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PREFACE

The Prof S. K. Ramachandra Rao Memorial Trust
published in 2008 the book ‘The Teachings of the Buddha’.
This was a compilation of his articles that had appeared in
the journal ‘Aryan Path’. Another monograph, ‘The
Essentials of Early Buddhist Psychology’ has been included
in the book ‘The Development of Psychological Thought in
India’ which was reprinted in 2012.

Apart from these writings, Prof S. K. R. had
translated the Pali texts ‘Telakataha Gatha’ and the
Buddha’s first discourse, ‘Dhammacakkappavattana-sutta’
into English in 1957 and 1962 respectively. He had also
written a Pali Gatha, ‘Sumangala Gatha® that had been
published in the journal ‘“The Light of the Dhamma’ in
1957. Another essay, ‘The Buddha and the Dharma’ was
composed in 2002. All these and two smaller essays on
‘Buddhism in Sri Lanka’ and ‘Theravada in Burma® appear
in this book which is a collection of most of his writings on
the Buddha and Buddhism.

I am grateful to Sri Nagendra of SriChakra Graphics
for printing this book elegantly and expeditiously.

30-6-2013 Dr. S. R. Sudarshan



INTRODUCTION

There are many beautiful literary works in Sanskrit and
Pali, which unfortunately have not merited the attention
they deserve. They are little known, and less studied. But
they bring into bold relief the salient features of Indian
culture. Gatha-Sataka is one such. It is a poetical work
of great merit in Pali, consisting of hundred gathas, uttered
by a Buddhist monk as he was dying in a cauldron of oil.
The poem cxpatiates on the miseries of samsara and the
great need to obtain enlightenment and emancipation. The
poem has been edited here, with translation in English

I have also equipped it with an introduction which discusses
the role of the Buddha and his Dharma in Indian culture.

I sincerely thank the authorities of the Omkar Offset
Printers for having printed this book in an excellent
manner.

S. K. Ramachandra Rao
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Writings on Buddhism

THE BUDDHA AND THE DHARMA

It is over 2,500 years since the Buddha was born. He
preached a gospel of renunciation, and he himself was an
ascetic. He invited his disciples to lead rather an unworldly
hfe, a life of quiet contemplation and stern analysis of
phenomena. But it is surprising how such as teacher has been

the stimulus for countless outbursts of artistic imagination.

His simple story has been told and retold, in story and
poem, in sculpture and painting, in music and dance. The
Buddha’s life has excited the imagination of the poet and the
scholar alike. Into the plain life of an ascetic saint strands
of exquisite romance have been introduced, and fabrics of

delightful fantasy have been interwoven.

The pious imagination has been exercised so frequently
that a fabulous atmosphere prevails round the life of the

Buddha. It is thus natural for scholar of the type of Kern and
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“enart to wonder whether the Buddha as the one tradition
d2scribes lived at all historically, whether his story is not a
mzre allegorical ballad of the ubiquitous solar myth. While
this is an extravagant comjecture, it is clear the popular life

of the Buddha, as we know to-day, may not be his real life.

We may fruitfully cogitate on the effect of the passage
ol time on the development of the legendary account of the
Buddha’s life from the earliest historical accounts. But in the
mass of fantasy and fiction of the former, it is difficult to

decipher the latter.

It is by no means easy to ascertain the stages of
dcvelopment, and we are never on very sure grounds. It may
not even be justifiable to apply this supercritical inquiry in
regard 1o the life of one who is not merely an object of
intellectual curiosity, but for countless millions an unrivalled
object of religious devotion. But such an attempt scems
necessary in order that the spirit of his teachings may
properly be appreciated, and not lost in the motely host of

ornamental embellishments.

The popular account of the Buddha’s life are traceable

to a few ancient tracts of celebrity - the Pali account as
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current in Srilanka and Buddhadatta’s Jina-charita of the 13th
century: the Sanskrit texts Lalita-vistara and Buddhacharita;
the Burmese account, Malilarikdra-vatthu, translated by
Bishop Bigandet into English; and the Tibetan account given

to us in English by Rockhill.

A good bit of mythology predominates all of these
accounts. There is always an element of the wonderful, and
a constant attempt to exalt the subject of the religious
romance to a divine, or at least superhuman, status. Plain
facts and miracles are made strangely to coexist. But the basic
pattern of the life-story is common to all these accounts. That
is to say, there must have been the earliest of accounts, which
was more or less historical, and because of that fact, an

extremely plain account.

It is well-known that the Pali accounts are the oldest
among them. But it should be remembered that the Pali canon
itself (the Tipitaka) does not contain any connected account
of the Teacher’s life. We find such an account for the first
time in the Introduction to the J4taka Commentary, known
as Nidina-kathd, which is not earlier than the first century

of our era, that is to say, about 500 years after the death .
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of the Buddha, and which may probably have been originally

a Sinhalese composition.

This very charming literary piece is of little historical
value, as it makes little distinction between fact and fable.
But this is the stock from which all the later accounts have
drawn. And Nidina-katha itself depended for its matter on
an earlier tradition, namely the Canon, which was preserved
for centurics in the memory of the monk-reciters (bAdnakas)
and reduced to writing only in the first half ol the first century

B.C. in Srilanka.

The authenticity of the Canon is more or less firmly
established, but it is not difficult to discern systematic
accretions to what must have been the original gospel,
reported to have becn settled soon after the demise of the
Teacher. That there was the tendency to add to the Canon
is cvident [rom Buddhaghosha’s account of the first council
in his Sumangala-vilisini, where he mentions only four
mkayas in Sutta-Pitaka, omitting the fifth, Khuddaka and
Abhidhamma-pataka altogether. The original gospel, nucleus
for the later Canon, must have been a collection of just the
words of the Teacher (sattunopavachanam), as heard and

grasped and remembered by his immediate disciples.

10
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For the benctit of the next generation of disciples, a
short context was supplicd to the actual words of the
Teacher. Usually, the recitation of the Buddha's words were
prefaced with ‘Evam me sutam’ ( Thus have [ heard) and onc
or two sentences relating where the teacher was when he
uttered the words, and to whom the words were addressed:
and at the end of the recitation was another short sentence
“Thus spake the Blessed One’ (idam avocha bhagava), marking

the close of recitation.

The Canon as was settled in the first confercnce of
monks under the presidency of Mahakassapa during the rainy

season following the death of the Buddha must have consisted

of a long series of such discourses in the direct speech of

the Teacher, each with a brief contextual information. All
other matters that we find included in the Canon as it stands

to-day, are probably later additions from time to time.

We may, as an example, take the most famous and
important of the Buddha's sermons, in fact, the very [irst of

his sermons, the Dhamma-chakka-pavattana-sutta (included

in Samyutta Nikdya collection.) This discourse consists of

twenty paragraphs. The first sentence is the customary

1
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preface - “Thus have 1 heard’. The sccond sentence indicates
the place where the discourse was given, ‘In Deer Park near
Banaras’; the third sentence informs us who were addressed

by the Teacher, “The group of five monks’.

From the fourth scntence to the end of 14th paragraph
we have the Buddha’s own words, in the direct speech. There
is no reason to doubt that these were the actual words of
the Buddha. At the end of the 14th paragraph we have the
conventional expression ‘ti’ (meaning ‘thus’,'iti’), occurring
for the first time 5 the Sermon, indicating the close of the
Sermon. The next sentence after this is the usual “Thus spake

the Blessed One’.

As any one can make out, from ‘Thus have | heard’
to ‘Thus spake the Blessed One’, we have a compact and
complete narration. But the next five paragraphs bristle with
supernatural cvents, and curiously enough, each paragraph
ends with the conventional ‘ti’. These five paragraphs
contribute nothing whatever to the content of the sermon.
They in no way explain or supplement the actual words of
the Teacher. It is clear that these were later additions at
dilferent times, of course, within a couple of ccnturies

following the Buddha's death.

12
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The original form of the discourse, containing very little
besides the words of the Teacher,: is best illustrated in the
sccond Sermon Apatta-lakkana-sutta and in the most
important of all the scrmons, the ‘Sermon on the Arousing
of Mindfulness’ (Satipatthana-sutta). At the other extreme is
the long-drawn discourse concerning the Great Decease (the
Maha-parimibbana-suttanta), wherein the actual words ol the

Buddha exist along with a huge lot ol extrancous, and whal

appear to be irrelevant, matter. And there are a numbcer of

discourses such as the Mahapadana-sutta, Janavasabha-sutia,
Maha-govinda-sutta, Sakkapaiha-sutta, etc. which rcad like
fantastic fairy tales, and which must, of course, be conskdered

as later compositions.

Thus the original Canon may safely be assumed to be
a collection of the Buddha's own words (buddha-vachana).
If, in order to determinc his teachings, we rely on his own
words, perhaps we may do so to get an idea of his lifc as
well. Of course, we should not expect to find long
autobiographical narrations in the Pali Canon: but here and
there, there are highly revealing bits of information, clothed

in the Buddha's own words.

The Buddha is certainly not the personal name of this

teacher: nor is there any evidence to show that our Teacher

13
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assumed this-namec at any stage of his hfc. The Buddha,
meaning ‘the Awake’, is the indication of an attainment; and
it sccms probable that a number of persons both before and
during the life-time of our Teacher were known by this title.
In later works, Siddhattha is given as his personal name: but
there is no mention of this name either in the Nikdyas or

in Vinava-Priaka.

In the Canon he is known to his acquaintances as
Samana Gotama (the ascetic Gotama) or simply Gotama. It
is gencrally believed that this was his family name: but we
arc nol very certain about it. It may be his personal name.
In the Canon, the Teacher is sometimes referred to by his
clan: he is ‘Sakya-muni’, ‘Sakya-putta’, or ‘Sakyakulamha
pabbajito’. To his disciples, ol course, he was merely Bhagava
(The Blessed One), which was {and 1s) the usual expression

uscd in relerence to a great teacher.

In all Vinaya-Pitaka, it is only in the first Khandaka of
Mahdvagga that we hear of Suddhodana, the father of the
Buddha here he is merely called a Sakyan. In all the lour
Nikayas, Suddhodana has been mentioned only once: and
that in a discourse of doubtlul authenticity, Mahapadana-
sutta ol Digha-Nikaya. Herc Suddhodana is called a rdja and

his caste is given as Khattiva.
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The later and romantic Niddna-katha styles him as a
Maharaja, but the same account describes the Sakiyans
(people to whom the Buddha belonged) as a small agricultural
community. In the Pabbajja-sutta, Bimbasara is informed by
the Buddha himself that Sakiyas were a republican community,
strong and prosperous, belonging to Kosala Kingdom at the
foot of the Himalayan ranges. There is here no mention of

his father’s name or position.

The Nilaka-sutta describes Suddhodana’s residence as
a merc housc (bhavand) and not as a palace (pdsada). Thus
it is likely that Suddhodana was a petly chieftain or the
elected head of the small republica'n community of Sakyans.
The Mahapadana-sutta gives the mother’s name as Maya, but

nothing more is told about her.

As regards the actual birth of the Buddha, the Cupon
is entirely silent. The dream of Maya, entrancc of the
Bodhisatta into her womb, delivery in the Lumbini Garden,
miracles attending the event must all be later inventions [or

the sake of dramatic cflect.

We have no account of the Gotama’s marriage, or of

his carly life in the Canonical books. Indced we arc not

15
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imformed what name Gotama's consort bore, il we confinc
our trust to the Canonical literature. Once only in the Vinaya-
Pitaka we hear her mentioned as Mother of Rahula (Rahula-

méta).

The Commentary Monoratha-piirani gives her name as

Yasodhara. But the Buddhavamsa calls her Bhadda-kachcha.

And the unrcliable Nidana-katha describes her as chief of

consorts (ggea-mahishi). We hear of other names also:

(=

Bimba, Gopi, Subhadda.

We do not get much trom the Canon about the boyhood,

youth or marital life of the Buddha.

It is popularly known that the Buddha, as a young man,
while on pleasure rounds, beheld three instances of suffering,
namcly, old age, discasc and dcath; and that this was the
immediate provocation for his great renunciation. The later
legends make the three instances messengers of gods who
appcared on the earthly scene just 1o remind the Bodhisatta

of his grecat mission.

But in the Canon the episode occurs in a very diluted

form. In the 38th Sutta of Anguttara-Nikdya, lor instance, the

16
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Buddha himself recounts before his disciples: *(living in
excessive luxury) it occured to me: An ordinary, uninstructed
man, himself subject to old age, to discase, to death, and
not having passed beyond them, when he sees and old man,
a discased man, and a dead man, is alarmed, abashed and
repelled, being alarmed for himself... As | thought thus, all

intoxication with lifc utterly left me.”

Mark the words- “it occured to me.”” The Pali words
used are: ‘mayham etad ahosi’. It signilies that the young
Buddha only reflected upon old age, discasc and death. They
were mere thoughts. And elsewhere in the Canon, these three
are called communications Yama-Raja or-the Lord of Death.
The later legends must be elaborations of this ligurative

remark.

The great renunciation, mahabhinikkhamana, has been
the subject of a multitude of literary compositions and artistic
crcations. The pious imagination has been strained Into a
tender story full of pathos and the marvellous. His young
wife, the new born child, the favourite horse Kanthaka, the
beloved charioteer Channa, the still of the night, the river
Anoma, the hosc of sympathctic gods are all brought mto

the picturc for brilliant effect.
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But in the Canonical Ariyapariyesana-sutta ol Majjahima-
Nikaya, there is a highly interesting autobiographical account,
which tells us of the event in exceedingly simple words. The
Buddha tells the bhikkshus - “While still young, with glussy
black hair, in vigorous youth and in my prime, though my
mother and lather were unwilling and tears pourcd from their
eyes, | caused my hair and beard to be cut off, and donned
the ochre robe, and went lorth from home to homelessness.
And having thus renounced, pursuing the highest good,

sccking the supreme path of peace, | came to Alara Kalama.™

The same account occurs in the Mahdsacchaka-suita
also. This must doubtless have been the event as it occured:
but it is too plain and matter-of-lact to cvoke the adoration
of the layman. Hence the fancilul legends teeming with

romance and miracle.

This account suggests that Gotama at the time of his
departure from home must have been very young. This is
supported by another account in the Pabbagia-sutta ol Sutta-
nipata, where King Birhbasara attempts to dissuade Gotama
[rom the path of renunciation on the count that he was very

young, a mere boy.
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The Arvapariyesapa-suita account also reveals that the
mother of the Buddha was alive when he left home: and there
is no mention of his wife. Also, the great departure was not

a stealing out in the dead of night, but a public cvent.

After leaving home, all accounts agree, Gotama
approachcd the two ascetic teachers Alira Kilima and
Uddaka Ramaputia, lived the holy life under them
successively, mastered their techniques of meditation, but
left them dissatisfied: his goal was still unrcached. The Jam
author Devasena-harya in his Darsana-sara mentions that he
studied for a while under a Jaina ascetic Pihitasrava in Palasa-

nagari on the banks of Sarayi.

Then he retired into the jungle retreat of Uruvela in the
Magadha country in order to engage himsell in austeritics.
This is celebrated as ‘the great struggle’ (padhana) connected
with the well-known legends about Mara's temptations,
combat, consequent defeat, and [inally Gotama’s

enlightenment which made him the Buddha.

Mara is the personification of desire, the force which

individualises man as an ego, and subjects him to the

19



19

Writings on  Buddhism

wretchedness of samsdra. But Mara as the Evil Incarnate
(pdpimd), the god who gave a tough fight to the struggling
Gotama, and the leader of an army (sena) 1s a later and

lcgendary conception,

In the Canonical records, the Mahavagea ol Vinava-
Pitaka. wc have this sole refercnce to Mara: “He (the
strenuous, meditative sage, Gotama) stands and scatters the
army of Mara, even as the sun lighting the hecavens’. Even
this reference 1s part of a short verse (udana) included in the

prose narrative, and may not be very ancient.

But neither here nor in the Mayhima-Nikaya account
do we have mention of any supernatural or miraculous
occurrence. The Mara legend is entirely absent from the
Canonical books; also the account of the struggle therein does
not indicate the extraordinary severity of austeritics, invariably

mentioned 1n later works.

The ancient accounts of enlightenment arc charmingly
simple, plain and matter-of-fact. In the Aryapariyesana-

Sutta, the Buddha himself recounts:

“Being mysclf subjected to earthly existence, [

perceived the wretchedness of what is subject to earthly

20
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extstence, and sceking the supreme peace of Nibbina,
which is not aflected by carthly exisience, 1 attained the
supreme peace ol Nibbapa not allected by carthly
cxistence.... And the insight now as the thing scen arose
m me. My emanicpation 1s won, this is my last birth,

and there 1s no more becoming for me.”

The latter part of the passage occurs verbatim in
Dhammua-chakka-ppavattana-Sutta. The Mahdsacchaka Sutti
makes the Buddha further say: “‘Lived is holy living, done
is what was to be done, there is nothing beyond this™ {usitam
brahmachariam, katam karaniyam, 42" param itthattayal. [t
is Interesting 1o note that the very same attainments are
mentioned in regard to the first-five disciples of the Buddha
also (in Ariyapariyesana-Sutta), and in the Sccond Scrimon
the five disciples together with the Buddha are called *Chha
arahantd’ (the six worthics), indicating thereby that the

Baddha's attainments werc human,

Then, journeying from place to place the Buddha came
at length to Varanasi, and in the Deer Park there, met the
five ascetics, whom he knew before, and announced to them
for the first time the details of his ¢nlightenment. This is the

Dhamina-chakka-ppavattana-Sutta, included in the Samyutta-

21
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Nikava. In this, most probably, we have the very words ol

the Buddha. This is substantially repeated elsewhere in the
Canon, as lor instance, in the Mahivagea ol Vinaya-Pitaka,

and 1s held in the highest esteem by the devotees.

Pcrhaps, this makes the most fitting introduction to the
entire philosophy of Buddhism. Equally authentic is the next
discoursc which the Buddha gave belore the same audience,
the Anatta-lakkhana-Sutta. The audicnce became convineced
ol the excellence of the new doctrine, and the Buddha

emerged as the Teacher.

From this point onwards, therc is general agreement
among the various accounts as regards the carcer of the
Buddha. He attracted into the lold of his Sangha eminent men
like Sariputta (Sariputta) of great insight, Maha-Moggalldna
(Mahamaudgalyayana) ol spiritual powers, Mahakassapa the
asceile, Anuruddha of divine vision, Pindola-Bharadvaja and
Kumara-Kassapa the incomparable lecturers, Ananda of great
learning (bahu-ssuta) and excellent conduct, who was also
the personal attendant (upatthika) of the Buddha, Upali,
well-versed in discipline, and many women renunciants such

as Maha-Pajapati, Khema. Uppalavanna, Patichira and others.

22
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Among the lay dcvotees numbcered the wealthy
Anathapindika-Sudatta, the merchants Tapussa and Bhallika,
Mahdnama the Sﬂkyan, Jivaka-Komarabhaccha, who is
curiously described as “having faith in individuals’ (puggalap-

pasanna), Sujata, Visakha and others.

The Buddha, according to Madhuratthavilasini, was
continuously on the move as a wandering monk (a paribbajaka)
for twenty ycars after his great enlightenment; and then
settled down at Savatthi, but living on alms, for about twenty-
lour years. He left Savatthi in his 79th year and spent the
rainy scason (vassa} at Rajagaha, from where he moved
northward. While on his move, at the age ol 80, he passed

away quietly at Kusinara in the Malla Country.

His death has been theme of a long sutta
Mahaparinibbana-sutta, included in the Digha-Nikiya

collection.

It is impossible to identify what the original Sutta must

have been like.

Even the orthodox commentator Buddhaghosha points
out portions as late additions. But the last words of the

Buddha, namely, ‘I beseech you, mendicants, all compositc

23
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things arc liable to decay: strive with diligence, (7= a1 firrea
AT G FYT GG, SETed graredtll) (‘Handa dani,
bhikkhave, amantayami-vo, vayudhammai sankhara,
appamadena, sampadctha) are found clsewhere in the Canon:
In the Sagatha-vagga of Samyutta-Nikdya, which gives a bricf
account of the Buddha’s dcath, detailing trances and
attainments prior to the great deccase, in almost the same
way is in Mahaparinibbana-suttanta, but omitting the
conversation, cathquakes and other marvels mentioned in the

latter.

Both texts, however, contain a lovely verse attributed
to Anuruddha, on the occasion of the Buddha’s death which
gives us an intimate and cye-witness account ol the manner

ol the Master's Death:

a1y sreaTaqwT) foafaaen afe
IS wfmRey @ FHEwHi gi
Fagha s Jeqaes T
TSaeE e famear e st
“His mind was scttled: there was no hard breathing in
or oul. The sage dicd without a quiver: his goal was

tranquility. He endured the pain with a bold mind: even as

a Name gocs out, his consciousness was freed.”

24
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The Indian tradition describes the Buddha as an advocate
of the analytical method (vaibhajya-vadin), and this description
is amply justified by the discourses prescrved in the Pali
canon. His very [irst Discourse 1s an excellent specimen of

his consummate analytical skill.

It is remarkable that this short spcech involves the
fundamental principles of axiomatics, so ftamiliar to the
scientific mind in the contemporary world. Shorn ol the
cthical and metaphysical ideas that were later read into the
simple statements, the Discoursc formulates certain postulates,
dervied no doubt from observation and cxperience, and seeks
to construct a theorctical structure explaining the inter-

relationship among the postulates.

It is also remarkable that the Buddha did not stop at
mere intellectual cdification: his intcrest was essentially
practical. He was moved by compassion lor the suffering
humanity, and was in fact showing a method, a way, for the
cradication of suffering. Thus the postulates that he enunciated
have an operational aspect. The postulate that he enunciated
have an operational aspect: the postulates is not merely a

statement ol facts, but it indicates a necessary operation.




25

Writings on Buddhism

The commentators have comparcd the Buddha's method
with the physician's programme: they emphasise that diagnosis
of a discase on the basis of symptoms is invariably attended
by a prescription for the removal of symptoms. A postulate

thus i1s both factual and functional.

Further, the Buddha carefully avoids impersonal
abstraction in the postulates. A postulate to be significant
should carry the conviction concerning the possibility of its
attainment. The Buddha draws on his own personal experience
and introduces a demonstrational aspect in the postulates:
had he not himself by his own effort, experienced the validity

of the postulates?

He not only understood the truth of the postulates, and
appreciated the necessity of particular operations with regard
to them, but also put to test in his own life those operations
and obtaincd the fulfilment thereof. He could thus speak with
absolute authority and confidence about the postulates he had

formulated.

In the Discourse, he enunciates four postulates:

(1) Suffering in life is a fact; (2) It originates under certain

26
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conditions: (3) It is eliminated under certain other CONditigpg.
and (4) There obtains a method by which it is e“miﬂated.
Based on these postulates, the Buddha sct out 1o teach this
method for the benefit of mankind. [Hlustrating the B“ddha‘s
design, the second century author of Vimutti-magga (UpaliSSa]

writes:

“Just as a skillful physician first sees the SYMptom
of a disease, then hears the cause of 1t, and then sep ing
the necessity of the cure of the discase prescripeg 4
suitable medicine: so the four Truths may be know,, i

coming in the same order.”

It is not surprising that the Buddha is describeq i ™
ancient texts not as a philosopher but as physician: hjg heart
was troubled with the ills that mankind was heir to, and he
did not care to theorise about it except in so far as the Methog
required a rational foundation. The importance of the Buddhg
to mankind is exquisitely illustrated by a vencrable Monk of
Thailand: (cited in Bapat, P.V.: Vimutti-magga and Visudgp;.
magga, Poona, 1937, p.110)
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. the Lord Buddha 1s {ike a physician who
removes the arrow of doubt. It is as though we have
suffered from a disease for many ycars and have tricd
many remedies, without success. Then we meet an able
physictan who tells us that he also used to sufler from
the same discase, but by the taking of certain medicines
he was cured, and turther that he has given the same
remedy to many others who suffered from this discasc,
and they also were cured. He then suggests that we takc
this medicine ...so that we mgy become complciely

cured. In such a case, should we not obey him?"

(Chao Khun Upadi Gunupamachariya Sirichando:
“Meditation for calm and Insight”, The Middle Way, 1961,
Vol. XXXV, No.4, pp.127-133)

Having analysed the problem of suffering in terms of
the four postulates, the Buddha subjected each postulate into
a further analysis into its triple aspects: factual (saccha),
functional (kfccha) and demonstrational (kafa) - mentioned
above. He considered (in the ancient expression ‘turncd over
in his mind’, parivatta from the root vrt, ‘to turn’, ‘to

proceed’) the four postulates in their threc aspects, thus

28
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obtaining twelve propositions (dkéras) ("tiparivattam

dvidasakaram’):
I. (1) Suffering in lifc is a fact.
(2) Suffering in life as a fact must be understood.
(3) Suffering in lifc as a fact was understood (by me).
II. (4) Suffering originates under certain conditions.
(S} The origination ol suffering must be overcome.
(6) The origination of suffering was overcome (by
me).
. (7) Suffering is eliminated under certain other
conditions.
(8) The elimination of suffering must be realised.
(9) The climination of suffering was realised (by me).
IV. (10) Therc obtains a method by which suffering is

(11)

climinated.

The method for the elimination of suffering must

be cultivated.

(12) The method for the climination of sultering was

cultivated (by me).

It can be seen that each of the four postulates has three

aspects, and cach aspect of each postulate has four
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propositions. In terms of the three aspects, viz., (a) the

factual (or the Fact), (b) the functional (or the Task) and (c)

the demonstrational (or the Accomplishment), the propositions

may bc summariscd:

. (a)
(b)
(c)

. [a)
(b)

{c)

L. (a)
(b)

(c)

Iv. (a)

(b)

Suffering (dukkham)
Suffering to be understood (pariffieyyam)

Suffering understood (parifiiatam)

Origination of unhappiness (dukkha-samudayam)
Origination of suffering overcome
(pahatabbam)

Origination of suffering to be overcome (pahinam)

Elimination of suffering (dukkhan-nirodham)
Elimination of suffering to be rcalised
(sacchikarabbam)

Elimination of suffering realised (Sacchikatam)

The method of elimination (dukkhanirodhagamini-
patipada)
The method of elimination to be cultivated

(bhavetabbam)

(c) The method of elimination cultivated (bhavitam)
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There is an alternate rearrangement of the propositions

suggested by the scholiasts, in terms of three ‘revolutions in

the Master’'s mind’ (parivarta), the same as the aspects:

I The First Revolution (The Facts):

(a)
(b)
(c)
(d)

Suffering
Origination
Elimination

The Method of Elimination

II. The Second Revolution (The Tasks):

(a)
(b)
(c)
(d)

To be understood
To be overcome
To be realised

To be cultivated

Ill.  The Third Revolution (The Accomplishments)

{a) Understood

(b} Overcome

{c) Realised

(d) Cultivated

The Buddha claims competence to teach this gospel

because he had understood what was to be understood,
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overcome what had to be overcome, realised what was to
be realised and cultivated what was to be cultivated - and
thus was a Buddha.

afissr i wadss = wifaay )
TRIded TR W, a6 qEisfar sy

Suffering or rather the removal of Suffering, formms the
lert motifof the Buddha's gospel: and it is certainly significant
that the very first of his utterances was so thoroughly
preoccupied with Suffering. He had no doubt been absolutely
emancipated from all Suffering when he obtained the
Enlightenment in Gaya; but he was alerted to the phenomenon
of Suffering in the world, and he expected every one of his
disciple to turn out to be, like himself, an ‘ender of Suffering’.

Hence his exhortation:

FGEER v |

It was thus but natural that the Buddhist thought, at least
during its early phases, was concerned primarily with suffering
and its analysis as preliminary to its removal. The ancient
collection of thirty treatises, known as ‘‘The Path to Analysis™
(Patisambhidha-magga), included in the Sutta-pitaka, takes

up the topic (patiniddesa) of suffering for definition,
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description and analysis, closely following the enumeration

in the First Discourse.

(For an exposition of this account cf. Ledi Sayadaw:
Catusacca-dipani, Eng: tr. “‘The Light of the Dhamma’
Burma, Vol.5, No.4 and Vol.6, No.1).

Each of the four postulates in this account is explained
as having four characteristics thus making sixteen descriptive

defimtions.

. Suffering:
(a) has the characteristic of being oppressive (pilam),

(b) has the characteristic of being generated by a set

of conditions (sankhata);
(c) has the characteristic of burning up (santapa); and

(d) has the characteristic of incessantly changing

(viparinama).

II.  Origination of Suffering:

(a) has the characteristic of organising the predisposing
factors (dyidhana),
(b) has the characteristic of continuous loading

{nidana),
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has the characteristic of engendering association

with Suffering (samyoga); and

has the characteristic of obstructing freedom from

Suffering (palibodha).

Elimination of Suffering:

(a)

(b)

{c)

(d)

has the characteristic of freeing one from Suffering

(nissarana),

has the characteristic of freeing one from
disturbances (pavivekal;

has the characteristic of a condition which no
longer dissolves or disintergrates (amata) ; and
has the charactenstic of not being generated by

a set of conditions (asamkhata).

The Method of Eliminating Suffering;

(a)

(b)

(c)

(d)

has the characteristic of tending towards freedom
from shffering {niyyana);
has the characteristic of bringing about the state

of Arahatta (hetu);

has the characteristic of affording insight into the
reality (dassana) ; and

has the characteristic of mastering oneself

(adhipateyya).
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We see from the above table that Postulate 1 and
Postulate Il refer to exactly opposite phenomena: and
Postulate 1I and Postulate IV refer to exactly opposite
processes. Postulates | and II pertain to the actual world of
common human beings, whereas Postulates 1l and IV envisage

a possibility, an ideal state.

Postulate 1 is necessarily implied in the rationale of
every Indian religious system or philosophical discipline. And
Postulate 1Il is the goal of all religious life in India, at any
rate it is the ideal held out by the Upanishads and in the Jaina

system.

These two postulates in fact belong to the pre-Buddhist
tradition, and the Master had alrcady absorbed them during
his pre- bodhi days. Postulates Il and 1V represent the Buddha's
original contribution to Indian culture, the former being his

philosophical standpoint and the latter his religious system.

It is significant that in this ancient axiomatics, happiness
(sukha) is not mentioned as an opposite of Suffering or as
an ideal state for aspiration. In the Buddha’s scheme of

analysis happiness is not a reality at all. Suffering is the
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reality, but when it is eliminated we find quiet, wisdom and
freedom as positive gains - and not happiness. Postulates Il
which refers to the precise opposite of Suffering, is said to
be equivalent to Nibbana, and its characteristic is described
as 'Quiet’ (santi). (See Buddhaghosha’s Wsuddhﬂmagga, ed.
D. Kosambi, 16, 66, p.355) The Buddha's ideology recognises
only the elimination of Suffering, and not the generation of

happiness here or hereafter.

What now is Suffering? It is a phenomenon which is
universal in its occurrence (sabba-satta-sadharana), and is
readily identifiable (suvidieyya) by its characteristic of causing
discomfort, trouble (bddhana). It is felt as ‘burning heat’

(santapana) and it excites the organism to activity ( pavatti).

The mediaevel scholiast, Buddhaghosha, derives the
Indian word for Suffering, dukkha, from two concepts: bad
( kucchita) and vulgar (tuccha). The ancient expositions liken
Suffering to ‘burden’, and to ‘disease’. The First Discourse
itself offers illustration: the process of being born, getting old
and worn out, decay and death, illness, association with the
undesirable, dissociation from the desired, failure to obtain

the aspired object.
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These are included in the category of ‘Objective
Suffering’ (varthu-dukkha), while the category of “Subjective
Suffering’ (sabhava-dukkha) includes feelings of misery,
agitation, moods of depression and so on. (See Upatissa’s
Vimutti-magga,) In any case, suffering is natural to beings

as well as throughly undesirable.

Origination is defined by the eminent Burmese scholar-
monk, Ledi Sz;yadaw, as ‘‘the cause of ever continuing this
psychophysical process of experience’: and it is equated
with craving (fanha), which is reccurent. Craving is the deep
seated organismic state which tends to form unbroken series
(anupaccheda). It is unitary as ‘egoity’ (abhimana), but
assumes a three-fold form as attachment-aversion-ignorance

(raga-dosa-moha).

The ancient expositions liken the Origination to ‘the
taking up of a burden’ or ‘to the cause of a disease’.
Elimination of Suffering has the cahracter of ‘quiet’ (sant/)
and is tantamount to Nibbana. The word for elimination
(nirodha) is explained by Buddhaghosha as ‘the absence of
the flood (rodha) of Suffering’: it is cessation (atthagama),

detachment (virgga), freedom from craving (mutti) and getting

™
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uprooted from the normal world of craving and Suffering

(andlayo).

This state is likened to ‘the putting down of the burden’
or to ‘the cure of the disease’. But is this merely a happy
dream of a desolate soul? Is it unreal like the horns of a hare?
It is of course not a reality for the worldlings: but it becomes
a reality when one undertakes to shake off the Suffering,
understand the Origination, appreciate the Elimination and

apply himself to the Method.

The Method is what leads to an expected end (niyyana):
and it is likened to ‘the technique of putting down the burden’
or to ‘the therapeutics’. And this is what Dharma really

means.
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THE BUDDHA’S FIRST DISCOURSE

The discourse which marked the commencement of the
Buddha’s career is celebrated not only for its primacy but for its
profundity as well. It comprehends the principal findings of the
Blessed One as well as the axiomatic framework of his gospel.
An ancient authority commends this Sermon as containing the
essence of the entire literary output of the Master from the
moment of his enlightenment till his passing away: “ Therc is
no teaching of the Master outside the scope of this Sermon. ™!
Understandably, therefore, the Sermon’ is repeated, almost in
identical form, as many as five times in the Pali canon : in the
Samyutta- Nikiya of Sutta-Pitaka as an independent tract (Sutta 11,
“Saccasamvutta '), in the Vinapa-Pitaka as a part of the ‘Maha-
vagga ' section (kkandaka 1), in the Digha-Nikdva as an annotated
appendage to the ‘Mahisatipatthana-sutta’ (32), in the
Majihima-Nikaya (‘Saccakavibhanga-sutta’) and in the Anguttara-
Nikaya (* Tikanipata’). There are at least two well-known
Sanskrit versions of this Sermon, one in Mahdvasiu and the other
in Lalitavistara ; and no less than five Tibetan versions have till
now been discovered. There is extant a Chinese version of
considerable antiquity which agrees in, but only in, the essentials
with the Pali sermon.?  Apart from this devotion of the
scholiasts, the Discourse is held in very high regard by ihe
Buddhist laity : it has acquired the status of ¢ parittd ’ in religious

functions.

This Discourse introduces the young Sakyan ascetic to the
world as the supremely wise Buddha with a courageous message
for the sorrowing mankind. The audience for that Discourse,
which was the very first of discourses which he delivered,
consisted of a group of five earnest ascetics (pamavaggzye bhzkkhu)

I Petakopaa’em ¢ f\rlyasaccappakasana, Pathamabhuml
2. Aiyaswami Sastri, N.: “ The First Sermon ol the Buddha’
New Indian Antiguary, 1938-39, Vol I, pp. 473-492.
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who were exerting their utmost to attain the Immortal, the Way,
the Light. The Sermon preserves the name of one of them,
Kondafifia, who was the wisest of them and the first to compre-
hend the Master’s discovery. We know (rom other sources the
names of the other four: Vappa, Mahinama, Assaji and Bhadda.
They were the Buddha's former acquaintances; they were
also his close associates during his spiritual struggles in the
Uruvela jungles. The fact that the Buddha chose them for his first
audience and went all the way to Banaras (Viranasi) to tell them
about his discovery indicates the high regard in which he held
them. It is beyond doubt that they were the main pillars of the
Buddha’s religion in the early stages: the ancient chronicles
narrate the conversion of Siriputta, the most eminent of the
Buddha’s disciples, by one of these four, Assaji.

The background story is narrated in the “ Ariyapariyesana-
sutta” of the Majjhima-Nikaya. When Gotama attained the
enlightenment (which made him the Buddha) in Gayd in Bihar,
he was at first reluctant to reveal his profound findings to the
ignorant and indifferent mankind. He had beheld the Light
after great toil, and beings beset with Jove and hate would hardly
appreciate it; his findings were subtle and went counter to the
ways of the worldlings, who, enveloped in darkness, would decline
the revelation.? Owing to the intervention of Brahma-Saharmpati,
however, he agreed to announce his gospel for the welfare of the
world : persons there are whose sight is not entirely blinded by
the worldly dirt, and they would perhaps profit by the gospel.
Having decided to throw open to them the doors of the Deathless
(amatassa-dvdram) the Buddha hegan considering who would be
worthy enough to receive his first instructions  The five ascetics
with whom he had dwelt years ago in Uruvela presented them-
selves to his mind. That is how he wended his way from Gaya
to Baniras in search of them.

The five ascetics had been disappointed by the Buddha’s
return to normal habits after strenuous exercises of privation. 1f

3. ¥ Ariyapariyesana-sutta.”
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with utmost effort and austerity one fails to perceive the supra-
human truth, how can comfort and pleasure lead us there?
Gotama, in their eyes, had abandoned the road and given up the
struggle.  When therefore the Buddha came to them, they first
doubted his superhuman accomplishment (uftarimanussadhammna)
hut, being earnest and open-minded, they soon gained their
confidence in him. The Buddha now emerged as a revered
teacher (bhagava), as a blessed one (arahd), as a perfectly
enlightened one (sammasambuddha).

The discourse is brief, with short, simple and precise
statements. But the brevity presupposes on the part of the hearer
(savaka) considerable technical competence. There are no
definitions, nor any explanations. But we must remember that
the Buddha is here addressing a group of eminent minds, who
were thoroughly conversant with the then current philosophical
and religious terminology, and who were already adepts in the
ascesis. 'he main spokesman in the discourse 1s the Buddha, except
for three prefatory sentences (which are in fact formal and later
appendages for the ipsissima verba of the Master). The specch is
distinguished by its directness: it is in all probability an actual
lecture, and it savours not of a stylised write-up. We may
reasonably perceive here the very words of the Master as he
spoke them, and not a concoction of the monastic editors of a
later age. Being the first and the most profound of discourses,
the thoughtful audience preserved the very words to posterity ;
the statements were memorised, repeated, cited, redacted,
inquired into and commented upon.

The discourse is known as “ Dhammacakkappavattanasutta
in the Pali collection, and as ¢ T'riparivartadharmacakra-stitra’ in
the Sanskrit and Tibetan versions. Both expressions, however,
connote the same idea: Setting into motion (pavattana) the wheel
(cakka) of Dhamma : or alternately, founding (pavaitana) the
kingdom (cakka) of Dhamma. The Sanskrit word for emperor
is ‘cakravartin® (cakkavatti in Pili), and it implies this idea. The
Buddha is sometimes referred to as ‘Dhammaraja’ and his
disciple Sariputta is styled ¢ Dhammasenapati’ (Commander-in-
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Chief of Dhamma). But the notion of the wheel being revolved
has gained greater currency, and has frequently been represent-
ed in Buddhist sculpture and painting. The title in this sense
seems to have been borrowed from the Buddha'’s answer to
Upaka’s inquiry on his way to Baniras, an episode immediately
prior to the delivery of the Discourse: “To set into motion
the wheel of Dhamma (dhammacakkam pavattetum) 1 proceed
to Baniras etc.” The word ‘Dhamma’ in the expression
requires explanation and consideration, for the word not
only admits of a wide variety of meanings, but it forms the
very core of the Discourse. The commentary on Khuddakapatha
refers to the etymological significance of *bearing up,’
‘supporting ’; it supports (dharento) the individual and prevents
his lapse into lower states. ASoka in one of the rock-edicts
employs the word in the sense of a stand taken, a position assumed
(tisthdnate). Mahaniddesa interprets Dhamma as a view-point, an
ideology, a doctrine (difthi), asin the formula: “ Well-expounded
(svakkhato) by the Master (bhagavatd) is the Doctrine (dhammo).”
In the Discourse itself the word occurs in the sense of ‘phenomena’
(dhammesu) into which the Master developed the insight. Indeed
the functional import of the word comprehends all these con-
notations and something more: this ‘something more’ is the
idea of a method, a strategy, a path, a.way, a means (patipadd or
magga). Thus Dhamma is both a theory and a practical
procedure. Dhamma in both these aspects forms the subject-
matter of the Discourse.

But the word in this sense does not at all occur in the body
of the Buddha’s speech : it is clear that the name of the Discourse
was a later ascription, the original designation being only *The
First Teaching® (pathama-desand). The turning of the wheel of
Dhamma is referred to in the thirteenth section of the Discourse:
“ Thus in the Deer Park in Banaras the incomparable wheel of
Dhamma was set into motion by the Blessed One.” This state-
ment of coursé is not ascribed to the Buddha: it occurs long
after ““ Thus spake the Blessed one.™ It is, however, not easy to

4. “ Ariyapariyesana sutia’.
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determine whether the title of the Discourse was derived {rom this
reference, or the reference was instituted because of the title.

The expression ‘thrice revolved ’ (tiparivatiam) qualifying the
insightful wisdom (#apadassanam) figures prominently in the
Discourse, although it is not included in the Buddha’s speech;
it even forms a part of the title in the Sanskrit and Tibetan
versions. 'The commentaries explain that the Buddha revolved in
his mind his four-fold discovery thrice, in 11s three aspects : the
truth (saccant), the task (kiccam) and the accomplishment (katam).
To explain. The Buddha’s enlightenment consisted of the dis-
covery of four phenomenal principles, which have been described
as ‘noble’ (ariya): sorrow, origination of sorrow, elimination of
sorrow, and the method of elimination. Each of these obtains in
the three aspects mentioned above. The truth of sorrow, the
task of understanding sorrow, and the accomplishment of this
understanding ; the truth of the origination of sorrow, the task
of cutting-off the origination,- and the accomplishment of
this cutting-oft, the truth of the elimination of sorrow, the
task of realising it, and the accomplishment of this realisation;
the truth of the method of elimination of sorrow, the task of
cultivating the method, and the accomplishment of this culti-

vation,

These four phenomenal principles discovered by the Buddha
constitute the special subjects of his teaching (samukkarisika-
dhamma) ; their clear formulation is the main purpose of the
discourse. They are designated as the ‘noble truths’ (ariya-
saceant) ; and the commentaries explain that the nobility of these
truths is derived from their being discovered by the Noble One,
the Buddha, and from their being recognised by all the noble ones
(ariyas) in the world. The four are arranged in an order:
“ A skilful physician, ”’ says the author of Vimuttimagga, “first sees
the symptoms of a disease, then hears the cause of it, and then
seeing the necessity of the cure, prescribes a suitable medicine :
even so these principles.”® The first three are theoretical in

5. P. V.Vgapa.t: Vimuttimaé;ga and Vf;;;;ldhirééégga, Po-ona, 1937,
p. 110.
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import, while the fourth one is essenually practical.  And the
Discourse naturally expatiates on this truth, which is the method
(fiaya), the road (magga), the path (patipada) for eliminating
sorrow and obtaining emancipation. The idea of Path is old:
cven Yajiavalkya mentions it (pantha). But the Buddha affirmed
that it is in successive steps ( pafi-pada, ‘step by step’): itis a
course contributing to progress (vaddhanaka-paiipada).s

The Path is closcly related to the pilgrim and his progress;
the Buddha is a Path-finder and a guide on the Path. The
constituents of this Avyan Path as enumerated by the Buddha are
eight in number (afthaiigika) : Right views, aspirations, speech,
action, vocation, eflfort, attention and concentration. ‘This

enumeration, which occurs twice in the short Discourse, is of

immense tmportance: it is in fact the Buddha’s own system for

facilitating the pilgrim’s progress towards Insight, Tranquility

and Enlichtenment. The Buddha chooses to describe this Path of

Eight Aspects as the ‘middle way’ (majjhima-pafipada) : eschewing
the extremes the Master indicated the golden wmean. The
extremes are the absorption in the worldly delights and the
employment of severe privations as means to achieve spiritual
ends. The former is vulgar and the latter wearisome, while both,
according to the Buddha, are ignoble (anariya) and futile
(anatthasaihita, lit. ‘not leading to the Goal’). The Master
himself had [ollowed both these extremes, the (ormer as a prince
in Kapilavatthu and the latter as an ascetic in Uruveld, and
had experienced in his own life their futility. He obtained the
Enlightenment only when he steered clear of these ¢ ends’.

The Discourse, far from being a string of high-sounding
injunctions and expostulations, is a simple narration of how the
remarkable Sakyan attained to the incomparable and complete
Enlightenment (anuttaram sammasambodhim). The Buddha here
speaks about his own discoveries of the four truths, the three
aspects of each truth (thus making a twelve-fold siructure,
dvadasakdrem), and the Middle Path with eight aspects. The

6. Comm. on Majjhima-Nikaya, PTS, Ed. 53, iii, p. 32.
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Discourse mentions nothing about the Buddhist triad: Buddha,
Dhamma and Samgha. Nor docs it mention the threc phenomenal
signs : impermancnce, insubstantiality and unsatisfactoriness.
There is no explicit relerence to the doctrine of Dependent
Origination or to the Silas.  In short, the tenets of Buddhism as
they became well-known subsequent to the Buddha’s days are all
ahsent from the Discourse; and this argues for the pristine
purity of the Master’s first lecture.
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namo tassa Bhagavato Arahato Sammasambuddhassa

Salutations to him who is the Blessed One, the Most Honoured
and the entirely Enlightened.

1. evamm me sutam
Thus have I heard.

The speaker here is the Monk Ananda, the Master’s most
intimate disciple. The occasion for the recitation was the First
Council (sargiti) which was convoked at Rajagaha soon after the
Master’s demise (See: Note 2).

Ananda in lay life was the Master’s cousin, son of Amrtodana,
brother of the Master’s father. He was, according to one account,
of the same age as the Master and died at the age of one hundred
and twenty years; he became a monk while still young and
became the Master’s personal attendant and secretary when both
were fifty=six; he continued in this position until the Master’s
demise ar the age of eighty. He was a prominent figure in the
Sarmgha after the Master’s death, and was responsible for the
compilation of the Suifa-Pitaka. He participated in the First
Council and edited the Master’s discourses bearing upon the
doctrinal aspects.

Ananda was not present when this Discourse was delivered :
his association with the Master began some eight years later.
But he had heard it from one of the five mendicants to whom it
was addressed. He is here recalling the Discourse exactly as he
had heard it from those whe had borne in their memory the exact
words of the speech.

2. ekarm samayarm Bhagava Varanasiyam viharati Isipatane Migadaye.

At one time the Blessed One was residing in the © Deer-Park’ of the
Sages” Relreat in Banaras.
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Ananda continues and mentions the oceasion for the Discours
as a prefatory remark, The Master’s visit to Banaras was in
search of his old associates (See: Note, 1). The Deer-Park is
now known as Sarnith on the outskirts of Baniaras. There is in
the place the remains of a stipa built by the emperor Adoka to
mark the spot of the Master’s First Discourse: it is known as the
Dhamek (corrupt for Dhammacakka) Stiapa.

The expression ‘ Bhagava’ ( “the Blessed One’) is a reveren-
tial form of address. Its meaning is variously given: (a) ‘possessor
of omniscience’ (bhaga-yutta): thatis to say the following qualities:
the supernormal powers (issariya), (ranscendental virtues
(dhamma), noble reputation ( yasa), perfect accomplishment
(siri), satiation of aspirations (kdma), and efforts to attain self-
mastery (payatana); (b) destroyer of sin and evil proclivities’
(bhaggakari); (c) ‘ Fortunate®’ or ‘the Blessed One’ (bhagyava) ;
and (d) ‘Gone to the end of existence’ (bhavantaga). The last
meaning, however, is far-fetched, and is clearly the result of a
mis-spelling. It was customary in those days to address a great
teacher as the Blessed One.

The Sanskrit restoration from the Tibetan spells Isipatane
Migaddye as Rsivadane (or Rsipattane) Mrgadave (The Mahavastu
has ¢ Mrgadaye also). The Tibetan versions introduce Buddho
after bhagavan.

3. tatra kho Bhagava paricavaggiye bhikkhii dmantesi.
There the Blessed One beckoned to the group of five monks.

The names of the five monks, not given in the Discourse, are
found elsewhere in the Canon: Kondaiiia, Vappa, Mahanama,
Assaji and Bhadda. (See: Note, I). Kondafifa understood the
Discourse readily and was designated ‘ wise’. Assaji was directly
responsible for the conversion of the celebrated Sariputta, and
indirectly of Moggallina. It is hard to identify the other three
monks. The Sanskrit versions have gha (told) instead of
amantesi {beckoned) ; one text, however, has amantrya aha.

After these three prefatory sentences, added at a later date
by the editors, the Master’s actual speech commences.
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4. ““dve’me, bhikkhave, antd pabbajitena na sevitabba.”
« Monks, these are the two exiremes, not o be altended by a renunciant.’

The Master prepares the ground for the formulation of his
doctrine of the Middle Course. The ‘extremes’ are the ‘ends’
(antd) of the scale of life with innumerable gradations. The
expression refers to the stylesof life current among human beings,
their different approaches to the problems of life, their differing
attitudes and orientations. Why are the two ‘extremes’ so
called? Because both of these entail great fervour and great
conviction. Normally, people do not take up these extreme
styles of life; they would be content to pick up and adopt
some intermediate styles.

But one who has turned his back on normal life and launches
on a strictly religious carcer is tempted to drive himself to an
extreme style. That is why the Master specifically warns the
renunciant against adoption of any extreme.

There is a suggestion that this Discourse was meant only for
the monks, and not for laymen. ‘This idea, however, is not
warranted as there is nothing in the Discourse which is inadvis-
able to laymen: and on the contrary, the Discourse emphasises

the value of the middle course in the daily activities of normal
life.

Why then is ‘by a renunciant’ introduced into the sentence ?
Because the Master was here addressing the monks; they formed
his audience then. He had not as yet decided to take his gospel
to every door: he was here trying out an experiment with the
selected group of competent persons, But the experiment was
successful and the Master’s message reached every ear in due
course.

This mention of the two ‘extremes’ and their specifica-
tions are entirely absent from two Tibetan versions, which
straightway formulate the four noble truths. The third Tibetan
version which mentions the extremes adds: na nisevitayyau
népasevitavyau.
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5. katame dve?

Which are the two?

6. (a) yo cd’yam kdmesu kamasukhallikanuyogo - hino, gammo
pothujjaniko, anariye, anaithasamhito;

The inclination for seeking sense-pleasures in sense-desires -
(this is) low, rusiic, ordinary, ignoble and ineffective ;

This is one extreme. But this is normally followed by
worldlings, engrossed in mundane concerns. The pursuit of this
extreme is characterised as ‘ ordinary ’ ( pothujjanika, lit. ¢ of every
man”). And ‘ordinary’ is further characterised by subjection
to five hindrances (nivarana) : sense-desires ( kama-chanda ), ill-will
{ vyapada), sloth.torpor ( thina-middha ), agitation-worry (uddhacca-
kukkucca ), and doubt (vicikiccha). *Low’ relers to the absence
of the elevating influence and to the incapacity for progress.
¢ Rustic’ indicates the tendency to follow natural inclinations
passively without bringing to bear the impact of culture, cultiva-
tion, reflection and deliberation. ‘Ignoble’ refers to the absence
of a superior goal in life, to the animal existence led by most
people. It is “ineffective’ because the roots making for misery
in life are left intact, and the individual continues to be a victim
of the whirlwind of Samsiara. The expression analthasamhito
(an-attha, kusala, marngala, - samhito) has a variant reading in
Lalitavistara : narthopasamhito (na-artha-upasamhiia).

The Sanskrit restoration of the Tibetan text from Kanjur
veads: Yo'tra kdmasukhanuyoga manuso hinah;  prihaginananm
anarthasamhitatval, The import 1s: ** The inclination to sense-
pleasures, which is human, islow nevertheless: because ordinarily
men lead ineffective, [utile, lives (not associated with proper
»

goals) Another text has kamakusalanuyogah hinah gramyah

andryah prthagjanikah.
6. (b) yo ca’yam allakilamathanuyogo dukkho, anariye, anatthasamhito.

The inclination for mor!ifying oneself - (this is) troublesome,
ignoble and ineffective.
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This is the other extreme. And the renunciant is at times
pronc to adopt this style. Perhaps the Master had in mind the
rigorous austerities that he himself practised in the jungles of
Uruvela, and the excessively austere practices of the followers of
Niggantha Nitaputta. This course is ‘troublesome’ (dukkha)
the expression in this context conveys the sense of ‘needless
fatigue ’, of a style that is unnecessarily wearisome.

The reading in Lalitavistare has “kiyaklamathanuyoga’
instead of ‘attakilamathanuyoga.” The mortificacion is obviously
of the body (kdya); the Pili atla (one-sell’) is employed figuratively.

The text in Mahavastu has a few additional expressions
qualifying the two ‘extremes’: na bralmacarydye na,...na sramanyaye,
na nirvanaye samoartanti. The extremes are not conducive to
holy life ( brahmacarya, lit. Brahma {aring ),...... to rununciation,
to Nibbana.

The Chinese version speaks of “two kinds of falling on
extreme actions (antacaryapatana): (a) to care for worldly enjoy-
ment for personal loving aflairs (atmaekamasukhabhinivesa) and
(b) not to be able to advance spiritually (Aiyaswami Sastri; Op.
cit. p- 490).

7. ele, ie bhikkhave, ubho ante anupagamma majjhima  patipada
Tathdgatena abhisambuddha — cakkhukarant, jidnakarani, upasamdya,
abhiifidya, sambodhaya, nibbanaya samvattati

O monks, these two extremes were nol allended to by the Tathdgala
and he was enlightened aboul the middle path —which affords outlook,
insight, tranquilily, higher wisdom, perfect enlighlenment and nibbana.

Fschewing the two cxtremes the Master indicates the
¢Middle Path’®-—which characterises the philosophical and
religious position of the early Buddhists, The description of the
Master’s doctrine as the * Middle Path’ is of great antiquity. We
find in one of the edicts of Adoka (Scparate R.E. 1) the statement:
“madham patipadayema’, < we fulfil the *middle’ (or® the ideal of
the mean’)”’. 'The substantive ‘majjha’ appears older than
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“majitima’.  Strictly, ‘pattipada’ means *foot-path’, but the
expression is employed as equivalent to “magga’ (* avenue’,
‘path’, ‘course’).

This ‘path’, which has immense practical import, was
discovered by the Master; it was not his invention. The Masters
do not make the way, they only show the way. In this context,
the expression * Tathagata’ acquires some significance : the usual
meaning of the word is “one who has come (dgata) even as (tathd)
the earlier ones (in the line of the twenty-four Buddhas®),  The
word is alternately split as “ietha’ and ' rata’, “gone even so’
(like the former ones); and is made akin to ‘sugata’. Sometimes
the sense of ‘fathata’ (“suchness’, “truth’) is projected on to the
word.

¢ Abhisambuddha’ is explained by commentators as ‘enlight-
ened independently’, that is to say, without the help of human
teachers, gods or angels. The Master did serve as a student with
two teachers; Alara-Kilima and Uddaka-Ramaputta, before he
repaired to Uruvela for austerities: but they did not lead him
towards the goal he was aspiring for. Under the celebrated tree
at Gaya, when he obtained the perfect enlightenment (sambodhi),
he was exerting his own intellectual and intuitive abilities in this
directton. This is how he could recognise no teacher for himself.
But it is interesting to note that in Mahdvasty there is a variant
reading: ‘anusambuddha’, ‘enlightened following (the path of
earlier Buddhas)*. Itis true that the Master often speaks of the
‘buddhas’, but it is doubtful if there was already a crystallised
gospel of the Buddhas with which he was acquainted.

¢ Outlook’ (cakkhu) reflers to the proper intellectual approach
to phenomena in terms of impermanence, impersonality and
misery, The word “signa’ (“insight’) is a synonym of * paiina’
which is the opposite of “avijji’ (*ignorance concerning the real
nature of phenomena’); more specifically, insight into the
origination and cessation of phonemenal processes is indicated by
this word.

‘ Tranquility’ (upasama) is the disappearance of the affective
phenomenal tangles (sabbasamkhdrasamatha). Iu signifies the
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stability of mind, unaffected, unwavering and indifferent
(upekkha). © Higher knowledge’ (ablisinia) periains to super-human
faculties such as telepathy, clairvoyance, recall of former lives,
etc. (nide: Buddhaghosa's Visuddhimagga, ch. 13). ‘Enlightenment’
(sambodhi) is the sudden awakening of the entire being 1o reality.
The word “bodhi’ is itsell sufficient to convey this meaning ; but

El

the prefix ‘ sam-" signifies ‘exalted’, ‘complete’ or ¢ perfect’. The
Pili ¢ nibbina’ is hard to translate; but ‘desperation”’ (suggested
by Ananda K. Coomaraswamy) is a near word in English. The
Netti-commentary furnishes a list of forty-seven synonyms for
Cnibbana ' ; the general impression conveyed is one of ‘extinction
of” or ‘cooling ' the fires of ‘samsara’ more specifically the three

fires: attachment (raga), aversion (dosa) and infatuation (meha).

8. katama ca sa, bhikkhave, majjhima patipada Tathagalena abhisam-

buddha—pe—samvatiati ?

Which, O monks, is this middle path about which the Tathagata

was enlightened — (as before) — and nibbana?

9. ayam eva ariyo atthafigiko maggo, seyyathidam :

It is the nable path with eight constiluents, (o wil :

The path is that which “is sought by those who strive for
nihbana (nibbanatthikehi mageiyati) ; or alternately that which
“moves by destroying the passions™ (kilese marento gacchati).
The great commentator Buddhaghosa interprets ‘path’ as “the
means of reaching the (the goal)(adhz'gamﬂpﬁyo)?’ 7 The author
of Vimuttimagza employs the composite expression ‘ maggapatipada’
in the sense of ‘“that by which one reaches emancipation
(vimutii) .8 If mibband is the goal, magga is the means thereof.

The expression ‘noble’ (ariya) is the opposite of ‘worldly’
(pothujjanika) which is characterised by being fettered by delusion,
skepticism and trust in rules and rituals (as explained in
Puggalapaniiatii). The synonym of “ pothujjaniko,” namely, ‘anariyo’,
7. Visuddhimagga 1.

8. B. V. Bapat: Op. Cit.
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has already been emploved with reference to the pursuit of the

two extremes’ (anle).

This ‘ path’ which leads to nibbana is composed of eight
limbs (afiga) : and these cight cover all the thirty-seven ‘factors
of enlightenment’ (bodhi-dliamma), according 1o Upatissa.

The eight constituents are enumerated below :

10. (i) sammaditthi ;
(1) Right understanding ;

The word ‘ditthi’ is also employed in the sense of ‘view’,
‘outlook’. It is expanded in the commentaries as ‘the right
understanding of the four truths’ (rafusacca-sammdaditthi'):
suffering, origination of suffering, cessation of sulfering, and the
way to the cessation of suffering. The expression inc udes the
understanding of phenomena as impermanent {(anicca), impersonal
(anatta) and subject to sulfering (dukkha); and also the knowledge
that all that exists is merely a continuous flux of five groups
(khandas) of universals: corporeality (ripa), feeling (vedana),
perception (sadfia), mental formations (sankhéra) and conscious-
ness (vififiana}.

It is described by some commentators as “the eye of wisdom™
(parfidcakkhu), whose characteristic is clear vision (dassana),
and whose function is to destrov the darkness of ignorance
(avijjandhakaraviddhamsana).

10. (ii) sammasaritkappo ;
(i1) Right thougths ;

¢ Santkappa’ is etymologically ‘ making well’, that is to say,
¢ having in mind well-formed thoughts’; in this sense, it is not an
error to translate the word as ‘resolutions’, as some scholars have
done. But we have adopted here the rendering of Ven. Nirada
Mahithera ; because while samkappa involves deliberation, it is
not necessarily accompanied by a volitional drive. U Saw Tun
Teik, the translator of the Ven. Ledi Savadaw’s Maggafigadipani,
also renders © samkappa’ as * thinking .
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The commentaries give as the characteristic of this constituent
¢ setting up the wholesome thoushts’ (sammdcittabliniropana) ; its
function is said to be ‘cutting off the bad thoughts’. (micha-
samkappappahdana).

The expression 15 technically expanded into *tividhakusala-
samkappo’, the three-fold wholesome thoughts®. The three arc:
(a) ¢thoughts of renunciation’, (nekkamma-) that is to say,
‘frecedom from the craving for the five-fold sensual pleasures’;
(b) ‘thoughts of non-hatred”’ (abyapada-) that is to say, ‘loving
kindness and good-will” (metfa): and (c} ‘thoughts of non-
violence’ (avithimsa-), thatis to say, ‘ compassion’.

Its essence is application (appana).
10. (i) sammdvdca ;
(11i) Right speech ;

The essence of this coustituent is described as “abstinence’
(viramana). 'The abstinence is four-fold: (a) abstinence from
¢falschood * (musavada—), which is speaking in such a way that
truth appears like untruth and untruth like truth; (b) abstinence
from ‘slander’ or ‘back-biting’ (pisundya vacaya-}, which is
speaking so as to create misunderstandings between individuals ;
(c) abstinence from ‘harsh specch’ ( pharusaya vacaya-), which is
offensive and abusive; and (d) abstinence from ‘frivolus talk’
(samphappalipa-), which is talk not pertaining to the goals in life
(attha), religious doctrine (dhamma), or codes of proper conduct
{vinaya), but which only seeks entertainment.

10. (iv) sammdkammanto ;

Right actions ;

The essence of this constituent also is ‘abstinence’ {viramana),
and the abstinence here is three-fold: (a) abstinence from
‘killing* (panatipata—) which is explained as ““intentional killing
by physical action or verbal incitement’ and which includes
causing abortions, destroying eggs, bugs, etc. (Maggafigadipant) ;
(b) abstinence from ‘stealing’ {adinnadana-), which is “ taking
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with the intention of stealing any animate or inanimate property
in the possession of the owner without the knowledge of the
owner, by physical exertion or verbal incitement” (Maggaiiga
dipani); and (c) abstinence from ‘unchastity’ (kamesu micchacdra-),
which is defined as “ improper sexual intercourse” but which is
made to include getting drunk and gambling.

10, (v) samma ajtvo
Right livelihood ;

This principle is said to have been enunciated by the cele-
brated leader of the Ajivika sect, Makkhali-Gosila, who was a
sentor contemporary of the Master.

‘Cleansing * (vodana) is, according to the commentaries, the
essential characteristic of this constituent ol the Eight-fold Path.
Proper means of earning a living preserve the serenity of the
mind and purity of life. In terms of ‘refraining’ (virati), it is
four-fold refraining from earning wrong livelihood: {a) by evil
deeds (duccaritamicchijiva—); (b) by effortless acquisition of wealth
by gifts and offerings (anesana-); (c) by trickery, deception, etc.
(kuhanadi-) ; and (d) by prophesying, palmistry, etc. (iiracchana-
wijja-).

The commentaries further explain the items included under
(a) and (c). Evil deeds pertaining to body are threefold : taking
life, taking what is not given, and improper sex bchaviour.
“ Taking life’ or killing becomes evil when thebeing whose life
is taken is priorly alive, when the person who takes life knows
that it is a living being, when he has the intention to kill, when
heindulgesin an act calculated to injure or tokill, and when the
object of this act is actually dead as a result of hisaction. ¢ Taking
what is not given ’( =stealing) becomes evil when what is thus
taken belongs to some one else, when the person who takes it
knows that it belongs to another, when he has the intention to
steal, when he indulges in an act calculated to appropriate the
object to himself, and when the object is actually appropriated
by himself. ¢ Improper sex behaviour’ becomes evil when the
other person is either a man or a woman, when there is an inten-
tion to indulge in intercourse with that person, when there is a
physical act of intercourse, and when there isan enjoyment thereof.
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Lvil deeds pertaining to speech are fourfold : falsehood,
slander, harsh speech, frivolous talk, * Falschood’ becomes evil
when what is uttered is untrue, when there is an intention to
deceive another person, when there is an actual effort in this
direction, and when the ather person understands what is uttered
(and is thus deceived). * Slander’ becomes evil when there are
persons who are different, when there is an intention to bring
about a rilt between them, when there is an effort in this direc-
tion, and when the person who listens to the slander understands
what is uttered. ¢ Harsh speech’ becomes evil when a human
being is abused, when there is the emotion of anger, and when
there is an actual employment of abusive words. ¢ Frivolous talk’
becomes evil when there is an intention to indulge in talk which
one knows resultsin no good to anyone, and when there is an
actual indulgence in this talk.  (Magganigadipani},

This constituent also includes trading and trafficking in
weapons of warfare, living beings, animals for slaughter and
food, intoxicants and poison (Anguttara-Nikiya, 4th Pannasaka,
Upisakavagga, Vanijjasutta).

10.  (vi) samma vayamo
Right exertion ;

The word ‘wvdayama’ indicates effort { padhdna), arousal of will
(chanda) and energy (viriya) so as to hold the mind in grip (cittam
pagganhati). The commentaries mention four exertions : avoid-
ance (samvara), elimination (pakana), cultivation (bhdvand) and
preservation {anurakkhand). ° Avoidance’ refers to the eflort in
making it impossible for the unwholesome states of mind which
are as yet un-arouscd to arise (anuppanndnam papakdnam akusalanam
dhammanam anuppidaya —). © Elimination’ refers to the destruc-
tion of the unwholesome states of mind which are already aroused
(uppanna’mxmkpe-—jmhdndya -). ‘Clultivation’ is the development of
wholesome states of mind which are as yet un-aroused (anuppannd-
nam kusalanam dhammanam uppadiya--). ‘Preservation’ is the effort
involved in making the wholesome states of mind, already aroused
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stay, multiply, grow and get perfected (uppannanam—-—pe—
thiliya, vepullasa, bhavanaya, paripiriya-).

¢ Avoidance ' as an exertion isessentially restraining the sense
functions; while ‘elimination’ is with regard to lust, avarice and
so on. ‘ Cultivation’ is the development of the thirty-seven
‘factors of enlichtenment’ (bodhipakkhiyadhamma), whereas * pre-
servation ' is the maintenance ol spiritual attainments (such as
the favourable objects of concentration) so as to attain complete

emancipation.

The distinction between ¢ unwholesome’ (akusala) states and
*wholesome ? (kusala) states is drawn thus : the former lead to
constant anxiety and moral depravity while the latter bring
about tranquility and make for uplift and spiritual progress.

10 (vil) samma satz;
Right mindfulness ;

The Ven. Ledi Sayadaw defines safi as ““constant mindful-
ness in good things so as not to forget them ™ ( Vipassanddipani,
English translation by U Nyana). Its characteristic is ‘ argusal °
(upatthana), and its function is to eliminate the tendency for
unsteadiness in mind and to settle it stably in a chosen object of
meditation. Tt involves an effort to prevent the object from
lapsing into oblivion. '

This constituent usually takes the form of meditative practi-
ces. The old texts enumerate as many as forty subjects for such
meditative practices (kammatthdnas); a complete account of thesc
subjects is given in Buddhaghosa’s Visuddhimagea. The commen-
taries group the subjects under four heads : arousal of mindful-
ness with regard to bodily processes (kayesu), with regard to
feelings and sensations (vedandsu), with regard to mental proces—
ses (citte) and with regard to mental contents (dhammesu).

The arousal of mindfulness involves bodily energy (kayika-
viriya) inasmuch as physical discipline regarding posture,
duration, etc. forms a necessary part of all meditational practices;
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mental energy (cetasikaviriya) isalso involved inasmuch as there
is in meditation an alert and intense application of mind coun-
teracting langour, drowsiness and distraction.

10 (viii) samma samadhi;
Right concentration ;

The word fsamidhi’ is explained in Kathdvatthu thus:
¢« Tt is the establishing of consciousness exclusively and volunta-
rily on any single object”. Buddhaghosa adds that it is to
establish the mind and mental processes evenly (samam) and
rightly (samma). More specifically, samadhi refers to the concen-
tration of mind which is already wholesome and purified (kusala-
citf’ekaggata).

Its essential characteristic is “absence of distraction” (awikk-
hepa) ; its function is to ‘ establish well” ( semadhdna). It presup-
poses meditational practices and attainments. The commentaries
furnish the analogy of one being able to read well only when he
is fully conversant with the alphabets. It is for this reason that
it is enumerated as the final constituent of the Eight-fold Path.

There are four concentrations corresponding to the four
trance stages in the spiritual escesis of tranquility (samathajhana-
samddht).

The first two constituents belong to the wisdom-group
(paniniakkhanda), the next three to the virtue-group (sila-) and the
last three to the concentration-group (samadhi-). The evil
tendencies lying dormant in the personality waiting for oppor-
tunity to express are suppressed by the first group ; the tendencies
which prompt transgressions are eradicated by the second group;
and the subtle tendencies whose activity is confined to the mind
are controlled by the third group.

L1, ayam kho, bhikkhave, majjhimapatipada-pe-nibbandya samovatiali.
LY. This then, O monks, is the middle path—{as before)—to nibbana.
12. {a) idam kho, bhikkhave, dukkham ariyasaccam .

12.  (a) This, O monks, is the noble-truth of Suffering:

Having enumerated the constituents of the Eight-fold Path
the Master proceeds to furnish the theoretical justification for
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this Path. The formulation of the four noble-truths s the real
theme ( patiniddesa) of the discourse, for they were the special
subjects of the Buddha’s teaching (samukkamsika-desana).

Mahgvastu and Lalitavistara versions introduce before this
enumeration of the four noble-truths the statement: *f Catvari
khalvimani, bhiksavo, aryasatyani, katamani catoari?”' (** These four,
O monks, are the noble-truths; which four ?*")

Why are the truths called ‘ noble’ ? It is because the noble
ones such as the Buddha discovered them. Alternately, they are
“noble’ because they are beyond dispute (qvisamvadakiniy. Or
simply, the word ‘ariyasaccani’ means ‘ariyassa saccani’ (°the
truths of the Noble One, namely the Buddha’). The employ-
ment of the adjective  ariye” distinguishes these four truths from
other truths such as the verbal truth (edcasacca), active truth
(viratisacca), ideological truth (ditthisacca) and absolute truth
(paramatthasacca).

Both Buddhaghosa and Upatissa explain that the four noble
truths are to be understood in eleven ways {ariya-sacca-upaya): by
their word-meanings (vacanatthato), by their several chgract-
eristics (lakkhanato), by the order of their enumeration (.‘:ameo),
by their functions (samkhepato), by similes (upamalo), by \their
distinctions (paricchedato), by their number (garandto), by \lheir
unity (ekattato), by their variety (ndnatialo), by their classification
(kamavitthdrato) and by their inclusions (samgahato).

The first truth formulates the positive existence of suffering.
The word “dukkha’ is interpreted by Buddhaghosa as composed
of “kucchita’ (‘bad’) and “fuccha’ (*mean’). Its characteristic
is said to be ‘trouble’ (bddhana), and essence ‘torment’ (santd-
pana) ; it is further said to be the mainspring of all action.

Patisambhidhdmagga, which is an analytical treatise included
in the ¢ Sutta-pitaka’ collection, mentions four characteristics by
which ‘suffering’ can be identified: Oppression ( pilana), production
by a combination of causes (samkhata), incessant burning or
torment (santapa), and change (viparinama).
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«Suffering ’ is classified into two broad groups (a) Suffering
dependent on objects (vatthudukkha), such as birth, death,
association with the unpleasant, dissociation from the pleasant,
etc, (b) Suffering which is entirely subjective (sabhdvadukkha)
such as misery, lamentation, depression, etc. (Vimutti-magga, X, 2).

12 (b) jati pi dukkha ; jara pidukkha ; vyadhi pi dukkha ; maranem
pi dukkham ; appryehi sampayogo dukkho ; pivehi wvippayogo dukkho ;
ymnpiccham na labhati tam pi dukkham.

12 (b) Birth is suffering; ageing is suffering; illness is suffering;
deaih is suffering ; union with the unpleasant is suffering ; separation
Sfrom the pleasant is suffering ; not to get what one wants is suffering.

Vibhafiga explains ¢ birth * as ‘being born in particular groups
of living beings’, ‘coming into being’ (abhinippatti), * descent into
the womb > (okkanti), ‘appearance of aggregates’ (khandinam
patubhdvo). What birth really means is not the formation of the
individual being as a whole, but the arising of the groups of
existence and the appearance of organs (Sammolhavinodani).

¢ Ageing ' is ‘decay’ ( jiranald), ‘becoming toothless, grey-
haired and wrinkled’., TItis the failing of the vital forces and
the wearing out of the sense-organs. It is a condition when life
is being eaten up.

‘Death’ is the ‘breaking up’ (bhedo), ‘ disappearance of the
groups of existence’ (antaradhdnam), © casting away’, ©cessation
of the vital force” (jivitindriyassa-upacchedo).

‘Union with the unpleasant’ is characterised by ‘trouble to
the mind’ (cittavighdtaka). Vibhafiga mentions six classes of
sense-objects which are undesirable, disagrecable and not appea-
ling to mind.

‘Separation from the pleasant’ is characterised by ‘produ-
ction of grief” (sokuppadana). Vibhatiga mentions six classes of
of sense-objects which are desirable, agreeable and appealing to
mind. This is omitted from the Mahavasiu reading.
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‘Not to get what onc wants’ (‘even after striving for ¢’
paryesanto, is added in the Mahavastu and Lalitavistara recensions)
is characterised by ¢ striving for the object’ (tapparijesana)and the
‘not getting’ (appatii).

12 (c) samkhittena, bhikkhave, pasic’upadanakkhanda dukkha.

In brief, O monks, the five-fold grasping aggregates ave suffering.

The five aggregates (khandas) which cling to the transient
ego-feeling and thus reveal the image of an enduring personality
are corporeality (ripa), feeling—sensation (vedand), perception—
conception (safifid), organisational processes (samkhara) and
consciousness (vififiana). The commentaries explain that even as
the fire clings to the faggots, or the fruits and flowers cling to_the
tree, the above mentioned factors ‘birth’, ‘ageing’, ‘death 2

etc. cling to these five aggregates.

13. idam kho pana, bhikkhave, dukkhasamudayam ariyasaccam ; yayam
tanhd  ponobbhavika,  nandirdgasalagata, tatra-tatrabhinandini,
seyyathidam kamatanhd, bhavatanha, vibhavatanha.

This then, O monks, is the noble-iruth of the origination of suffer
ing—this craving which is recurrent, associaled with enjoyment and
attachment, and which revels here and there : to wil—sgnse-craving,
individuality-craving and annihilation—¢raving.

This is the second noble-truth, dealing with the arousal of
suffering from the remnants of the breeding factors (avasesa-
paccayasamdyoga). ‘ Origination’ is defined by the Ven. Ledi
Sayadaw thus: ““cause of ever continuing this psychophysical
process of existence” (Saccadipani). Its characteristic is to
¢ produce’, to ‘maintain continuity’. Whatever in the world is
dear (piyaripam) and pleasant (salaripam) engenders craving.
This craving is described as recurrent, that is to say, causing
renewal of existence, leading back to birth, conditioning re-birth
(vide, Visuddhimagga, 16, 61). The sanskrit for ‘ponobbhavika’
is given as ‘ paunarbhaviki’ :

Further, craving is described as ‘revelling here and there’.
Buddhaghosa explains that wherever there obtains the notion ot
self (attabhdvo) there does craving revel.
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The craving 1s analysed into three broad types. The fisi
type is kama-lanha, craving for sensual satlsfa‘cuons. The secc?nd
is bhava-tanha: * bhava' means individual existence, and craving
for it implies the wrong outlook of permanence (sassatadifthi).
The third is vibhava tanha, where ‘vibhava' means the opposite
(vi-) of individual existence, namely, individual annihilation,
This signifies a belief in the wrong outlook of non-becoming
(ucchedadz'g!ﬂzi), mentioned in the Brahmajalasutta. Where bhavo is

found, its opposite vi-bhavo also is found (Buddhavamsa, 11, 1-27).

The mention of the three types of fanhd occurs only in the
Mahdavagga version of the Discourse.

14, idam kho pana, bhikkhave, dukkhanirodham ariyasaceam, yo 1assa
eva tanhdya asesa-virdga-nirodho, cago, patinissaggo, multi, analayo.

This then, O monks, is the moble-truth of the Elimination of
suffering—which is the complete and dispassionaie suppression of this
craving, forsaking, renunciation, liberation and freedom.

This third noble-truth formulates the cessation (atthagama)
of the phenomenon of suffering.  The expression ‘ nirodha’ means
¢ samudayanirodha’. The characteristic of this truth is ‘calm’
(santi); its function is to render the individual free from the

“worldly snare (nippapaica). Metaphysically, this is the same as

Nibbana (Visuddhimagga, p. 355).

The suppression of craving here is ‘complete’, that is to say,
without leaving any traces or remnants whatsoever (anusaya-
mugdhanato). If when a tree is cut the roots are left, the tree
will sprout again; even so if any remnants of craving are left,
suffering will surely sprout from that source. The compound
‘viraga-nirodha’ is interpreted by Buddhaghosa as ‘virdgena nirodha’®
(suppressed by dispassion’).

The ‘renunciation’ refers to the abandonment of illusions
(mafifiita), egotism (ahamkara), selfishness (mamimkara), and pro-
clivities of pride (mananusaya). (vide, ¢ Vacchagotiasutia’ in Majj-
hima~MNikaya). This is known as non-grasping (anupada). It is
interesting to note that the Sanskrit restoration of the Tibetan
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Kainjir version (Mdo XXX) would read * patinissaggo’ as * prali-
parivrttih’,

‘Freedom ' is doing away with desires, it is non-attachment
with craving. The expression ‘an-dlaya’ signifies ‘not giving
room’ to craving. The Kinjur version qualifies ‘andlaya’ as
¢ muktavanalayah’ which is traditionally interpreted as ‘“‘not
having indolence with regard to doing away with desire”, that is
to say, energetic activity with regard to liberation (Aiyaswami
Sastri, op. cit.)

15. idam kho pana, bhikkhave, dukkhanivodhagamini patipada ari-
yasaccam! ayam eva ariyo afthafigiko maggo; seyyathidam : sammaditthi
—( pe)—sammasamadhi.

This then, O monks, is the noble-truth of the Path leading to the
elimination of suffering. Il is the same as the Eighi-fold Path ; to wit
—Right Views— (as before)—Right concentration.

This is the fourth noble-truth formulating a method for the
attainment of the third noble-truth. Buddhaghosa points out
that Nibbdana (which is the nirodhasacea) is not phantasy like the
horns of a hare (sasavisana), but is something that can be
attained by following a method (updyena upalabbhaniye) and this
method is the eight-fold path detailed above.

The path is characterised by the following functions, accord-
to Pafisambhidimagga: leading to deliverance (niyyana), causing
the attainment of worth or Arahattd (fetu), helping realisation of
the four noble-truths {dassana), and enabling one to overcome the
three-fold craving and thus to attain mastery over onesell

(adhipateyya).

These are the four noble-truths : Suflering, {dukkha), Origi-
nation (samudaya), Elimination {(nirodha) and Method or Path
{patipada or magga). They are only four, neither less nor more,
because they are comprehensive, and it is not possible to think of
another (afifiassa asambhavalo). They are arranged in terms of:
(a) to be known; to be overcome; to be realised; and to be
developed (parifiieyya ; pahdatabba ; sacchikatabba ; and bhavetabba);
(&) subject of craving; craving; supression of craving; and the
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way of suppressing craving (lankdvalthu ; tanhd ; tanhantrodha ;
and lanhanirodhupaya) ; (¢) establishment (in samsdra) ; inclina-
tion to this estabishment; abandoning this establishment; and
the way to abandon this establishment (4laya,; alayaramata ; ala-
yasamugdhdta ; and alayasamugdhatakupaya).

The commentaries describe the truth of suffering as name-
and-form (namaripa). the truth of Origination as Ignorance,
craving for existence (avijja, bhavatanha), the truth of elimination
as the abandonment of this (pahana) ; and the truth of path as
tranquility, insight (samatha, wvipassana). The truth of suffering
js a composite constituted by wholesome, unwholesome and
neutral lactors (kusalakusalabyilata), the truth of Origination is
unwholesome (akusala), the truth of elimination is neutral
(abydkata) and the truth of Path is wholesome (£usala).

Here ends the [ormulation of the four noble-truths which
constitute the discovery of the Master, and which form the
foundation of his gospel. The master then proceeds to narrate
the application of these truths in his own life; he enunciates
briefly how these truths dawned on him and made him ¢ the
entirely enlightened one’.

16. tdam ** duklkham ariyasaccam™ ti me blukkhave pubbe ananussu-
tesu dhammesu cakkhum wdapadi, fanam udapadi, paiia uwdapadi,
vijja udapadi, aloko udapadi.

“Suffering is a noble-truth V—thus, O monks, my eve was opened
to those operations which I had not understood before; judgment arose,
knowledge arvse, intuition arose, viston arose.

Till the moment of enlightenment, the Master had not under-
stood the phenomena aright; his vision was blurred by the
worldly processes. Now there was the attunement of the mind
in conformity with the real principles.

The Sanskrit restoration of the Tibetan version (Kanjar
Mdo XXVI) as well as the text of the (Mahabhiniskramana-sitra)
has a variant reading © parvam asrulesu dharmesy yoniso manasikarac
caksur 'udap&di, JAanam, midyd, buddhih, bodhir udapidi.” The expres-
sion ‘ yonifo manasikarat’ is alternately read as ‘yoniso manasi-
kurvatah’.
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17. tam kho pan’idam ‘‘ dukkham ariyasaccam parifineyyam’ i me,
bhikkhave, pubbe—( pe)—aloko udapad.

“Suffering is a nobie-truth that is to be understood-—thus, O
monks, my eye was opened— (as before)——vision arose.

If the preceding statement enunciates the truth (sacca), this
statement enunciates the task (kicca).

18. tam kho pan’idam *° dukkham ariyassaccam parinifiatan’ (i me,

bhikkhave —( pe)—aloko udapad:.

“Suffering i a noble-truth that was undersicod (by me)”—thus, O

monks,—(as before)—viston arose.

This statement enunciates the accomplishment (katam) of the
first noble-truth. Truth, the task of understanding it, and the
fact of having understood it—these are the three aspects of the
truth of suffering. The truth was revolved in the Master’s mind
thrice {ti-parivatiam), that is to say, it was considered by him in
its three aspects.

Now follows the second truth in its three similar aspects:

19.  idam * dukkhasamudayam ariyasaccam > t1 me bhikkhave—-( pe)—
dloko udapadi.
“ Origination—of—suffering 15 a noble-truth”—rthus, O monks

~—(as before)—vision arose.

20, tam kho pan’idam * dukkhasamudayam ariyasaccam pahalabbam
ti me bhikkhave—( pe)—dloko udapdadi.

“Origination-of-Suffering is a noble-truth that must be cut off
—~—thus, O monks—/as before)-—vision arose.

The expression ‘pahana’ (‘to cut off’) signifies uprooting
(uechinnamila), like the falling down of a palm tree. When
cut off thus, further sprouting is made impossible {anabhdvakatam
= pahinam); the entity is deprived of separate existence (vide)
Anguitara-mikaya, © Trika-nipata’, 33).
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91. tam kho pan’idam « dukkhasamudayam ariyasaccam pahinam ™
ti me bhikkhave—(pe)—aloko udapad.

 Qrigination-of-suffering is a noble-truth that was cul-off (by me)™”
—thus, O monks—(as before)—uvision arose.

Thus the second truth was revolved in the Master’s mind
thrice. in its three aspects: truth of origination, the task of
cutting-off this origination, and the fact that origination was
cut-ofl. ’

Now follows the third truth in its three aspects:

99, idam < dukkhanirodham ariyasaccam ™ 1i—{ pe)—udapidi-

« Elimination-of-suffering is a noble-truth ' —thus—{(as before)—
arase.
93, tawn kho pawidam ** dukkhanirodham ariya saccarii sacchikatab-
bam " ti—I{ pe)—udapadi.

“ Elimination-of-suflering 15 a noble-truth that must be realised”
—thies—{as before)—arose.
94. dam kho pan’idam *° dukkhanivodham ariyasaccam sacchifatam’
ti—{ pe)—udapadi.

“ Elimination-of-suflering 1s a noble-truth that was realised (by
me) ' —thus—(as before)-—uvrose.

Thus the third truth was revolved in the Master’s mind
thrice - the truth of Elimination, the task of realising it and the
fact of having realised it.

Now follows the fourth truth in its three aspects.

25.  idam ** dukkhanirodhagamini-patipada aripasaccam’’ ti—(pe)—
udapadsi.

“ The path leading-to-the—elimination-of-suffering is a noble truth >
—thus—(as before)—arose.
26. dam kho pan’idam ** dukkhanirodhagamini-patipada arivasaccam
bhavetabbam ™’ ti—(pe)—udapadi.

“The path leading-to-the-elimination-of-suffering is a noble truth
that mist be developed ™ —thus—{as before)—arose.
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27. tam kho pan’idam *‘ dukkhanirodhagamini-patipadid bhavitam >’
ti—( pe)—udapadi.

“ The path leading-to-the-elimination-of-suflering is a noble truth
that was developed (by me) “—ihus—(as before)—arose.

Thus the fourth truth was revolved thiice in the Master’s
mind : the truth of the path, the task of developing the path and
the fact of having developed it.

Now the Master sums up:

28. Yava kKivarce wme, bhikkhave, imesu catusu ariyasaccesu evam
tiparivaitam dvddasakaram yathabhitam  #anadassanam na  swoisud-
dham ahost, ne’va tava’ham, bhikkhave, sadevake loke samdrake
sabrahmake sassamanabrahmaniva pajaya sadevamanussaya anuttaram
saminasambodhim abhisambuddho ti paccafifidasim.

Till such time, O monks, as my correct Tnowledge and intuition
recarding the four noble-truths in triple-aspects and twelve-fold nodes
were nol perfecily clear, I did not announce to this world of gods and
angels (or) to this mankind, consisting of monks, priests and others thai
I obtained entirely the incomparable and perfeci enlightenment.

The three aspecis of each noble-truth are: the (ruth (sacca},
the task (kicca) and the accomplishment (kata). These aspects
are called ‘ revolutions’ (parivatta) in the Master’s mind.  Each
of the four noble-truths having three aspects, we have twelve
modes (2kara) :

15t parivatia Znd parivaita Srd parivatta
U sacea: * dukkham’ ¢ parinieyam’ ‘paruviidtam’
1T sacca: °© samudayam’ * pahaiabbam’ ‘pahinan’

1T sacca: nirodham’®  ° sacchikatabbam’®  * sacchikatam

IV saeca: * maggam’ ¢ bhavetabbam’ *bhavitam .
29, Yato ca kho me, bhikkave, imesu—{pe)—iianadassanam suvisud-
dham ahosi, athd’ham, bhikkhave, sadevake— ( pe\—paccaniniasim.

When, however, O monks, my correct knowledoe and intuition—
(as beforey—were perfectly clear, then 1 announced to this world— (as
before)—enlightenment.
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It is this understanding, elimination and development that
made him the Buddha (vide Theragatha, 98): < abhififieyyam
abhifiiiatam, bhdvetabbam ca bhdvitam ; pahatabbam pakinam me,
tasma buddho’smi brahmana !’

The Sanskrit restoration of Kianjir Mdo. XXX adds after
this: ¢ idam ca jidnam dtmadarsanabhiitam apiirvavimuktih atmana-
vasesam apunarbhavopadanam nirvanam”™

3). #Adnam ca pana me dassapam udapadi, akuppa me cetovimulli,
ayam anlima jati, n’atthd’ dant punabbhavo t17.

Knowledge as well as inluition arose in me; deliverance of mind
was unshakable ; this i5 my final birth, and there is no more becoming
for me.”?

Here ends the Master’s lecture to the five ascetics who had
assembled to hear him at Banaras. What follows is Ananda’s
remark winding up the Discourse.

31. idam avoca bhagava; attamand le bhikku bhagavalo bhasitam
abhinandum.

Thus spoke the Blessed One; the assembly of monks rejoiced and
aceepled what was said by the Blessed One.

NOTE | Tue BuppHA’s ENLIGHTENMENT

The Pali tradition has preserved the following account :

After hard toil of seven long years Gotama of the Sikyan clan
attained the perfect Enlightenment on the Full Moon Night of
Vaiiakha (corresponding normally to April), sitting at the foot of
the big pecpul tree (known subsequently as the bodhi-tree) at Gaya
in the Uruvela jungles. This attainment made him free, wise and
pure : he emerged as the Buddha.
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of mankind overpowered him, and he decided to announce his
Enlightenment for the benefit of those who cared to listen to him.
Legends represent this reconsideration as a response to the
entreaties of Brahmi-Sahampati.

Having decided to announce his discovery for the bencefit of
mankind, the Buddha now considered which of hisacquaintances
was worthy enough to receive his message first, competent enough
to understand his findings. His former weachers, 3lara Kalama
and Uddaka Rimaputta, were both eminentdy fitted for this
honour, but it was found that they were both by then dead. The
Buddha thercupon decided for the first revelation on the five
ascetics with whom he was practising the austerities in the
Uruveld jungles { These ascetics had been intent on obtaining
the Light by the sevevest privations, and were hopeful that
Gotama would lead them to the Goal — for he had bheen most
courageous and steadfast in his asceticism.  But when Gotama
discavered the futility of these hard practices and rewirned to
normal life; the five ascetic companions had despaired of him

and had gone awayv to Banaras).

The Buddha naw went in search of them. T'rom Gaya wo
Banaras was a long way in those dayvs. And on the third day of
his journey, he met an @jfvaka ascetic, Upaka. who was attracted
by the Blessed One’s looks of enlightenment.  In answer o his
inquiry the Buddha announced :

“ To set itn motion the Dhamma-wheel

1 wend my way to Banaras town,

“TIn the world enveloped by darkness

“To heat the drum of Deathlessness ™™

On reaching Baniras, the Blessed one found the five asceucs

in the Deer Park (Migadaya) or the Woodland Retreat of the
sages (Isipatana). They were at first reluctant to accept hirn as
spiritually senior to themselves: but the discourse he delivered
to them soon converted them.

3. dhammacakkam pavatletum paccaham: kdsikam puram,

andhabhiitasmim lokasmim dhaficham amaladundubhin h.
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of mankind overpowered him, and he decided to announce his
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Legends

enment for the benefit of those who cared to listen to him.
represent this reconsideration as a response to the

entreatics of Brahmi-Sahampati.

Having decided to announce his discovery for the benefit of
mankind, the Buddha now considered which of hisacquaintanees

was worthy enouch to receive his message first, competent enough

to understand his findings.

His former teachers, Alara Kilama

and Uddaka Riamaputia, were hoth eminently fitted for this
honour, but it was found that they were both by then dead. The
Buddha thercupon decided
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discovered the fuiility of these hard practices and rewurned to

normal life, the Hve ascetic companions had despaired of him

and had gone away to Baunaras).

The Buddha now went

in search of them. From Gaya o

Banaras was a long way in those days. And on the third day of
his journey, he met an ajivaka ascetic, Upaka, who was attracted
by the Blessed One’s looks of cnlightenment.  In answer o his
incquiry the Buddha announced:

sages (Icipatana).

“T'o set in motion the Dhamma-wheel

“T wend my way (o
“In the world envel
“To beat the drum

Banaras town,
oped by darkness
ol Deathlessness I'™®

On reaching Bauniras, the Blessed one found the tive ascetics
in the Deer Park (Migadiva) or the Woodland Retreat of the

They were at first reluctant to accept him as

spiritually senior to themselves: but the discourse he delivered
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dhammacaklam pavalietiom
andhabhiitasmim lokasmim

vaccahdmi kdsikam puram,
aharicham amaladundubhin .
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This was the Buddha's very first discourse (pathama desand).

It inaugurated his career as a teacher, a leader of an Order of

Ascetics (Samgha), and as a profoundly wise saint. It was
delivered on the Full Moon day of Asddha, exactly two months
after the attainment of Buddhahood.

NOTE 2

A fortnight after the Master passed away, Mahikassapa,
acting as the leader of ‘seven thousand disciples’, appointed five
hundred eminent monks to compile the dhamma, that is, to recall
and record the teachings of the Master as they had heard them
from the Master himself. They decided to convoke the First
Conference in Rijagaha during the ensuing rainy season. This
compilation of the Master’s words (Buddhovacana) engaged the
monks for seven months *“ who were bent on delivering the entire
mankind.” The Vinaya and Sutta pitakas came into being as a
result of the First Council. About a century later, a Second
Council was convoked at Vesili 1o eliminate the heresies that
had entered the Vinaya, and to revise the canon. This Council
hadto countenance schism in the Samgha. The Mauryan
Emperor ASoka caused the Third Council o be convoked
to edit the original texts which were getting corrupt.

The canonical texts were for the firse time reduced to writing
in Ceylon during the First Century before Christ at the instance
of the monarch Vattagimani-Abhavya.
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GATHA-SATAKA
also called
TELAKATAHA - GATHA

(BEING THE SONG OF A MONK IN THE CAULDRON OF OIL)

This is a little-known text consisting of a hundred
verses, belonging to the non-canonical Pali literature. A
Gatha is an ejaculatory verse, often in spirit identical with
the Udana. This Gatha, is so called because its author is
supposed to have sung it while in a cauldron of oil (tela-
kataha). It is of comparatively recent date - the tenth of the
eleventh century A.D. - its plot being laid in Ceylon, and in
the time of Kalyani-Tissa who is considered to have lived
in the century previous to the Christian Era. And the style
betrays immense influence of classical Sanskrit literature. The

meter of the work is Vasanta-tilaka a variety of Sarkari

Unlike most of the canonical texts this Gatha lacks the
personal background, although tradition has preserved a
story preceding it. There is no mention in the text of any
contemporary personage, and the king of Ceylon, who is

freely praised, is not mentioned by name.
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The text does not contain any direr* or indirect reference
to the story which by tradition is linked with the Garha. And
it is open to suspicion that the sotry might likely have been
a later invention. The story is mentioned in Mahdvamsa and

Rasa-vahini. The story, however, is as follows:

During the years 339-383 of the Buddhist Era there
ruled in Ceylon a king, Kalyani-Tissa, with Kalyani (perhaps
modern Kelaniya) City as capital. There was a royal chaplain,
monk Kalyani-Thera. Under the care of this Thera was left
the carly education of the younger brother of the king, Uttiya.
This Uttiya was taught so zealously by the Thera that even
the handwriting of the pupil was exactly modelled after the

teacher’s.

In due course, Uttiya became the yuva-raja and there
then grew up an unbecoming relationship between Uttiya and
the Queen. The king came to know of this and ordered

Uttiya’s arrest. Uttiya, however, scented trouble and fled.

Later one day, Uttiya in exile sent one of his men in
the disguise of a young monk with a message of love for the
Queen written on a ti/a-leaf witht his own hand. This

messenger waited for an opportunity and entered the palace
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synchronously with Kalyani-Thera, the palace guards
mistaking him to be an invitee of the king. The king, however,
imagined that he was the Thera's new pupil and attended on

him with respect without any further curiosity.

When the time for departure of the guests came, the
Queen cntered to pay her respects to the visitors: and the
young pretender seized this opportunity to drop, unnoticed
as he thought, before the Queen the inscribed r4/a-leaf which

he was hiding in the folds of his garment.

The king, however, observed it and taking it the
scanned the message. Uttiya’s handwriting was mistaken by
him to be the Thera's, and the presence of the Thera

confirmed the mistake.

The king’s indignation knew no bounds, and he forthwith
ordered the Thera to be killed by dropping him in a cauldron
of boiling oil. The Thera, however, was quiet and serene,
freely forgave the king for the error and considered his
misfortune a result of his past karma. The story has it that
while undergoing this torture, the Thera sang this Gatha as
a sermon for the benefit of those nearby, at the end of which

he passed into parinibbana.

80




80

Writings on Buddhism

This text is a sort of exercise in the ‘asubha-bhavand
or meditation on the foul nature of phenomena. When a
novice enters the Order he is closely studied by the preceptor,
who gives him a subject for meditation in keeping with the
entrant’s temperamental proclivity. The novice then retires
to a quiet, secluded spot such as the monastery-cell or a

jungle-retreat and intently contemplates on that subject.

As many as forty such subjects were popular: ten
pleasing subjects such as the elements and colouf; ten
reflections on the Buddha, dhamma, samgha, morality,
generosity and so on; ten higher states such as love and
compassion; and finally ten disgusting themes concerning the
corpse. By instilling disgust and aversion for the worldly
phenomena it was sought to fix the mind of the novice in

the truth beyond phenomena.

This Gatha is in all probability the recorded result of
some monk's reflection on the disgusting theme. The /est
motif of the work is death, and we are reminded of the
Buddha's exhortation in the Chakka-nipata of Anguttara
Nikaya to meditate on death (marana-sati) so as to enter the
deathless (amatogadham): it is interesting to note that the

Gatha concludes with the expression ‘amatadhigamaya’.
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The canonical Pali texts give us, in the words of
Oldenberg, “‘an accurate picture of the world as it presented
itself to the eye of that monastic fraternity, the grim world
of origination and disease which goes on like clockwork in
an ever uniform course and behind which rests the still deep
of Nibbana,” which we have in the suttas. There is monotany
alright, but it is not ‘sublime monotony’ as the Pali canon.
In comparison with the suttas, the Gatha is a very inferior

work.

There is a free play on the favourite beliefs, sentiments
and superstitions of the people in order to scare them away
from natural, indifferent life; Indeed a person of feeble
intellect who studied this text might well be scared out of
his wits. There is no attempt at argumentation, there is no
logic. There is not even a nicety of style or commendable
choice of expressions: repetitions of similies and phrases tire
the reader. At times, however the verses flow magnificently
like the river Ganea, but quite often effort is in evidence.

Not seldom obscurity of intent looms large.

But the text ably fulfils its supposed purpose - of being
an exercise in the ‘asubha-bhivana’ There is a cool—even

cold—consideration of the normal ills of life, and the reader

82




' 4

Writings on Buddhism

might indeed be persuaded to see sense in leading a life of
virtue. While in the text itself we find only scrappy bits of
information about the gospel of the Buddha, it revokes the
painful problem that tore Gotama away from home. The
themes that are dealt with are death, transience, need for
detachment, the foul nature of the human body, anatta,

morality, violence, and the paticcha-samuppada doctrine.

In short, while judging the merits of this text, we need
remeber the scriptural remark: ‘Attham hi Natho saranam

avoca, na vyafijanam’, - ‘it is the intent that is important

and not the expression.”
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GATHA-SATAKA
or
TELAKATAHA - GATHA

Namo tassa bhagavato arahato sammasambuddhassa

Lankissaro jayatu vdrana-raja-gami:
Bhoginda-bhoga-ruciriyata pina-bahu:
Sadhapacara-nirato gunasannivaso,

Dhamme thito vigata-kodha-madavalepo.

Yo sabbaloka-mahito karunidhivaso,
Mokkhakaro ravikulambara-punna-cando,
Neyodadhim suvipulam sakalam vibuddho,

Lokuttamam namatha tam sirasa munindam.

Sopanamalamamalam tidasilayassa,
Samsara-sagara-samuttarandya setum,
Sabbagatibhaya-vivajjita-khemamaggam.

Dhammam namassatha sadi Munina panitam.

Deyyam tad'appamapi yattha pasannacitta,
Datvd nara phalamularataram labhante:
Tam sabbadi Dasabalen’api suppasattham,

Safgham namassatha sadamitapuinakhettam
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Tejobalepa mahata ratanattayassa,
Lokattayam samadhigacchati ycna mokkham;
Rakkhd na catthi ca sama ratanattayassa,

Tasma sada bhajatha tam ratanattayam, bho!

Lankissaro parahitekarato niraso,
Rattimpi jagarato karupadhivaso:
Lokam vibodhayati loka-hitaya kamam:

“Dhammam samdacaratha jagarikanuyuttd.”’

Sattopakira-nirata kusale sahaya,
Bho! dullabha bhuvi nara vigatappamda,

Lankadhipam gunadhanam kusale sahdyam,

Agamma saricaratha dhammam ‘alam-pamadam.

Dhammo tilokasarano, paramo rasanam
Dhammo mahaggharatano ratanesu loke,
Dhammo have tibhava-dukkha-vinasa-hetu,

Dhammam samdcaratha jagarikdnuyuttd!

Niddam vinodayatha, bhavayath® appameyyam,
Dukkham aniccamapi, c'cha anattatam ca:
Dehe ratim jahatha jajjarabhdjanabhe,

Dhammam samacaratha jagarikanuyutta!
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“Okasamajja mama n'atthi, suve karissam

Dhammam” - ittalasati kusalappayoge;
Nailam, tivaddhisu tathd bhuvanattaye ca,

Kamam, na c’atthi manujo marani pamutto.

Khitto yatha nabhasi kenacideva leddu,
Bhamim samapatati bharataya khanena;
Jatattameva khalu karanam ekam eva,

Lokam sadi nanu dhuvam marandya gantum

Kamam narassa patato girimuddhanato,
Majjhe na kifici bhayanissaranaya hetu;
Kamam vajanti maranam tibhavesu satta,

Bhoge rati pajahatha pi ca jivite ca.

Kamam patanti mahiya khalu vassadhara,
Vijjullata vivata-megha-mukha pamutta;
Evam nard marana-bhima-papata-mayfhe,

Kamam patanti, na hi koci bhavesu nicco.

Belatate patutaroru-taranga-mala,
Nisam vajanti satatam salilalayassa;
Ndsam tatha samupayanti naramaranam,

Papani darunatare maranodadhimhi.
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Saddho pi so rathavarassa gajadhipehi,
Yodhehi capi sabalehi ca sayudhchi;
Lokam vivanciva sada maran’asabho so,

Kamam nihanti bhuvanattaya-salisandam.

Bho! marutena mahata vihato padipo,
Khippam vindsamukham eti mahappabho pr;
Lokc tatha maranacanda-samiranena,

Khippam vinassati nardyu-mahapadipo.

Ramajjuna-ppabhuti-bhapati-puigava ca,
Sard randa-mukhe vijitari-sangha,
Tepi‘ha canda-maranogha-nimugga-deha,

Nasam gatd: jagati k¢ marand pamutta?

Lakkhi ca sagarapatd sadharadhara ca,
Sampattivo ca vividha api rapasobha;
Sabba ca ta api ca mitta sutd ca dara,

Ke va'pi kam anugatd maranam vajantam?

Brahma-sura-gand ca mahanubhava,
Gandhabba-kimnara-mahoraga-rakkhasa ca,
Te cdpare ca maranaggi-sikhaya sabbe,

Ante patanti salabha iva khina-punna.
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Yo Sariputta-pamukha muni-savaka ca,
Suddha sadisavanudi paramiddhi-part;
Tc capi maccuvalabha-mukha-sannimuggi,

g=t

Dipasi va’ nilahata khayatam upetd.

»

Buddha pi buddha-kamali'mala-caru-neita;

Dvattimsa-lakkhana-virdjita-ripa-sobha,
Sabbasavakkhayakara'pi ca loka-natha,

Sampadita marana-matta-mahagajena.

Rogaturesu karuna na jaraturesu,
Khiddaparesu sukumdara-kumarakesu;
Lokam sada hanati maccu-mahigajindo,

Davanalo vanam ivivirato asesam

Apunnatd na salilena jalasayassa,
Katthassa capi pahuta na hutasanassa;

Bhutvana so tibhuvanam'pi tatha asesam,

Bho! niddayo, na khalu pitim upeti maccu.

Bho! moha-mohitataya vivaso adhaino,
Loko patatyapi hi maccu-mukhe subhime;
Bhoge ratim samupayati vihina-paiiio,

Dolataraniga-capale supinopameiife.
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Eko'pi maccur abhihantum alam tilokam,
Kinniddaya api jaramarandnuydyr,
Ko va karcyya vibhavesuca jivitasam

Jato naro supina-safigama-sannibhesu?

Niccdturam jagad-idam sabhayam sasokam,
Disva ca kodha-mada-moha-jarabhibhatam,
Ubbegamattam 'api yassa na vijjali ce,

So diruno, na marano, vata tam dhiratthu!

Bho! bho! na passatha jarasidharam hi maccu
Mahanfamanamakhilam satatam tilokam,
Kim middaya nayatha vitabhaya tiyamam?

Dhammam sadd'savanudam carath appamatta!

Bhavetha bho! marana-mara-vivajandya,
Lokce sadd marana-safdamimamyatatta:
Evai hr bhavanaratassa narassa lassa,

Tapha pahiyati sariragatd asesd.

Rapam jard piyataram malini karoti,
Sabbam balani harati attani ghora-roge:
Nina pabhoga-parirakkhitam-attabhavam

Bho! -maccu samnarati, kim phalam attabhive?
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Kammanilipahata-roga-tarafgabhange,

Samsdra-sagara-mukhe vitate vipanna,

M3 ma pamadam akarittha! karotha mokkham!

Dukkhodayam nanu pamadamayam nardnan.

Bhoga ca mitta-suta-porisa-bandhava ca,
Narf ca jivitasama api khettavatthu,
Sabbani tani paralokamito vajantam,

Nanubbajanti, kusalakusalam ca loke.

Bho! vijju-cancala-tare bhava-sagaramhi,
Khitta purd-kata-mahapavanena tcna
Kamam vibhigjati khanena sarira-nava,

Hatthe karotha paramam-guna-haitha-saram.

Bho! vijju-canicala-tare bhava-sagaramhi,
Khitta pura kata mahapavanena tena,
Kamam vibhijjati khapena sarira-nava,

Hatthe karotha paramam guna-hattha-saram.

Rantva sada piyatarc divi devaraje,

Tamha cavanti bahudha api khina-puiia,

Sabbam sukham divi bhuvi‘ha viyoga-nittham,

Ko paifiavd bhava-sukhesu ratim kareyya?
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Buddho' sasdvakagano jagadckandtho,
Taravali-parivuto pi ca punna-cando,
Indo pi devamakutarikita-padakaijo,

Ko phena-pinda na samo tibhavesu jato?

Lilavatamsa-samapi yobbana-ripa-sobham,
Altdpamam piyajancna ca sampayogam,
Disva ca vijju-capalam kurute pamddam,

Bho! moha-mohita-jano bhava-raga-ratto.

Putto pita bhavati, matu-patiha putto,
Narikadaci janani ca pita ca putfo,
Evam sada viparivattati jivaloko,

Citte sadaticapale khalu jati-range.

Rantva pure vividha-phulla-lata-kuleh,
Deva pi nandana-vanc sura-sundarihi,
Tevekadd vitata-kantaka-sankatesu,

Bho! koti-simbali-vancsu phusanti dukkham,

Bhatva sudhannam api kancana-bhajanesu,
Sagge pure  suravara param iddhi-patia,
Te capi pajjalita-foha-gulam gilanti,

Kamam kadaci narakalaya-vasabhita.
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Bhitva narissara-vard ca mahim ascsam,
Devadhipa ca divi dibba-sukham surammain
Viasam kadici khura-saficita-bhitalesu,

Te va mahdratha-gapanugata diviha.

Devangana-lalita-bhinna-taraiiga male,
Ganige mahissara-jatamakutanuyatc,
Rantva purc suravara pamada-sahiya,

Te ca'pi ghoratara-vetaranim patant,

Phullani pallava-lata-phala-sankulani,
Rammani nandana-vanini mimoramari,
Dibbacchara lalita-punna-dari-mukhani,

Kclasa-meru-sikharani ca yanti nasam

Dolanalanila-taranga-sama hi bhoga,
Vijjuppabhaticalani ca jivitani:
Maiya-marici-jala-soma-samam sariram,

Kim jivite ca vibhave ca kareyya ragam?

Kim dukkham atthi na bhavesu ca darunesu?
Satto'pi tassa vividhassa na bhdjano ko?
Jato™ yatha marana-roga-jarabhibhito,

Ko sajjano bhava-ratim pihayeyya balo?
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45 Ko va pr pajjalita-loha-gulam gahctum
Sakko kathamcidapi pani-talena bhimam?
Dukkhodayam asuci nissavanam anatlam,

Ko kiamayetha khalu dchamimam abalo?

46. Loke na maccu-samam atthi bhayam naranam,
Na vyvadhi-dukkha-samam atthr kmci dukkhan,
Evam virdpakaranain na jardsamanan,

Mohena bho! ratim upeti tathapi dche.

47 Nissarato nala-nali-kadali-samanam,
Attanam cva parthainatr attaheto!
Samposito pi kusahdya iva katania,

Kayo na vassa anugacchati kalakera.

48, Tam phena-pinda-sadisam visasalakappam,
Toyanalanilamahi - uragadhivasam,
Jinnalayam 'va paridubbalam attabhavam,

Disvd naro katham upeti ratim sapanno?

49 Ayukkhayam samupayvati khane khane.pi,
Anvelti maccu hananaya jardsi-pani,
Kalam 1atha na parivatiati tam atitan,

Dukkham idam nanu bhavesu viciitanivam.
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Appayukassa maranam sulabham bhavesu,
Dighdyukassa ca jara vyasanaiic anekam,
Evam bhave ubhayatopi ca dukkhameva,

Dhammam samacaratha dukkha-vinisaniya.

Dukkh'aggini sumahata paripilitcsu,
Lokattayassa vasato bhava-cirakesu,
Sabb'attana sucaritassa pamada-kalo,

Bho! bho! na hoti, paramam kusalam cindtha.

Appam sukham jala-lavam viyva bho! tinagge:
Dukkhan tu sdgara-jalam viya sabba-loke,
Sankappana tadapi hoti sabhavato hi,
Sabbam tilokam api kcvala-dukkham eva.

Kayo na yassa anugacchati kdya-heto,
Bailo aneka-vidham acaratiha dukkham:
Kayo sada kali-malakalitam hi loke,

Kaye rato aviratam vyasanam pareli.

Mithalayam kali-malakaram-amagandham,
Siali-'si-salla-visapannaga-rogabhitam,
Deham vipassatha jara-marapadhivasam,

Tuccham sada vigata-saram imam vinindam.
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Dukkham aniccam asubham vata attabhavam,
Ma sankilesaya, na vijati jatu nicco,
Ambho na vijjati hi appamapiha saram,

Saram samdcaratha Dhammam, alam pamadam.

Maya-marici-kadali-nala-phena-punja,
Gaiga-taranga-jala-bubbula-sannibhesu,
Khandesu paifcasu chalayatanesu tesu,

Attd na vijati hi, ko na vadeyya bailo?

Vanjhasuto sasa-visapa-maye rathe tu,
Dhaveyva ce cirataram sadhuram gahctva,
Dipaccimalam iva tam khanpa-bhaiga-bhatam,

Atta’'ti dubbalataram tu vadeyya deham.

Balo vatha salila-bubbula-bhajancna,
Akanthato vata pibeyya marici-toyam,
Aua'ti sara-rahitam kadali-samanam,

Moha bhaneyya khalu dehamimam anattam.

Yodumbarassa kusumena marici-toyam,
Visam yadicchati sa khedam upct balo,
Attdnam eva parthainati atia-heto,

Attd na vijati kadacid apiha dehe.
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Poso yatha hi kadalisu 1inibbhujanto,
Saram tadappam api nopalabhcyya kimam,
Khandesu paiicasu chalivatanesu tesu,

Suiniesu kincidapi nopalabhcyva siram,

Suttam vind na pata-bhavam ihatthi kinci,
Deham vind khalu koci m'thatti satto
Deham sabhava-rahitam khapa-bhaniga-yuttam

Ko attahetu aparo bhuvi vijatiha?

Disvd marici-salilam hi suddrato bho!
Balo migo samupadhavati toya-sanni;
Evam sabhava-rahitc viparita-siddhe,

Dehe pareti parikappanaya hi rdeam.

Dche sabhava-rahite parikappasiddhe,
Atta na vigati hi vggum v’ antalikkhe,
Bhavetha bhavana-ratd vigatappamada,

Sabbasava-ppahandya anattasannam.

Lala-karisa-rudhirassu-vasanuiittam,
Dcham imam kali-mali-kalilam asaram.
Satta sada paritharanti jigucchaniyam,

Ning sucihi paripupna-ghatam yatheva.
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Nhatva jalam hi sakalam catu-sigarassa,
Meruppamanamapi gandhamanuttaraica
Pappoti neva manujo hi sucim kadaci,

Kim bho! vipassatha gunam kimu attabhave?

Dehamadeva vividhasuci-sannidhanam,
Dchantadeva vadha-bandhana-roga-bhitam
Dehantadeva navadhd paribhinna-gandan,

Deham vina bhayakaram na susanamatthi.

Anto-gatam yadi ca multa-karisa-bhagam,
Decha bahim, aticareyya vinikkhamitva,
Miita-pita vikaruna ca vinatthapemad,

Kamam bhaveyyu kimu bandhu sutd ca dard?

Deham yathd nava-mukham kimi-sanigha-geham,
Mamsatthi-seda-rudhira-kalilam vigandham,
Posenti ye vividha-papam ih’acaritva,

Te mohiti maranadhammam aho vat’evam!

Gandiapamc vividha-roga-nivasa-bhate,
Kaye sadd rudhira-mutta-karisa-punne,
Ye ettha nandati naro sasigala-bhakkhe,

Kamam hi socali parattha sa balabuddhi.
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Bho phena-pinda-sadiso viva sara-hino,
Milhalayo viya sada patikila-gandho,
Asivisalayanibho sabhayo sadukkho,

Dcho sada savati lopa-ghate'va bhinno.

Jatam yathd na kamalam bhuvi nindaniyvam,
Farikesu bho asuci toya-samakulesu,
Jatam tathda parahitam'pi ca dehabhuta,

Tan nindaniyam iha jaru na hoti loke.

Dwvattimsa-bhaga-paripira-taro viseso,
Kayo yatha hi nara-nari-ganassa loke
Kayesu kim phalam ih atthr ca panditanam

Kamam tadeva nanu hoti paropakdram.

Posena pandita-tarena tatha'pi dcham,
Sabbattand cirataram paripdlaniyam
Dhammam careyya suciram khalu jivamano,

Dhammo have mani-varo iva kamado bho!

Khire yatha suparibhavita-osadham hi,
Snehena osadha-balam paribhisate 'va:
Dhammam tatha iha samdacaritam hi loke,

Chaya’va yati paralokam ito vajantam
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Kavassa bho! viracitassa yatha nukalam,
Chaya vibhati ruciramala-dappane lu,
Katva tatheva paramam kusalam parattha,

Sambhasita va bhavanti phalena tena.

Dehe tatha vividha-dukkha-nivasa-bhite,
Mohapamadavasaga sukhasaina-milha,
Tikkhe yatha khura-mukhe madhu-lchamano,

Bathan ca dukkham adhigacchati hina-panio.

Saiikappa-raga-vihate nirat® atta-bhave,
Dukkham sada samadhigacchati appapanno
Malhassam cva sukha-saifam ih’ atthi loke,

Kim pakkameva nanu hoti vicairamane?

Sabbopabhoga dhana-dhanna-visesa-labhi,
Rapepa bho! sa-makaraddhaja-sannibho pi,
Yo yobbane'pi maranam labhate akamam,

Kamam parattha para-pana-haro naro hi.

Yo yacako bhavati bhinna-kapala-hattho,
Mundo dhigakkharasatehi ca tajjayanto,
Bhikkham sadaribhavane sakucclavaso

Deche parattha para-vitta-haro naro so.
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Itthi na muiicati sada puna itthi-bhavam,
Narr sadd bhavati so puriso parattha,

Yo acareyya para-diram alanghaniyam,

Ghorari ca vindati sad3 vyasanai ¢’ anckam.

Dino vigandha-vadano ca jalo apanio,
Migo sada bhavati appiya-dassano ca,
Pappoti dukkham atulaii ca manussa-bhiito,

Vacam musa bhapati so hi apania-satto.

Ummattaka vigata-lagja-gupa bhavanti,
Dind sadi vyasana-soka-parayana ca,
Jata bhavesu vividhesu virdpa-deha

Pitva halahala-visam’va suram vipaniia.

Papani yena itha acaritani yani,
So vassa-koti-nahutani anappakani,
Laddhana ghoramatulam narakesu dukkham,

Pappoti c'ettha vividha-vyasanaf c'anckam

Lokattayesu sakalesu samam na kifci,
Lokassa santikaranam ratanattayena,
Tam tejasa su-mahata jita-sabba-papo,

Soham sadadhigata-sabbasukho bhaveyyam!
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Lokattayesu sakalesu ca sabba-salia,
Mittd ca maygha-ripu-bandhujana ca sabbe,
1e sabbadi vigata-roga-bhaya vi-soka,

Sabbam sukham adhigatd mudita bhavantu!

Kayo karisa-bharito viya bhinna-kumbho,
Kidyo sada kali-mala-vyasanadhivaso,
Kayo vihainati ca sabba-sukhan’li loke,

Kayo sada marapa-roga-jaradhivaso.

So yobbane'ti thavire'ti ca balaket,
Satte na pekkhati, vihaniur cva maccu,
Soham thito'pi sayito'pi ca pakkamanto,

Gacchami maccu-vadanam niyatam tatha hi.

Evam yatha vihita-dosam idam sariram,
Niccam va taggata-mana hadaye karotha!
Mettam parittam’ asubham maranassatiii ca,

Bhavetha bhivana-rata satatam yatatta!

Danadi-puniia-kiriyani sukhdadaydni,

Katva ca tam phalam asesam ih’ appameyyam,

Deyyam sadi para-hitdya sukhdya c'cva,

Kim bho! tadeva nanu hattha-gatam hi saram.
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90. Hetum vind na bhavati hi ca kifci Joke,
Saddo’ va pani-tala-ghattana-hetu-jito,
Evam ca hetu-phala-bhava-vibhiva-bhinno,

Loko udcti ca vinassati titthati ca.

91.  Kammassa karana-mayam hi yathi avija,
Bho! kammana samadhigacchati jiti-bhedam,

Jaum paticca ca jarda-maranadi-dukkham,

Satta sada patilabhanti anadi-kale. :

92. Kammam yathd na bhavatiha ca moha-nasa,
Kammakkhaya' pi ca na hoti bhavesu jati,
Jatikkhaya iha jara-marapadi-dukkham,
Sabbakkhayam bhavanti dipa iv' anilena. \

93. “Yo passati’ha satatam Muni-dhamma-kayam, ‘
Buddham sa passati naro” iti so avoca,
Buddham ca dhammam amalam ca tiloka-natham,

Sampassitum vicinatha'pi ca dhammata bho!

94. Sallam'va bho! sunisitam hadaye mimuggam,
Dosa-ttayam vividha-papa-malena littam,
Aina-vidha-vyasana-bhajanam-appasannam,

Painamayena balisena nirakarotha!
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Nakampayant sakali pi ca loka-dhamina,
Cittam sadipagata-papa-kilesa-sallam,
Rapadayo ca vividha visaya samaged,

Phuttam'va meru-sikharam mahatanilena.

Samsdra-dukkham agancyya yathd Munindo,
Gambhira-paramita-sagaram-ultaritva,
Neyyam abodhi nipupam hata-moha-jalo,

Tasind sadd parahitam paramam cindtha!

Ohaya sodhigata-mokkha-sukham paresam,
Atthayva sanicari bhavesu mahabbhayesu,
Lvam sada parahitam purato karitva,

Dhammam mayd’ nucaritam jagatalthameva.

Laddhina dullabhatarain ca manussa-yomn,

Subbam papaiica-rahitam khana sampadan ca,

Natvina asava-nud ckahitaii ca dhammam,

Ko pannava anavaram na bhajeyya dhammam

Laddhina Buddha-samayam ati-dullabhan ca,

Saddhamma-magpam-asamam sivadam lath’eva

Kalyana-mitta-pavaram mati-sampadan ca,

Ko buddhima aviratam na bhajeyya dhamman.
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100. Evam pr dullabha-tare vibhave¢ su-laddha,
Macchera-dosa-virata ubhayattha kama,
Saddhadi-dhamma-sahita satal‘appamaiti

Bho! bho! karotha amatidhigamaya puniiam!
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SONG IN THE CAULDRON OF OIL

Obeisance to him, revered, worthy and completely awake

I. Hail Lord of Lanka! graccful of gait as king of clephants,
thy arms stout and fair as the scrpent’s frame, cngaged
art thou in honouring the good, a repository art thou
of qualitics cxcellent, in Dhamma art thou rooted, gone

from thee arc anger and arrogance.

2. To him who 1s honourcd by all world, and in whom

dwells affectionate mercy, (who is even as) a storchouse

ol emancipation, the full-moon in the sky of the race

of Sun, who knoweth to cross the immense and cntire

) occan of this knowable world, the best of men and
| forcmost of ascetics, to him bow with thy head touching

| his feet.

| 3. An excellent flight of steps to the world of gods, the
bridge for crossing over the occan of samsira, the salc
course rid of all harm, and taught by the Sage- {such

1s) Dhamma which must be honoured for ever by thee.
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Giving to which with a quict mind even a litle gilt, the
person obtains fruits rich and abundant. acclaimed lor
cver even by the Possessor of the ten powers, and ficld

of boundless merit - Such is the Order: honour it ye.

By the great powers of efficacy of the three Jewels, the
three worlds enter into emancipation: a safety like unto
the three Jewels exists not, seek ye, therefore, (O folk!)

ever the three Jewels.

Without a selfish desire the Lord of Lanka is engaged
but in achieving the good of others, awake all night,
a store of mercy, he wakesup the world for its immence

good: ““Being wakeful (ye {olk!), practise the Dhamma.”

Oh! scarce indeed on carth are persons, who, rid of
carclessness, arc engaged in the good of beings and arc
a help to deeds of merit. Follow the example the king
of Lanka, whose virtucs arc his wealth and who is 2
fricnd of meritorious deeds, and practisc Dharma.

Enough of indifference!

Dharma is the refugee of the three words, (it is) the
best of 1astes: amongst the jewels in the world, Dharma

is the most priceless: Dharma ( it is that) becomes the
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instrument of destruction of the ills of the three worlds:

practice (ye, therefore,) Dharma, being ever wakelul.

Drive away sloth, make, become the immeasurable (i.c.
Nibbana). Know ye what is sorrowlul, transient and
without substance: withdraw (thy) interest from the

fragilc body and, being watchful, practisc ye Dharma.

“Lesiure 1 have none today, to Dharma tomorrow will
I attend™ - this sloth concering deeds ol merit 15 not
right. For in all the three worlds there is not any person

whom death does not touch.

Like unto a ball thrown by one into the air, which comes
down to carth the very next moment because ol its
weight, folk are certain to die, just because ol the fact

that they were at all born.

For him who is falling down from the hill-top, what
could there be on the way to relicve him ol his fright?
In all the three worlds beings dic. Leave the lust for

pleasures and for life.

The torrents ol rain descend on earth: even so the

lighting (fash emcrging out ol clouds. Likewise’ men fall
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into the terrible abyss of death: there is none in the

world who is cternal.

On the ocean beach’ mighty waves arisc only to find
their end in the vast ocean: even so the lives of men
and pods arisc only to find their end in the woclul occan

of decath.

This death, the bull, will steal into, and destroy at will,
the field of crops which is the three-fold world, though
armed, it may be, with cxcellent chariots, riders on

elephants, soldiers, army and’ornaments.

Oh! Like unto a lamp blown out, or by a strong breeze

cven the brightest light going out, so the great light of

man’s life is put out in the world by the ferocious wind

ol dcath.

The heroes who vanquished foes on the battle-lront
long Rima, Arjuna and other kings and chicls, cven
they were battered in the inexorable {loods of death and

were destroyed: who on earth is free from dcath?

Be he a millionnaire, who has a sca ol garments, whose

is land and mountains, wcalth of diverse sort and glory
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of form: but will all this, aye, will friends and sons and

spouse, follow anyone who enters into death?

The great beings such as the Brahma, the gods, the
demons, gandharvas, kinnaras, the great scrpents, the
cvil sprites and all others will, in the end, - denuded
of merit - fall like [lireflics into the flames of burning

decath.

The sages and disciples who were pure, ever frec rom
depravitics, and possessors ol great supernatural powers
- such as Sariputra - cven they are burnt in the lires
of death; like unto lamps blown out by wind, they have

ccased to be.

Even the Buddhas, the awakened ones, with cyes lair
and pure like the open lotus, the form glorious with the
posscssion of thirty-two signs of greatness, who have
suppresscd all depravities and arc lords of men-cven
they have been gathered up by this mighty clephant-

in-rut, death.

The mighty elephant, death, destroys the world cver,
like unto a raging fire in the woods: he has no pity lor
the discased, nor for those suffering [rom old age, nor

yet for the tender children playing about.

109



tJ
o

25

28

27.

Writings  on  Buddhism

The occan is not content with the waters: the fire s
never satisfied by the numerous ltogs of wood which it
quickly devours. Even so death, O folk, having
swallowed the three worlds is still hungry! 1t is without

pity, death has no compassion whatever.

Alas! The hapless lool, distracted by the allurements of
worldly pleasure, falls into the terrible jaws of death:
and the unthinking dunce longs for cnjoyments and linds
delight in those which are fickle like the swinging

wavcs.,

The one death is sulficicnt to swallow the three worlds,
What comces of running after old age and death? Which
man that is born would aspire to live in this world of

destruction - which is like unto a union in dream?

Ever anxious is this world, afraid and sorrow(ul: should
onc not fcel agitated at heart having scen this world torn
by passion, pride, delusion and decay, contemplible is

he! This insensibility is monstrous, not death.

Oh! yc folk! See ye not that death, armed with the
sword of age, is ever cutting down the three worlds?

Slecp ye then threc watches of the night without a
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concern? Praclisc Dharma which washces the sins, cver

being watchful.

With concentration, be mindful cver of this ‘sign’ of

death in the world - so that the Mara of death might
be driven away. For the person who thus is mindful all

cravinas that arc rooted in the body wither away.

Age defiles the sweet form, deadly discases rob one’s
strength. Yea, that egoity which is (built up and)
puarded by diverse pleasures, the death cuts down! To

what cnd is cgoity?

Ye, tolk ! who have stumbled into the fray of samsira,
troubled with the waves of discase and wasted by the
wind of karma-be not careless! Attain to emancipation!

For men to be negligent is 10 arousc SOrrow.

Pleasures, friends, sons, retinue, relatives, the woman
dear as onesclf and welath in land - none of these will
accompany him who lcaves this world for the yonder

world: only good and bad accompany him.

Oh! In this ocean of samsdra, short-lived as the tash

ol lightning, this boat of life is tossed about by the prior
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karmas - and is shattered to shreds in a moment. Make

available at hand the wealth of virtue, the best treasure,

This cgoity here, guarded though it be in various ways,
breaks in sooth - even as fragile plate: practisc Dharma,
which lays the foundation ol hcavenly state. Dharma

practised well will yield fruits cven here.

Even the .gods, having cnjoyed in the heavenly realm
of gods the sweet pleasure, fall away from it when their
merit ccases. On carth or in hecaven, all pleasure is
bound to c¢nd after a while. Which wise person, then,

will hanker after worldly pleasures?

The Buddha, the one teacher of the world, surrounded
by disciples though he be: the full-moon with the host
of starsattending on it: Indra at whosc lotus [ect the gods
bow with their heads - oh, who that is born in the three

worlds is not like a lump of foam?

Youthful splendour is unstable like unto the sportive
waves: union with [olk dear to oncsell is short-lived as
a flash of lightning - Even perceiving thus (olk remain
carcless. Yeca, men, immersed in craving for life, are

indced dcluded!
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The son.-becomes the father, the master of the mother,
the son: woman will in duc coursc become mother’ and
lather son. Thus on this stage of birth (i.c. existence),

always lickle, the world ol beings constantly changes.

Even the gods, having enjoyed pleasures in the company
ol heavenly damsels in the Nandana-garden, fair with
manilold (Tlowers and creepers, will one day cxperience
sorrow in the Koti-simbala desert of hell, torturous with

thorns.

Even the almighty gods, who, by dint of their great
supernatural facultics, live in heaven, tasting ncctar
[rom golden plates, must in due coursc dwell in the

abode of hell, swallowing red-hot iron balls.

The great monarchs, lords of men, who followed by the
host of fine chariots live in hcaven, must sometime
dwell on this knife-struck earth’ even as the great gods

do after enjoying the cclestial pleasures sweet.

Even the great gods, enjoying themsclves in the company
ol lovely women in the sweet, scattering strcams of the
celestial Ganga coming out of the tresses of Siva's hair,
will eventually fall in the gruesome river of hell,

Vaitarani.
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Even the mount Kailasa-splendid now with an array of

blossoming Mowers, creepers and fruits: and gardens
fair and charming as the Nandana-groves: and valleys
with lovely shades and glaciers - will one day be

doomed.

Like swing, like fire, like wind, like waves fickle are

enjoyments: our lives are transicnt like a flash of

lightning. Like magic, like mirage, like moon-in-water
is this body- without a substance. Who then would love

life or prosperity?

In this terrible world, which sorrow is not? And
which creature is there that is not a victim to this
manifold ill? Which wise man would then be foolish
enough to long for worldly pleasures-born as

he is, and pursued by death, discasc and age?

Who can ever contrive by whatever means to hold in
bare hand the red-hot iron ball? Who being wise will
long for this body, the source of sorrow, unclean, foul

and without essence?

There is no fear in the world for man like unto death,

no sorrow like unto the sorrow of disease; nothing
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deforms as age does. Oh! it is dclusion that brings

interest in the body.

This body is without substance like the interior of the
bamboo shoot or the plantain-stem; for its own sake
it kills its very self. Being well-tended, it is like an

ungratcful fricnd: it never follows onc who dies.

Sceing it (the body) - as similar Lo a ball of foam, as
dangerous as a poisonous dagger, as the abode of snakes
in the shape ol water, lire, air and earth, and as weak and
without substance like a dilapidated building - how can

any man with wisdom get to love it?

Moment by moment life draws towards its cnd; death
follows with the sword of age in hand, to finish; time once
past never returns - Oh! this is suffcring in the world.

Ponder ye on it.

Easicr it is for onc with few years to dic, for one who lives

long in the world has in store old age and a multitude of

woes. Both are, thus, sorrowlul only; practisc Dharmain

order to crasc sulfcring.
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When the three worlds wriggle in tormented by the huge
lire of sulfering, Oh! it docs not becoming of men to
neglect and delay deeds of merit. O ye folk! Scek the

highest good.

Yea! In all the world, happiness is little, like a water- drop
on the tip of a blade of grass; but suftering is immensc like
water in ocean. Even that little happiness is due to our
imagination; for , by its very nature, all the three-fold

world i1s but mere suflering.

For the sake of this body, which however does not follow
him after death, the fool in many ways creates sulfering,
The body in the world is always unclean and sinful; one

who relishes it invites unending suffering.

An abode of filth, a mine of sin and dirt, a dagger, a sword,

an arrow, a poisonous serpent, full of disease, a haunt of

death and old-age, bereft of substance, mean and

contemptible: realise the body to be thus.

Indced this body is suffering, transient and unwholesome;

force not in it egoity. Nothing, in fact, is eternal, and in
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this even a little of essence exists not. Practise therefore

Dharma which is the essence; enough in indifference!

Like magic, mirage, plantain-stem, mass of foam, waves
of Ganga, water-bubble - in all the five aggregates and six
realms, self exists not; which fool says not thus? (i.e. cven

a fool would accept this).

Son of a barren woman seated in a chariot carved out of
the horns of a hare holds the reigns and rides for long! -
likewise folk calt this frail body, fickle every moment like

the strings of flames of fire, self.

Like the fool longing to drink to his heart’s content the
water of the mirage with water-bubble as cup, even so it
is by delusion that one speaks of this body, without

substance like unto the plantain-stem and non-self, as self.

The fool who seeks to find fragrance in the Odumbara
flower’ or water in the mirage’ gets only suffering;
for the sake of self he mutilates himself - never in the

body self is.
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60 Like unto the person who splits open the plantain-stem

61

62

63

and finds no substance there whatever, one would find
no substance whatever in the five aggregates or six realms

- they are empty.

Cloth can never in any measure be had without thread,
likewise apart from body there could be no substance
whatever here. And body is without the nature of self, it
changes every moment. For the sake of self what other

thing can exist here?

On sighting water in a mirage from a distance, the foolish
deer niistakes it for real water and runs towards it; even
so the fool mistakes for self this body, which lacks the
nature of self and ends in results contrary to one’s wishes,

and manufactures an attachment for it.

In this body, without the nature of self and resulting from
aggregation, self exists not - even as lightning exists not in
the sky. Oh ye-folk! leave aside indifference and engage
yourselves in realising the 'sign of non-self’, for cutting

asunder all depravities,
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Beings always cling to this body, contemptible, without
essence, studded with the dirt of sin and containing evil,
smelling filth such as faeces, blood and sweat - like unto a

pot filled to the brim with waste.

Bathing in all the waters of the four oceans or in the
excellent fragrance of the Meru mountains never makes
one clean. What merit then do ye, O folk! find in this notion

of self in body?

This body indeed is the home of manifold dirt; this body
itis that has death, bondage and disease; this body in sooth
is torn by a nine-fold calamity - apart from this body, there

is not a cemetery more dreadful.

In case the hideous parts like urine and facces that are
inside the body are taken out and presented outside the
body, even the mother and the father would loose pity

and affection - not to speak of friends, sons or wife.

The body is the nine-fold haunt of a host of worms; it 1s
studded with flesh, bones, sweat and blood-stinking. Yea!
astonishing it is how deluded these men are that nourish

this victim of death by a variety of sins!
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The person who relishes this body which is like an ulcer,
the home of various diseases, ever full of blood, urine and
faeces, and the food of wolves, will elsewhere (i.e. later)

regret - he 1s indeed foolish.

Ye folk, the body is without a substance even like the ball
of foam. It ever stinks like the place where facces are
collected, it is fearful and sorrowful even as the ant-hill

where snakes reside - it leaks like a broken pot of salt.

In the world, a lotus flower, born as it is in watery filth, is
not condemned. Likewise, it is not to be condemned by

men if the good of others is achieved through the body.

In this world of hosts of men and women, it is
extraordinary (i.c. rare) indeed that the body is perfect in
all the thirty-two aspects. What then is the fruit in the body

of wise men? It, however, makes for the good of others.

In fact, the very wise men must make the best efforts to
preserve his body for a long time. And so long, living, he
would practise Dharma - for Dharma, O folk, is like the

wish-satisfying gem.
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Like unto the medicine concocted in milk expressing its
efficacy in ghee, the Dharma practised here on earth will
follow the one who practises from this world to the yonder

world, even as a shadow.

Like the proper reflection of a well-made body appearing
in the fine, clean mirror, ye folks, the highest good done
here will appear elegant by the result thereof elsewhere

in the yonder world.

The fool (i.e. of inferior wisdom) who seeks pleasure in
this body, which is but the abode of diverse ills, gets into
the clutches of delusion and carelessness and suffers
sorrow - even as the fool who licks honey from the sharp

blade of a knife.

The person with little sensc invaribly gets only sorrow by
accustoming himself to perceive the body as self and
indulging thus in resolves and desires. In this world it is
only for a fool that the notion of happiness exists - on

reflection, does not this become clear (/it. ripe)?

The person who takes away the life of another will in the

next birth die in the very prime of youth although reluctant,
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be he fair in form like Eros, or be he in possession of all

means of enjoyment, wealth and food.

The person who robs another of his belonging, will
elsewhere (in the next birth), become a beggar, a
shaveling, with a broken skull in hand, shamed with a
hundred shouts of ‘Begone!”, in torn rags, begging at the

doors of his enemies.

The person who transgresses and commits a sexual
offence will, if a woman, never get over womanhood n
successive births, and, if a man .be born (in the next birth)
as a woman; (that person) gets always manifold miseries

of a horrid type.

The thoughtless person who utters falsehood will be
reborn as man and suffer immense hardship by becoming
poverty-stricken, with stinking mouth, slothful, foolish,

dumb and horrid of countenance.

The foolish persons who drink liquor which is like the
Halahala poison, will be reborn on earth diversely with
deformed bodies, as lunatics, without a sense of shame,

poverty-stricken, and ever immersed in worry and

suffering.
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The sins committed here will procure for the sinner
terrible and immense suffering and a multitude of worries

for ten thousand long years in hell.

There is not in all the three worlds an instrument of peace
for the world so effective as the three jewels. Let me, by
the great power of the three jewels, conquer all evil and

obtain all happiness.

May all the beings in all the three worlds, may friends,
foes, relatives and all, be always joyful, obtaining all

happiness, and being free from ill and fear and woc!

Like unto a broken pot filled with filth is this body, always
an abode of sin, dirt and worry it is; it languishes in anxiety
seeking to find all happiness in the body itself; and it is

ever a haunt of death, disease and old age.

Death never considers the beings thus: ‘this is a youth’,
‘this is an elder’, ‘this is a boy’; it but strikes down. Thus
it is certain that I, sitting, sleeping or walking, will enter

into the jaws of death.

With mind bent on it, take this thought ever to heart - that

this body is studded with ill. Engage yourselves in
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cultivating love, lightness, insight into ill, and mindfulness

on death, always focussing your thoughts.

Having done meritorious deeds that bring about happiness
such as charity, one obtains here wholesome and
immeasurable fruit. Give in charity always so that others
might be well and happy. Why, ye folk, that s the treasure

in hand.

Without a cause nothing in the world happens - as sound
is caused’ for instance’ by the clapping of hands. Even so
this world, being diverse in cause, effect, creation and

destruction, springs up, endures and collapses.

Even as Ignorance (avidy4) is causative of Action, yea! by
action spring up multifarious births. And conditioned by
birth, the creatures come to have, from time without

beginning, suffering like old age and death.

Ignorance being destroyed, Action does not come to be;
likewise action passing away, birth in the world does not
come to be; and by the cessation of birth is achieved the
entire passing away of all ills such as old age and death -

even as by wind, light is extinguished.
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“That person who always sees the form of Dharma taught
by the Sage (i.e. Buddha) sees the Buddha’, thus said the
Buddha. Therefore, ye folk, learn to see the Dharma which
is pure and the Buddha who is Teacher of the three worlds.

This is Dharma.

By means of the hook of wisdom remove the sharp dart
that has struck in the heart - the dart of the three passions,
smeared by the dirt of manifold sins, source of diverse

worries, and highly tangled.

All the worldly factors and all the diverse objects such as
form are incapable of disturbing the mind from which the
dart of the defilements of sin has been removed - even as

the strongest gush of wind cannot shake the mount Meru.

Even as the leader’ the Buddha, crossed beyond the ocean
of samsara with its countless ills, as well as the calm sea
of the stages of perfection, and from the net of delusion
cut asunder, taught the excellent wisdom - always strive

for the highest good of others.

Having set aside the bliss of emancipation that he had won,

the Buddha wandered in this fearsome world for the
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welfare of others. Likewise ever putting in front the
consideration of the good of others, I must practise the

Dharma, for the welfare of the world.

Having been born as a human being - rare as it is - and
having known that this world is empty and transient’ and

knowing also that the Dharmais the one means of purging

out depravities - which man with wisdom would not

practise this Dharma supreme?

Being fortunate as to live in the era of the Buddha, having
also known the peerless and auspicious path of good
Dharma, and having realised the Dharma to be the
excellent and benevolent company, and also to be
excellence of wisdom - which man with intelligence would

not ceaselessly practise Dharma.

Yea, people! having got into this rare piece of good
fortune, desist ye from jealousy and hatred, and from
craving in both places, acquire excellent qualities such as
faith, be ever watchful, and practise deeds of merit so as

to obtain Nirvana.
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GLOSSARY

(Numbers refer to Stanzas)

ravikulambara-punna-cando tefers to Gotama the
Buddha, who, a Sakya by clan, is supposed to have
descended from Okkaka (Skt. Iksvaku), in the Sun-race.

Dasabalena, also refers to Gotama the Buddha.

ratanattaya, three jewels (for adoration) are the Buddha,
the Dhamma (the doctrine he preached) and the Sarigha

(the order of monks he founded).

&

vigatappamada, literally appamada means “‘non-
infatuation- i.e. ever-present mindfulness in doing good”

(Narada Thera).

bhavayath appameyyam, appameyya refers to Nirvana the
goal of the Buddhist discipline; bhdvandis development,
or cultivation, equivalent to the Hindu sadhana. Dukkha,

anicca, anatta, the three key dogmas of Buddhism.

kusalappayoge, ten kinds of meritorious deeds are

recognised: ‘(1) generosity, (2) morality, (3) meditation,

127



17.

20.

23

28.

Writings  on  Buddhism

(4) reverence, (5) service, (6) transference of merit, (7)
rejoicing in (others’) merit, (8) hearing the Doctrine, (9)
teaching the Doctrine, and (10) straightening one's right

views,"”

bhuvanattaye, the three worlds are kama, rapa., and

ardpa-worlds.

Ramajjuna-ppabhuti, Rama, the hero of the Ramayana
and adored by the Hindus as an incarnation of God:

Arjuna, one of five Pandava brothers, of the Mahabharata.

Sariputta, one of the foremost disciples of the Buddha.
Asavanudai, asava is taint, defilement, depravity. Three
of them are recognised: kamasava, sensuous pleasurc
bhavésava, individually; and avijjasava, ignorance. ddhi,
magical powers: the name of Maha-moggallana is

associated with this faculty.
The meaning of this verse is obscure.

marana-saﬁﬁam, among forty subjects of meditation,
ten pertain to corpses. It is an exercise in asubha—
bhavana, with the purport of evoking disgust. Marana-
mara, Santideva’s Siksasamucchaya mentions four

Maras: Khanda-mara (m. of elements of being);
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Kilesa-mara (m.of sin); Marana-mara (m.of death);

and Devaputta-mara (m.of gods). Mara is evil personified.

Tanha, craving is threefold: kama-tanha, sensual
pleasures; bhava-tanha, life and individuality, vibhava-

tanha, pertaining to the theory of Nihilism.

kamma, according to Oldenberg, “‘power which
determines the course of the migration of the soul from
one state of being to another’’; Ananda Coomaraswamy
takes the word to signify that “‘the order of nature 1s not

interruptéd by miracles”; it is not a metaphysical concept.

mokkha, emancipation, escape from the cycle of samsara,

i.e. nirvana.

Dhammam, has many meanings: order, phenomena, law,
norm, duty, teachings of the Buddha, etc. Here, however,

it means deeds of virtue.
The first half of the stanza is slightly incoherent.

nandana-vane, in the lovely garden of gods in Sagga or

heaven.

koti-simbali-vanesu, the gruesome garden in Niraya or
hell.
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Gange, etc. refers to a Hindu myth concerning the descent
of the holy river Ganges from heaven to earth on the
entreaties of king Bhagiratha. Vetarani, dark and fearsome

stream in hell.

Kelasa, the top-most peak of the Himalayan ranges,

considered as the haunt of gods, especially of Siva.

Khandesu paricasu, grasping aggreagates (upddana-), five
in number: body (form), sensation, perception, sankharas,
and consciousness. These are the constituent parts of a
being; and they are described as but states {in Pali: rapa,

vedana, saiia, safikhara and vinfana).

chalayatanesu, objects of sense, six in number: form,

sound, smell, taste, touch and mental phenomena.

bhavana-ratd, bhavana is cherishing moods; they are five
in number: loving kindness (metta), compassion (karuna),
sympathy (muditd), indifference (upekkha); and

meditation on the foul nature of things (asubha-bhavana).

84-85.These verses express the ‘panidhi or resolve of the

Buddhist.

90-93.These three verses state the principle behind the

Buddhist theory of ‘paticcha-samuppada’ or the
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causal nexus of being, the principle of determined
origination. The basic idea 1s: "‘That being present, this
becomes: from the arising of that, this arises. That being
absent, this does not become, from the cessation of that,
this ceases’’ (Majjhima Nikdya, i1,32). The series of
phenomena, however, are arranged in a wheel of
causation: Ignorance - safikharas - consiousness - mind
and body - sense organs - contact - sensations - craving -
attachment - coming to be - birth - old age, death, sorrow,
lamentation, evil, grief, despair. *‘Such is the uprising of

the entire body of evil.”

avyya, the first link in the above series. The Sammaditthi-
Sutta (Majjhima—Nik3aya) defines it as “‘not to know the
four noble truths™'; Samyutta Nikaya interprets it as ‘‘not
to know that everything must have an origination and

cessation.”’
Cf. “Attadanda-Sutta’ (Sutta Nipata), 4, 15, 4.

paramita-sagaram, stages in spiritual perfection, or
transcendental virtues, six in number - charity, morality,

patience, energy, meditation and wisdom.
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SUMANGALA - GATH A

By Prof. S.K. Ramachandra Rao (Sumaigala)Assistant Professor of
Psychology, All-India Institute of Mental Health, Bangalore, India.

|. Asarabhitesu ca’sarabhiitam
Samsaramajjhe ca visuddhidassim
Vandami dukkhassa ca antakararm
Tamh Gotamam siri-Saddhammasamiri.

2. Manussabhiito pi sa bodhisatto
Suddhodanassa idha attajo pi,
Tathagato so atisuddhasatto-
Amhakari uppajji sumangalaya.
3. Udapadi Buddha yada pubbakile
Miyiya kucchimi manussaloke
Tada naranarh ahu sabbaso pi
Sumangalarm bhiripufifiassa bijar.

4. Sabbatthasiddho'ti sa bodhisatto
[dh'eva hutvi as ca sakyaputto
Satto Kapilavatthumhi jito
Sumangalam dassayi Buddhabhiito.

S, Bhavassa disva idha rijaputto
Tilakkhanam hi ahu dukkhito so ;
Ghari ca nikkhamma Sumangalah no
Pabbaji kimkusalarh gavesayanto.

6. Gantvi tato so Uruvelabhimirh,
Vivitta-okasa-padhanayoggam
Amhikarh yeviya sumangalatthi-

Tatth'eva parakkami so mahesi.

7. Silani rakkhitva ca nibbatetva
Samapattiyo atidighakalar
Kiccani katva atidukkarani
Samano viayami sumangalattharh.

8. Tato pi disva sa sudiravattim
Sumangalar tam muni patthayanto,
Bodhiya maggam pariyesamino-
Gayimukham so upagacchi satthd.

9. Talth'eva thitvi sa sumangalatthi
Assattharukkhassa tale nisinno,
Idha'eva phutthurh paramdbhibodhirh
Viriyena so panidhim akasi.
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10. Kamena tatth’eva aho suladdho,
Sambodhidhammo Sugatena tena,
Tasma abhosi idha jataloke
Sumangalam appativattivarih hi.
11. Paticca hetum upajjanti dhamma
Tatth’eva dukkho na ca annatha ti
Samudavarnh dukkhass® idha dassayi
Sumangalo dipadianarnh uttamo.
12. Itthaii ca hetuppabhavassa tassa
Nirodham’ ti dukkhassa hoti ti vuitar,
Kathaf ca hoti ti tameva maggarh
Sumangalam tena Tathagatena.

13. Imani saccani sumangalani
Vatva sa settho puna desayi no:
Vihiaya ante cariya tu majjhe
Patipadid’® va kuaslassa hoti.

14. Jatdya majjhe vinipitito so
upeti dukkharh kilesappabhuttarm,
Adassavanto avijjavasena
Attano c’api sumanglar naro.

15. Wa jananti puthujjani pamatta
Dhammasamudayanirodhasaccari,
Samsaracakke hi bhamanti tasma
Sumangalim te na gavesayanti.

16. Yada naro passati dhamma jalar

Uppattibhange hi dolayamanam

Sandhaya so tattha ca saccaditthim
Tada virajjati sumangalatthi.

17. Virdgan ca patva ariyo sa satio
Saddhaya viriyena ca viayamanto
Pufifiar ca bhiave ti sudantacitto
Sumangalarn muttisukhan ca laddhur.

18. Silehi ragiani atikkamitva
Hitva hi dosam tatha bhivanahi
Mohan ca paffidya vinasayitva
Sumangalarn phussati Buddhaputto.

19. Dittheva dhamme samathad ca katva
Sabbassa safikharajatassa vogi
Tanhakkhaya ca mirupadhibhito,
Sumangalarnh labbhati so viratio.

20. Visuddhibhato ca sa fianasatto
Vihaya dukkham hi visarado so,
Hutva java papimato vimutto
Nibbuto hoti Sumangale thito.

21. Ittham hi Jokassa sumangalattham
Abhasi Buddho vinayafii ca dhammarh
Akasi navafi ca anuttamarh so,
Sudullabham tam bhavaparagamim.

22. Tato hi loke arahantavaggo
Uppajji Sanghe idha savakinarh
Ahosi Dhammo tada suppatittho-
Sumanglayeva lokattayassa.
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23. Sunontu tasma idha suddhikama
Subhasitam tarm Sugatassa vacam ¢
Ten’ eva hoti’ dha puthujjananari
Sumangalarh paragasaccaditthi.
24. Ayam pasamsi hi saddhiya yulta
Vuttia maya pi avisariadena ;
Sasanakovidi khamantu disva
c Sumangalarh mamarih upasakam ti.
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SUMANGALA GATHA
(Translated Revised By The Author)

1. To Gotama Buddha Who, among beings who have not
realised the essential, realised the essential; the discoverer of the
sublime Dhamma and of purity in this round of Samsara : Who
brought to an end the entire chain of Suffering—to Him, Lord of
the true Dhamma, I make reverent salutation.

2. Here in this world the Bodhisatta was born of King
Suddhodana, and was possessed of all the qualities of a
Tathagata. He, the purest being, was born in the world for our
welfare.

3. Thus was the Bodhisatta conceived in the womb of Queen
Maha Maya, and the seed that was to bring great blessings to
many beings germinated in the world of men.

4. The Bodhisatta was born here as a Sakyan Prince in
Kapilavatthu, and was the cause of welfare in the world of
beings when the auspicious signs developed and He became an
Omniscient Buddha.

5. The King's Son, having perceived the Three Signs of
Becoming, was convinced of life's Suffering, and renounced the
world to become an ascetic, striving to attain the Highest Good
for our welfare.

6. Having thus gone forth He practiced exertion, living solitary
in Uruvela Forest, for the sake of all beings, who needed this
Blessing from Him.

7. Having become an ascetic He perfected Himself in morality
and realised the Attainments after striving for a long period; He
did the most difficult things in the hope of obtaining the
Blessing.
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8. Then, having seen still far away the Blessing He had been
seeking, that Sage, searching after the way to wisdom, went to
Gaya head.

9. Seated there at the foot of the Asattha Tree He made with
energy the earnest resolve to attain there and then the Supreme
Enlightenment.

10. In due course there alone He well obtained the
Enlightenment, He the well gone One. From that indeed emerged
for mankind the Irreversible Good.

11. Depending on causes, mental and physical phenomena arise,
and Suffering is conditioned by this chain of causes and effects,
and by no other cause. The Best of men thus declared the Noble
Truth of the Origin of Suffering.

12. There 1s Suffering, originated from causes, and there is also
the Extinction of Suffering. How is Suffering extinguished? The
Tathagata declared the Noble Eightfold Path to be the Way
leading to the extinction of Suffering.

13. After revealing the blessed Doctrine of the Four Noble
Truths the Teacher declared: “To avoid the two extremes and to
follow the Middle Path is the true performance of wholesome
volitional actions ".

14. One who is entangled in Craving, being blinded by Ignorance
cannot perceive his own good, and so remains in the state of
Suffering conditioned by Craving.

15. Worldly-minded persons who are bound by sensual
pleasures cannot comprehend the Noble Truths of the Origin of
Suffering and the Extinction of Suffering; hence they wander
unceasingly in the round of rebirths, and do not seek the
Blessing.
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16. When a being really comprehends the net of the Dhammas,
and the round of rebirths which is like a swing, he becomes
disgusted with the process of arising and passing away, and
realizes the blessing of the Noble Truths.

17. A Holy One, having destroyed passions and reached the state
of Detachment, by dint of diligence and effort develops Insight
and so attains the bliss of Liberation.

18. The disciple of the Buddha, having overcome the passions by
the practice of Morality, having dispelled Hatred by con-
centration and mental culture, and having destroyed Delusion by
Insight-Wisdom, realises the Highest Blessing.

19. A Yogi (Yogavacara) even in this very life, by developing
Samatha (tranquility of mind) and understanding  the
compounded nature of all things, has no more craving for
sensual pleasures and so attains the blessing of Dispassion.

20. The wise person who has purified himself and with
confidence has vanquished the Evil One, is free from his
clutches. He has attained Nibbana and abides in its blessing.

21. Thus the Supreme Buddha expounded Dhamma and Vinaya
for the welfare of all beings. He constructed the Incomparable
Boat by means of which beings are able to reach the further
shore of the Ocean of Becoming.

22. It is for this reason that there came to exist in this Sasana the
Bhikkhu Sangha, including the Arahats. Thus the Dhamma
became founded well for the benefit of all beings in the Three
Worlds.

23. Therefore, hearken, ye the worldlings who long for Purity!
Follow the blessed gospel of the Happy One, for that alone will
help you to cross to the other shore (Nibbana.)
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24. With faith and devotion 1 the ignorant one, utter these
praises. May the master of the Doctrine pardon me, ‘Sumangala’,
considering me but a humble devotee*.

e

(This was published in the journal "The Light of the Dhamma’
in the year 1957)
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Buddhism in Sri Lanka

‘CEYLON' the old name for Srilaiika, is the corrupt form
of the Sanskrit ‘Sinhala’. Of inmense antiquity, this island was

and has been a segment of the greater Indian Culture.

The great moment in the history of his lovely island was
when in 308 B.C. Mahendra, the re¢fuse son of the illustrious
Indian Emperor Asoka, and Sanghamitra, his sister, arrived in
Mihintale. These renunciants under the discipline of Gotama
the Buddha were in fact deputed by their noble sire to spread
the gospel of Buddhism in this island.

The island responded marvellously to these Indian
'missionaries, with the result that the country in time became

overwhelming rigidly and piously Buddhist.

The island city that is most intimately associated with the
rise and spread of Buddhism is Anurddhapura, founded in the

year 368 BC. and named after prince Anuradha, whose
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settlement it was. The city is justly held in great reverence by
the Buddhists. In and around this ancient and sacred city are
located and important Buddhist shrines and monasteries. It
might with some truth be said that Buddhism in this island was

concentrated in Anuradhapura.

The emperor Devanampriya Tissa, who received this new
faith requested Asoka to make a gift of some of the corporeal
remains of the great master whose faith was inspiring the island
with immense enthusiasm. When they were sent to the king built
sacred memorials over them. Such memorial mounds or
repositorics are termed Dagabas (Skt. Dhatugarbha), i.e. relic-

containers.

Over a piece of the collar-bones of the Buddha was built
Thuparama Dagaba, soon after the arrival of Mahendra. A few
months later, a sapling of the famous bodhi-tree at Buddha-
Gaya (sitting under which Gotama became the Buddha) was
brought to the island and was planted with great pomp and
ceremony at Anuradhapura. The tree, well over 2000 years in
age, is described as the oldest tree in the world. Later, fifty
similar bo-saplings were planted in close proximity, and the
site is known as the Bo-Maluwa, held in high honour and deep

reverence by the multitudes.
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Duttha-Gamani, a descendant of this king, Tissa caused
‘the crection of the Mirisaweti and the Ruwanweli Dagabas,
containing the relics of the Buddha, and the Loha-Maha-
Prasadaya, a magnificent monastery for the monks in the city

of Anuradhapura.

Abhaya-Vattagamani, who became king in 89 B.C had a
vihara built, and it was called, after himself, Abhaya-giri. This
‘gigantic solid work of bricks....... plastered with a thick coating
of lime plaster, originally 400 ft. high and 1,150 ft. in
circumference, extolled in superlatives by the Chinese pilgrim
Fa-Hian, stands today desolate, with its high tower damaged ir

1882, and with impenetrable wild vegetation all round.

In the vincinity of Anuradhapura stands on a mount the
memory of the Jetavanarama Dagaba, once a splendid and
spacious monastery of great engineering skill. Its royal authors
were Mahisena (who ascended the throne in 265 A.D) and his
son Siri-Meghavarna. Mahasena’s queen caused the
construction of the Lankarama Dagaba, a moundish structure
150ft. in circumference, encircled by elaborately and
dexterously sculptured pillars, not more than 40 of which are

extant at the present moment.
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Isurumuni-Vihara in Mihintale is a temple carved out of
rocks, containing images of the Buddha, and overlooking
Mihinda-Guha, the cave in which the monk Mahendra
meditated. Built during the reign of King Devanampriya-tissa
and long neglected, it was renovated in modern times by the
labour of a monk of remarkable zest and vigour, Sangha-

rakkhita.

Monuments of less renown in and around Anuradhapura
are Anula Chetiya, containing the relics of the first nun of
Ceylon; Sanghamitra- Chetiya, containing the remains of the
Theri Sanghamitra (daughter of the emperor Asoka);
Armbastala-Dagaba, wherein are preserved the remains of Thera
Mahendra; Mahasaya-Dagaba containing the ‘Grna-roma’ relic
of the Buddha; Dalada-Maligawa or the Tooth-relic Palace; the
sites of Asiggahaka, Chullanaga, and Mahapaduma Parivenas -
educational institutions; the cave Rajagiri-lena; the Sigiriya

rock; Kuja-tissa vihara, and numerous other small shrines.

Spots of bewitching beauty, these are hallowed by their
pious associations with the creed of the greatest of Indians and
best of men, Gotama the Buddha. Behind the ruins of these
shrines, there lurks the indestructible cultural fellowship of India

and S$ri-lanka.
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THERAVADA IN ‘BURMA'

In Srilanka, Burma and Cambodia, the religion has
practically retained its thera-vada flavour in doctrine as well as
in discipline. Buddhism is principally a monastic religion, and
although for its prevalence state support and royal patronage
contributed much, the retention of purity is due to the ardour
and energy of the community of monks (bhikku-sangha), who
have remained loyal to the Master through generations, resisting

the numerous vicissitudes of history and civilization.

In Burma today, out of a population of seventeen million,
about ninety percent are Buddhists; there are some 80,000
monks, and some 5,000 nuns; the total number monasteries
runs to the tune of 20,000. In Rangoon alone there are 500
moﬁasteries, housing 6,000 monks, and in Mandalay 400

monasteries with 10,000 monks. (this was written in 1959)

Burma is known to India from the earliest times as

Suvarna-bhimi. The royal history of Burma, known as Maha-
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yazawin, traces the lineage of the early Burmese kings to the
Indian immigrant princes of Kapilavastu, who settied down on
the banks of Irrawady river. The advent of Buddhism in Burma
thus goes back traditionally to the days of the Buddha himself.
From time to time since then, bands of Indians have trickled
into various parts of Burma, mostly by way of Manipur, and

have settled there.

After the Third Great Council during the days of Emperor
Aéoka, the chairman of the Council, Moggaliputta-tissa sent
two very holy monks, Sona and Uttara, to Burma for spreading
the word of the Buddha. But the written Tripitaka texts were

introduced to Burma from Srilanka in the Fourth Century A.D.

By about 450 A.D., the great Buddhist philosopher,
Buddhaghosha, probably a native of the Andhra province of our
country, went to Thaton (a district in the Sittang tract of Burma)
from Srilanka, and was responsible for the spread of Buddhism

in all its purity in Burma.

While the Thaton Kings readily recognised Buddhism as
a great religion, the Pagan Monarchs, the kings of Pegu (in

Irrawadi delta) actively interested themselves inits spread. King
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Thenga Yaza, who founded the Burmese Era in A.D. 639,

actually became a monk.

The Burmese chronicles record corruption in Buddhist
religion during the period of confusion that prevailed prior to
1010 A.D. It was in 1010 A.D. That the great Burmesc hero,
Anawarta, a contemporary of William the Conqueror, became
the king of Pagan (Upper Burma). At the instance of a holy monk
from Ceylon, named Araham, he expelled the corrupt monks,
and sought from the king Manula of Thaton, a copy of the Pali
scriptures in order to decide the true faith. King Manula,
however, refused, whereupon the Pagan king destroyed Thaton

and brought both learning and people to Pagan.

He built temples and pagodas in the most ornate style,
and the Pagan is even to this day celebrated for its beauty and
splendour. Kyanyit-tha, a son of this celebrated king, continued
his father's interest in Buddhism, and built the famous Ananda
Pagoda, ‘the earliest and the most impressive of the great

temples’ in Pagan.

Later Burmese history is full of conflicts, invasions and
battles; Sinhalese, Chinese, Mongols, Shans and Portuguese

entered the scene and contributed liberally to the confusion.
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In 1783, however, Bodawpaya became king and built the
new capital, Amara-pura. He annexed Arakan and brought from
that province the now famous image of the Buddha, Maha Myat
Muni and installed it in a specially built Pagoda near Mandalay.

Buddhism again flourished.

The English were actively interested in Burmese affairs
since 1709 and finally occupied the country in 1886. Meanwhile
in 1853, Mindon Min became king, and built Mandalay. He is
described by historians as ‘the best king Burma ever had’ *and
he got his early education in the monasteries. He convened the
Fifth Great Buddhist Council (the first in Burma), in order to
codify the word of Buddha, and had the entire scripture

inscribed on seven hundred and twenty-nine marble slabs.

After him came the last of Burmese kings, Thibaw, who
called upon his subjects ‘to drive the British into the sea’, but
he was taken prisoner in 1861 by the British. For about seventy
years after the overthrow of Thibaw, Buddhism was neglected.

The custom of the Government conducting the Pili

examinations, prevalent for 300 years during the reigns of

Burmese kings from Thalun to Thibaw, was dropped soon after
the British annexation. With this disappeared the state

recognition of the Buddhist religion.
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During the dark period of British rule in Burma, Buddhism
lost the royal patronage; but the faith of the people was kept
alive and robust owing to the untiring zeal and model living of
the community of monks. They laid a very firm foundation for

the word of the Buddha in the minds of people.

We might in this connection acquaint ourselves with the
name of one of the most outstanding monks Burma has ever
produced, viz. U Nyéna, better known as Ledi Sayadaw. Born
in 1846 at Saing-pyin village in Monywa district, he became a
full bhikkhu (upasampanna) when he was 20, under Sayadaw
Salin U Pandiccha. He later studied at the feet of the most
renowned of the monks of that day, Sudasana, the San-Kyaung

Sayadaw of Mandalay.

When he was thirty-four, he wrote his first work, The
Manual of Perfections (Paramitta dipani). During the reign of
king Thibaw, the Government appointed him as a lecturer in

Pali at Mahajotikarama monastery at Mandalay.

After the fall of Thibaw, he retired in 1887 to a place north
of Monywa and established his Ledi-twaya monastery. His name
was already celebrated throughout the land, and now the monk-

students crowded into his monastery from all parts of Burma.
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Later he started touring the country, propagating the Buddha’s
word, and establishing Abhidhamma classes and medttation

centres.

For popular edification he composed numerous
metaphysical rhymes, and wrote more than fifty manuals in Pali
and Burmese. In 1911, the Burmese Government conferred
on him the high ecclesiastical title of Aggamahapandita (“The
foremost of Great Scholars). The University of Rangoon
conferred on him the degree of D.Litt (Honoris causa).
Unfortunately, in later years, he became blind, and passed away
at the age of seventy-seven. His memory has lingered in the
minds of Burmese people as a powerful pillar of Buddhist

religion in Burma.

After Burma’s attainment of independence, especially
after 1952, Buddhism secured again the state patronage. The
national Government headed by U Nu sponsored a series of
religious legislations in order to promote Buddhist religion in a
concrete manner. As long ago as 1949 the Burmese Parliament
passed the Vinacchayathana Act, setting up Sarmmgha Councils
and exempting monks from appearing before ordinary lay

courts.
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Next year, the sacred language of Buddhists, Pili, was
madec a compulsory subject in all schools, and the Pali University
was established with many constituent colleges throughout the
country. According to the Pali University and Dhammachariya
Act of Burmese Parliament, if any monastery had ten or morc
students, the Government recognised it as a Pali College and
granted sixty kyats per month to the principal sayadawand cach
of the three instructors (kathika sayadaw). The monastery was
also eligible to an annual grant of five hundred kyats to meet
miscellaneous expenditure. There are today in Burma forty-two
colleges of this type with a strength of 600 students and with
211 kathika-sayadaws. The Pali Education Board was also set

up with 15 monks and 19 Jaymen as members.
- (written in 1959)

In 1950 with another act, the Burmese Parliament
established the Buddha Sisana Council, in order to organise
the promoters of the faith into some sort of parliament of Sasana
(the Buddha’s gospel). All religious measures by the

Government are undertaken through this council. The President

* This was written in 1959.
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of the Union of Burma, Dr. Ba U became the Patron of this
Council, Thado Thiri Thudhamma Sir U Thwin, the President,
the Chief Justice of Burma, U Thein Maung the Vice-President
and the Attorney-General of Burma, U Chan Htoon, the
Honorary General Secretary. One of the most conspicuous
accomplishments of this Council was the planning of the Sixth

Great Conference of elder monks (Chattha Sarigayana).

The Council convened a meeting of the Advisory Council
of Elders (Ovadachariyanayakas/on | 1th February, 1953 and
decided to hold a conference of all the competent and eminent
monks belonging to the Theravada School of Buddhism, in order
to ascertain the genuine teachings of the Master as well as to
take necessary steps to make the Gospel endure for another

2,500 years.

The Government headed by the pious and powerful Prime
Minister, U Nu, eagerly promised all co-operation. At the
instance of the Government a conference hall, called Maha
Pasana Guhé, was constructed about two miles away Irom
Rangoon near Kaba Aye (World Peace Pagoda), at a total cost

ot about ninty-one lakhs of rupees.
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The Hall, which took fourteen months to completion, is a
marvel of architecture, and can accommodate 10,000 persons.
The opening ceremony of the Conference took place on the
17th of May (the Vesakh day), 1954. Five hundred very eminent
bhikkhus of Burma, Ceylon, Cambodia and Siam (called
Sangitikaraka-Bhikkhus) commenced their deliberations and
completed the recital of the first part of the scripture, Viz.

Vinaya, on the 6th of July the same year.

The second session of the Conference began on the 15th
November 1954 and came to a cloge on the 30th of January
1955. The third session started its deliberations on the 28th of
April 1955 and continued for the next three months. The fourth
and the final session was held during May of 1957 when the
2,500th anniversary of Buddha Jayanti was celeberated all over

the world.

In these four sessions, the entire Tripitaka Canon was
carefully examined in order to weed out the possible textual
errors and interpolations. As a standard of comparison was
taken the texts recognised as correct by the last Great Council
held in 1871, and which were caused to be inscribed in the

Burmese script by King Mindon on marble slabs. As texts tor
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consideration, they have the Canon in the Sinhalese script, the
Siamese Tipitaka and the texts published by the Pali Text Society
of England. The revised and finalised texts were printed in

Burmese, Devanagari and Roman scripts.

As the first President of the Conference was elected an
old monk of great celebrity, Revata Maha Nayaka Thera or the
Nyaungyan Sayadaw, the recipient of the highest of
ecclesiastical titles, Maha-dhamma-rajaguru, Maharattha-guru,

Sasanavasa and Agga-maha-pandita.

The Sixth Conference was indeed his suggestion. He
fulfilled his office with remarkable tact and dignity through its
earlier sessions; butin 1955 he breathed his last, thus not living
to see the fulfilment of his dream. His place as President was
later fittingly filled by the chief of the Cambodian monks of the
Mahanikaya order (Samgharaja), Samdach Preach

Mahasumedhadhipati Jotanyana Mahanayakathera.

Over seventy, this monk was highly venerated not only
for his profound scholarship but also for his saintly disposition.
Bestdes Pali, he is conversant with Sanskrit, Siamese, Laotian,

French, English, Burmese and Singhalese. He was energetic,
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ceaselessly engaged in his daily round of research and

exposition.

Among the other leading monks who strove with zeal to
make this Conference a success may be mentioned the ninety
year old monk U Suriya, the Samgharaja of Laos, Bhaddanta
Nagavamsa, U Uttama Mahathera, Nandisena Thera,
Vichittasara Mahathera, Javana Mahathera, U Sobhana

Mahithera and Buddhadatta Mahathera of Ceylon.

Vichittasara was indeed a ré¢markable man. He could
freely recite the entire Buddhist canon (about eleven times the
length of the Bible) without any slip anywhere, backwards as
well as forwards, and he could expound any section thereof with
reference to the entire non-canonical literature of glosses,
commentaries and notes. He is celebrated throughout the
country as Tipitaka-dhara (the Bearer of the Canon), and

Dhamma-bhandagarika (the Treasurer of the Gospel).

Sobhana Mahathera, better known as Mahasi Sayadaw,
was perhaps the most famous of South East Asian Monks. He
was a saint of great attainments, and was in charge of the

practical aspects of Buddha’s Gospel, Patipatti-sasana, in the
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Buddha Sasana Council He established many meditation

centres, the headquarters beingthe Thathana Yeikthaat Kokine,

Rangoon. The meditation classes conducted here attracted
enthusiasts from all parts of the world. This monk was a leading

authority in the Vipassana system of meditation.



