his
knowledge, in experiencing there is no thought alasuexperience and
hence no experiencer who knows. A thought abouexgerience can
arise, when the actual experiencing is made intolgact of reflection
by a subject, the experiencer, the thinker, the BUt in experiencing
there is no knowledge thereof, no analysis, no nmgnmm name-giving,
and so there is no “I".

Thought is the last stand of the “I” in reaction, @ffort, in striving
for results, in trying to attain, to become; thé ¢ the essence of
individual existence, the essence of conflict.

Experiencing is not concentration on a choice dbjbat it is
contemplation on what is. And what is? What is ¢hen
experiencing? The beauty of the mountains is. Ndhe mountains
or in the light-effects thereon, but in the mindésaction thereto. The
hurt caused by an angry word is not in the word, inothe angry
person but in the reaction thereto within the mimbde beauty may
have faded in the evening, the angry words willehpassed away
with the winds, but the reaction is here and nowme. | am that
reaction, even though there is no action, and hapcactor. The past
experience has gone, the future result has not gaheBut what is,
is the reaction which is neither action nor actord that is now being
experienced as reaction. In seeing the void ofrdastion, there is the
understanding of its non-entity, the non-entitypefiuty and of anger —



and of “self”. Such is the awareness in contemghati

In that awareness there is no effort and anxietgttain, for there
is no goal. It is all here in this moment.

Not having to attain, there is the release fromugit. Not having to
work out one’s own salvation, one is saved alrefaoiyn that “self”. It is
not the fire of lust and desire of the “ego” whichas been extinguished,
but the “ego” itself has evaporated, is seen aanlg never existed but
in the opposition within conflict in igmmance. That extinctionis called
nirv axa when the conflict (dukkhg of resistance against impermanence
(aniccy is seen and understood as void, because theegslf anattg
to resist. It is only in ignorance that there isftiot which is caused by
an ideal “self” unable to maintain its own delusiolt is in emptying the
mind that lies real freedom.

Nibbanais not a state of being of an ertity, but a momern of
experiencing. In that moment there is no memory ramdiesire, no past
and no future. And thus that moment cannot be remeead, cannot be
called back, cannot be retained. Then how coube itlescribed?

It is the moment when thought ceases, thought aditoned by
the past, by memory and tradition, thought as dowd by the
future by anticipation and desire. In that momdmtreé is no thought, no
thinking which is reflection, but just the experémg of being
unconditioned, of being free, of not being. In tmadment there is no
recognition, no recording, no comparing. Thoughdé baased; thoughts
which claim “I am”, thoughts which find security the past, thoughts
which seek continuity in the future, the thoughtiehhsays “I am now”.

In experiencing the egolessness, the non-entitlydrimpermanent
flow of life, there is no resistance and no stryifior unification; and
thus there is no conflict. It is the “I” which ifig conflict; and in
experiencing the non-identity in the absence of thathere is no
conflict either. In experiencing the silence whishthe cessation of
thought-formations, there is nothing, no “thing® fI”, which in
opposition can produce the conflict of becoming.

Such experiencing is from moment to moment withole
involvement of time, without the transmission oteseission, without
the logic of sequence. And so there is nothingrepare the mind for,
nothing upon which to focus the thought, nothingoocentrate upon



or to renounce. It is seeing in actuality withoopk or fear, without
expectation of result, without establishment ofusidz That seeing is
the one single moment of experiencing without ath &k the
experiencer, without thought of the experience. #rat is now.

The Buddha's teaching is not a doctrine of anniitifa Life
cannot be annihilated or destroyed; it is only saspects of living
that change as the current of a river. Life is smtnething separate
which can be isolated and broken off. Life is tlbestant arising, the
constant creation, the constant emerging, whiclnaiatake place if
life were a point in history, in the beginning befovhich there was
only the “word”.

It is not the “word” that made the world, but it tlsought that
makes the word out of its own idea. The word is ceived by
thought; and in the word there is the term, theellathe name by
which the thought can continue, by which the idea become the ideal,
by which a dead past conceives the object of ita etill-born image.
Thus, that object, that ideal, that creatios, as dead as the memory
of the past which wants to live in the future. tBuat is not life; it is
death which is preserved, which is worshipped aadearinto a “self” as
the image of a self-created God. Such is the dmiusi Samsara, of
idertity, of permanenceof “self”.

A delusion cannot be suppressed, for the simplgoreghat it is a
delusion, which means that it is non-existent. Aedce, it cannot be
overcome or put aside. It just does not exist. Wha&txperienced is a
self-created image, an idea which is an ideal, lezat holds the
promise of continuance, of security, of the future.see that this idea
of “self” is only a projection of a desire to camiie, is to see also that
it has no existence in the present apart from be&ngimage, a
concept, a thought. When that is seen, the idéaaif’ is soon as a
delusion, as a non-entity, and hence as nonexistent that
understanding there is no need for suppressingeea for effort to
overcome, no need for concentration. It is justuhderstanding and
the realisation that there is no entity to be idiezat with action.

This understanding can come through the understgrafi action,
which is always in the present. Seeing an actiongoperformed with
a purpose in the future, is also seeing that ssicioi an action at all,
but rather a reaction to a desire to obtain thar&utWhen there is



understanding of the immediate need of action, tHere is no
projection in the future, no desire for continugnoe thought of
“self”; and hence no isolation, no desire, no cohfl

Thus, understanding of the real lies in the undedihg of the
actual. And realisation of the permanent lies ia thalisation othe
impermanet But, aslong asthe real, the permanet, Nibbana, is an
object for striving, for grasping (emotionally artéllectually), there
can be neither understanding nor realisation.

But understanding that in the impermanent thereeither subject
nor object, understanding that action is neithéoracor result, is also
the understanding of the delusion of isolationgbosition, of “self”.
The understanding of this delusion sees a delussoactual, sees the
actual as non-ideal, sees the non-ideal as vombofiict and void of
“self”. Thus in the understanding of the actualréhis the cessation of
the ideal, of the delusion, of the concept of cwmince of a non-
entity.

In that cessation of the ideal lies the realitythad actual, the truth of
what is. Itis the cessation of becoming in thadisation that truth is.

When there is understanding with insight, it does mean that
there are no more emotions, no more feelings, naermperceptions.
But they will have ceased to be interruptions. €@y be pain, but
no more sorrow; there may be knowledge, but no nagststanding;
there may be loss, but no more grief; there magdbien, but no more
reaction; there may be wounds, but no more scheretmay be
energy, but no more effort; there may be seeind, nm more
hankering; there may be sensations, but no moezhattent; there
may be perceptions, but no more formations; theag be ideas, but
no more ideals; there may be awareness, but no prjections;
there may be need, but no more greed; there maxeriencing, but
no more gathering; there may he love, but no mate;hhere may be
peace, but no more “self”’; there may he life, baithmore death and no
more birth.

For, when the “self” is gone with insight, then gteuggle is over, the
burden is lifted, the fetters are broken, the pattiere without obstacles
and hindrances; and there is freedom. The pathese and there is



freedom to walk, but the path does not lead toal;dor, the path which

is freedom is the goal. And there is no walkerpagpose, no subject, no
object, but just the freedom to walk, the freedaniive, the freedom to

be free, now!

In watching that freedom there is an awareness loditvinas been
missed out all along; there is a joy in leaving alitvhat has been felt as
pleasure; there is the awareness that all is goddright, while leaving
aside all satisfaction; there is an even-mindedmdssh is no longer a
balancing between “should” and “should not”, butiethunderstands
only this single moment of experiencing what isthout distortion,
without fixation, without aspiration, without refarce to past or future,
without knowledge of “self”.

Is Nibbanathenonly negation,annihilation?

Negation has the role of breaking down conceptsidaling the mind
of discrimination, of penetrating all preconceividgas. Truth is not the
object of its search, but truth will stand reveatstte all concepts are
destroyed. Negation, therefore, is not a kind @latitic aiming at an
exposition of truth. Negation has no aim apart froegating the false.
That is bound to produce a crisis; but it is aisria which action must
follow. Whether such action follows faith, dogmadaauthority, or
accepts the discoveries of reason and intelleas, still only a reaction
which is the positive search for an answer, a goiyta goal. And
whether that goal is called truth, or god, or siels all the same, for it is
at projection of thought which wants to attain, achieve, to become.
This cannot be argued away; for the argument cay provide a
substitute: the super-Self, the absolute, in whiah “self” is absorbed,
i.e., static concentration, in retirement from therld, or in a modern
totalitarian state. Thus, negation of all concepii leave the mind
blank, in the void of which there is no thought gibe. And in the
absence of the movement of thought, in that negadb all positive
contribution to an ideal, there is the absoluteatieg of both being and
becoming.

It does not make sense, because it is not lognmalght. It is not
to be aimed at, because there is no knowledgeeop#th which is
freedom. Without walker, the path cannot be knowannot be
shown, cannot be walked. And yet itis a path whlaas not move,



which does not lead, which does not end. It is th pd creative

understanding; every moment a new creation, a readisation, a

new discovery, as a river which must flow and iwaals hew even
though its course is ancient as the ages — as avfiich must burn
and is always alight in consuming and burning ftsgl. The river

flows, not with a purpose, but because it is arrittee fire burns, not
with a goal, but it would not be a fire if it diebhburn. Thus, the path
of understanding is a path of insight from momentioment, but not
with an aim of comprehension. Insight must see viiaand what is

not, and why it is thus. It is the nature of seeioigunderstanding, of
insight. It has no object of sight, it is sightesey what is, choiceless,
without volition, without selection, without inteah. Thus, it is a

path of negative understanding in seeing what tisah@nd ideal, and
thereby understanding what is real. In that undedihg actuality

ceases to evoke reaction, the ideal ceases tokmaeasire; and in the
absence of reaction and projection, of memory aesird, there is
neither past nor future, neither being nor becoming

Are these mere words? Semantics? They certainlg havmeaning
beyond experiencing. They certainly hold out noéhfgr satisfaction, no
security in stabilisation, no continuity in exiséen And thus, they cannot
form a basis for effort and striving. And yet, hig total negation there is
a freedom from conceiving, which is a freedom frbecoming, from
rebirth, from the continuance of a miserable “selfhcept, of a
misconceived isolation of an “ego”, of a distortiasf thought in
opposition, in chaos and in hate.

Is such negation not deliverance? And is suchaditgunot real?

In the actual, one can face oneself just as on&nd.what does one
see? A past identity with over-education, a tenserl@ecause one is
trying too hard, an attempt to escape from theuairstances of this life-
time in which one is born. And what am | doing abib® And what am |
thinking of doing about it? It is this doing thingscting and thinking
which make the true “I”. In thinking, there



is reflection, there is a building up of more idgal strengthening of the
“I” in opposition and isolation which is conflicTo see that clearly, there
must be great sincerity and open-mindedness; aadirtkolves doubts

about what | have been doing so far, doubts abwtiritention of my

efforts, doubts about the truth of my striving, dtsuabout the image of
my goal, doubts about the reality of my achievemedbubts about all
my actions to see whether they are actions atrath@re reactions to a
desire to escape, to become, to attain, to be aaf itself”.

And when | see all that truly, there is understagdiAnd in that
understanding there is the ending of striving, @itk to attain, of the
will-to-become. In that understanding there is ndifer question of
right or wrong, of self or no-self, no thought ofhgevement or
attainment. There is just the ceasing of becomthg, ending of
conflict, the “no-more” of all delusion. That undendingis wisdom,
is insight which comeswith cortemplation(vipassarg). Contemplation
is not concentration. By concentrating on conftine can only isolate
it and thereby intensify it. To end conflict one shuwnderstand
conflict, and that cannot be done by suppressifgydibly.

Conflict, to end, must yield itself up; and a nafuyielding is
never done through violence. There may be subnmsssoa result of
violence, a result of conquest. But, that is notieg. Yielding
spontaneously can come about only through undelistgn
Understanding what?

The nature of conflict is the process of clingimgwhat has no
substantiality, no identity, no reality. It is on&n ideal one clings to,
the ideal of a “self” becoming secure, a problernppesolved. The
ideal solution has no reality; and it is that fadhich has to be
uncovered. Then there will be no search for thalidand in the
cessation of searching, there is the cessatioheofdeal; and in the
cessation of the ideal, there is the actual, wtgdhe real truth.



Is thereenlightenmert in stages?Justas knowledge (Maa) is not
understarding (pafnna, just as seeing (dassand is not insight
(vipassarg), so the ertering of the stream (sotamtti) is not the
experiencing of the fruit of emancipatioaréhatta-phald.

Even when there is a discarding of beliefs in Gosgaul (saklkaya-
ditthi), ewen when there are no doubts (vicikichg about
interdependent relationship in actuality, even wlleere are no more
beliefs in the efficacy of prayers andrituals (slabbata- paramasg,
there would be still enough scog for desire for the satisfactionof
the sensegkamacchandx and artagonistic feelings(vy apada, for the
desireto become(ru @-r aga,aru @-raga), for the agitation in the search
for achievementuddhacca-kukucgaall of which are steegd in the
conceit which says “I am” (asmi-nana) andin the delusionwhich is
ignorance(avijj a).

Only in the final realisation that the “I” is a desion of identitycan
there be no concentration of effort to eliminatattion-entity.There
may be the reaction of that delusion in which thself" asserted
itself. Such reaction can be seen and understandi; ia theclear and
complete recognition of that fact (that is of theactionas such),
there can be freedom of insight that such reactsoa delusion.The
reactionis there as a remnan (sa-upadisesp but it can no more
project and procreate. Thus, this insight is theerition from,
although not the annihilation of, the reaction.

Then there is perfection which is not an attainnmenwhich nothing
more can be added, but rather a perfection fronchvhothing more can
be eliminated as false.

It is the truth which can set free. And when figadk the death of
an arahant, when the results of past actions hega butlivedwhen
ewen the reactionsof clinging are broken up (anupadisesy thentruly
Nibbanamay be called freedom(mokkhg, the greatrelease yimutti),
deliverance.

It is not the goal of action of one who is in bogdaFor, that would
be merely an ideal. But one who recognises theraatubondage, that it
is the pursuit of gratification of the “self” whicbauses one to escape
from what is, an escape towards an ideal made b¥f''smade by
thought, made by desire — one who recognisesdbah a one will cease



the pursuit of pleasure and discover the pure aedtive joy of freedom
in every moment, in every experience, in which ¢hisrno striving, no
“self”, no opposition, no conflict. Such freedomrnst an achievement,
but rather the discovery of being without acquisitiwithout property of
body or of mind, the discovery of having “laid dowime burden”, the
discovery of not being bound by concepts and idétls not a freedom
of the “self”, but rather the freedom from “selthe realisation that there
is no “self” to be or to become free.

It is not the arrival at journey’s end, but the iexgdof all journeys, of
all travel, of all search, of all restlessness agiation, of all striving to
become, of all wanting to be or not to be.

And with this the last word has been said; for, mgheraving has
ceased, the process of becoming which is graspaw deased also.
Where there is no more becoming, there is no mebéth and allits
consequencesf sorrav, decay and death. And thus, Nibbanais the
only deliverance, the only freedom surpassing atarstanding, above
all emotion, beyond all striving, unconditioned cugated, indestructible
through the overcoming of greed, hate and delusgtoough insight and
realisation in the deliverance from “self”.
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