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EDITOR’S FOREWORD TO THE
FIRST EDITION

The author, Venerable Hammalawa Saddhatissa is very well-known
among Buddhists for his popular books The Life of the Buddha, The
Buddha’s Way, Buddhist Ethics and the Suttanipata translation. I knew
him for many years as the Abbot of the London Buddhist Vihara in
Cheswick. In all the years I have known him I have never heard him
say a harsh or unkind word to anyone. His tolerance and compassion,
and his unique understanding of English culture and manners have
made him many friends and devotees. Because of this sympathy with
European ways of thinking his books are particularly helpful to those
not brought up amidst Buddhist culture and traditions. The true
Dhamma is pure and colourless but over the centuries Buddhism has
taken on board the cultural peculiarities of many religions. This is,
perhaps, the reason why it has survived so long.

This book is essentially a collection of articles which have
already been published in a number of different journals. The
author’s intention in asking me to prepare this book was to preserve
in compact and easily accessible form his work which is the fruit of
much painstaking labour so that it could be of benefit to a wider
readership. As far as reasonable in a book of this nature, I have
removed repetitions. So if the author’s writing seem disjointed it is
entirely my fault.

Here and there I have tried to improve the language and have
added short explanations where I felt they were needed, in all cases
relying on the source text which the author himself used and
confirming such alterations and additions with the author. The
order of chapters is a natural one; starting with subjects of an
introductory nature, followed by those dealing in more detail with
doctrine and lastly by those offer more scholastic approach.

In the footnotes, the references are to the Pali texts of the Pali
Text Society, the page numbers of which are given in square
brackets at the top of the page in the translations and in the body of
the text in the case of Vinaya and Jataka books.

U Pesala



EDITOR’S FOREWORD TO THE
SECOND EDITION

This collection of essays was first published privately in the UK in
1991. Due to its limited distribution it did not receive attention in
the wider Buddhist world. Upon request of an Englishman who
considers the book an excellent introduction to Buddhism, and with
the permission of Ven. Galayaye Piyadassi Mahathera of the World
Buddhist Foundation, the Buddhist Publication Society is hereby
republishing it to make it available to a wider readership.

The essays were originally published in various journals from

the early 1960s to the early 1980s.! In this new edition, old-fashioned
language was modernised and repetitions and superfluous
outdated scientific descriptions were shortened or removed to make
the essays more accessible to modern readers. The arrangement of
chapters was also changed to bring topics together.

The scholarly understanding of some Buddhist terms, theories
and historical developments has also evolved since these essays were
first published. In particular, it is no longer considered appropriate to
use the term Hinayana, “Lesser Vehicle”, since it is a term that was
used exclusively by some Mahayanists to derogate the practices of
earlier Buddhist schools (see fn. 73). Moreover, in India and Sri Lanka
the Mahayana was never an actual monolithic “school”, particularly
in the sense of a separate ordination lineage or sect that had split
away from the early schools. Rather, the “Mahayana” consisted of
various bodhisattva practice movements within the early schools. The
monks and nuns who followed bodhisattva practices were ordained
in the early schools and followed their Vinaya regulations. The
Mahayanists were a minority amongst the members of the early
schools in India and only got the overhand in Tibet and East Asia.
Despite these minor shortcomings, the essays are good introductory
essays on various facets of Theravada Buddhism and Buddhism in
general, made by a learned and compassionate Sri Lankan Theravada
scholar.

Bhikkhu Nyanatusita

1.  See Buddhist Studies In Honour of Hammalava Saddhatissa, eds.
Dhammapala G., Gombrich R., Norman K. R. Nugegoda 1984: 11-14.



AUTHOR’S PREFACE

To vast numbers of people all over the world the Buddha is honoured
as the embodiment of great wisdom and great compassion. He is
followed as a great teacher who showed the path to liberation. The
Buddha’s life clearly shows how, after experiencing the extremes of
self-indulgence and self-mortification, he adopted the middle path
and thereafter taught others to tread it.

A prince from North India, he was brought up in the lap of
luxury and became skilled in the arts and sciences of the day; in his
29t year, following the birth of a son to his wife (also his cousin)
Yasodhara, he renounced the world and practised severe austerities
for six years; realising the truth by his own efforts, he thereafter
preached the Dhamma for forty-five years and passed away at the
age of eighty.

The Community of Monks (Saniigha) which the Buddha
established continues to this day to embody the ideal life praised by
the founder and to take prime responsibility in transmitting the
doctrine (Dhamma) so clearly enunciated and set forth in the Pali
Canon. One cannot help but be impressed by this teaching of love
and wisdom which is based on reason and understanding. Constant
emphasis is laid on practice of this teaching at all times, dismissing
blind faith and ritual.

One of the most striking statements to be found in the teaching
is the ascribing of good and evil or wholesome/skilful (kusala) and
unwholesome/unskilful (akusala) states of mind to preceding
thoughts of like nature. Such states cannot conceivably result from
the prior influence of an external agency; one becomes pure or
otherwise through one’s own efforts. The Buddha said:

“By oneself, indeed, is evil done; by oneself is one defiled. By
oneself is evil left undone; by oneself, indeed, is one purified.
Purity and impurity depend on oneself, no one can purify
another.” (Dhp 165)

In order to attain to genuine happiness, either mundane or
supramundane, one has to lead a moral life based on right
understanding acquired through mental culture. This is the very
core of Buddhism. The Buddha’s Way is an ethico-philosophy. If its
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validity is recognised and its recommendations practised with
diligence, many problems which cause sorrow, worry, frustration
and disappointment will be dissolved.

The Buddha inculcated three virtues in his disciples; generosity,
morality and mental culture. He discouraged five vices: cruelty,
theft, promiscuity, deceit and intoxication. These social evils are the
cause of passion, hatred and delusion. One who can free himself
from them is a peaceful, wise person.

Furthermore, such a person should develop such benign
qualities as liberality, righteousness, energy, patience, honesty,
resolution, friendliness and equanimity. The body, speech and
thoughts must be disciplined by abstention from cruel actions,
wrong speech and wrong views. One should not do unto others
anything which one would not like done to oneself. One should
cultivate love towards all beings. One should respect the property
and spouses of others. One should speak only what is true and
beneficial to others. One should be abstemious and heedful of one’s
spiritual welfare.

Being constantly mindful of the Buddha’s teaching, one will
eventually realise that man is master of himself. Through one’s own
experience one will infringe the moral precepts as a result of a mind
infected by greed, hatred or delusion or by lesser variations of these
taints; therefore, it is all the more essential that one maintains a state
of mindfulness. A personalised way of doing this is to recollect that
renowned saying of the Buddha:

“He who sees me sees the Dhamma; he who sees the Dhamma,
sees me.” (S 11T 120)

By a frequent study of the Dhamma and by a process of self-
analysis, one will have a greater awareness of the conditions of the
world, both within oneself and around one. Seeing the ever-
prevalent state of unsatisfactoriness (dukkha), as so boldly stated in
the First Noble Truth, a more compassionate frame of mind should
result than hitherto when, perhaps, one simply assumed that the
misfortunes of others was their ‘bad luck” whilst remaining thankful
that oneself had escaped their fate. Seeing, also, that everything is in
a state of constant change (anicca), then letting go, renouncing,
becoming non-attached to material things and mental concepts
becomes much easier.

The importance, one might say the uniqueness, of Buddhism
rests on a thorough understanding of the foregoing. It is absurd to
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say, “I am a born Buddhist” since a commitment resulting from
such understanding is entirely a personal choice; not a matter of
parental derivation. And the way to right understanding follows
from careful consideration, reflection, analysis and investigation,
which leads to intensive practice, study and realisation. The Buddha
rightly said:

“Even if he recites a large number of holy scriptures but, being
slothful, he does not act accordingly, he is like a cowherd
counting the cows of others, he has no share in the righteous
life.” (Dhp 19)

“Even if he recites only a small number of scriptures, if he is one
who acts rightly in accordance with the law, he, having forsaken
passion, hatred and ignorance, being possessed of true
knowledge and serenity of mind, being free from worldly
desires both in this world and in the next, has a share in the
righteous life.” (Dhp 20)

Sir Edwin Arnold encapsulates this practical view of religion in
his Light of Asia as follows:

“Seek nought from the helpless gods by gift and hymn,
Nor bribe with blood, nor feed with fruit and cakes.
Within yourself deliverance must be sought: each man his
prison makes.”

The author wishes that this brief introduction may pave the way
for you to read this and more books on the teaching of the Buddha
which will lead to everlasting happiness.

With metta

Hammalawa Saddhatissa
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Chapter 1
AN INTRODUCTION TO BUDDHISM

A first and elementary point to which attention must be called, if
confusion is to be avoided in discussing Buddhism, is that Buddha
was not the personal name of the founder of Buddhism. Buddha,
meaning ‘The Enlightened One” was the descriptive name given by
others to Prince Siddhartha Gautama when he attained the state of
enlightenment which lies at the heart and is the whole aim of his
teaching. To attain to this sublime state he had to accomplish the
‘Ten Perfections’ in a series of previous lives. They are charity (dana),
morality (sila), wisdom (pafifid), renunciation (nekkhamma), persever-
ance (viriya), patience (khanti), truthfulness (sacca), determination
(adhitthana), loving-kindness (metta) and equanimity (upekkha).

The teaching of the Lord Buddha has come to be known as ‘Bud-
dhism’. It began in the northern provinces of India and at one time
prevailed throughout Asia. During 25 centuries it has mingled with
the traditional beliefs and religions of many lands, enhancing them
with the purity of its philosophy; thus in modern times there are well
over 500 million Buddhists in the world to be found in India, China,
Japan, Korea, Tibet, Indo-China, Malaysia, Burma, Thailand and Sri
Lanka, with evidence of ever-growing interest outside Asia such as in
America, Europe and Africa. He who was later to be known as the
Buddha, The Enlightened One, did not claim to be, at any time, other
than a human being, and indeed, the essence of his teaching was that
of the nature of human problems and human behaviour.

The Buddha was born on the day of the full-moon in May 563
B.C.E. in a place called Lumbini Garden at Kapilavatthu, then the
capital of the Sakyan clan, in present-day Nepal, close to the
northern border of India. His father, Suddhodana, was absolute
ruler of the Sakyan country at the foot of the Himalayas, which was
composed of many clans. His mother was Queen Mahamaya. The
family name was Gotama (in Sanskrit Gautama) and his personal
name was Siddhattha (Sanskrit, Siddhartha). He is described as
being of noble bearing and as combining the skill of an athlete with
the brains of a scholar. As a prince he was brought up in royal
luxury which in India at that time meant a culture and opulence
beyond the imagination of the modern mind. In his sixteenth year
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he married his cousin, a princess of great beauty named Yasodhara.
During the next thirteen years he continued to live this life of wealth
and grandeur in surroundings and conditions which may well
appear to be ideal—yet there was present in him a great
thoughtfulness, and discontent with his manner of life which he
compared with the sufferings of the weak and the poor for whom
he had always a great kindliness and pity.

On his way to the pleasure gardens, which he loved and visited
regularly he occasionally saw sights that told of the deepest of
human miseries, like old age, disease and death. First curiosity, then
stirrings of pity were aroused in him and he came to see that his
own way of life was an empty one, and that there must be more to
human existence than anything he had yet experienced. He sought
the advice of those who enjoyed a great reputation for wisdom, only
to find that they had no adequate answers to his questions.

Thus finally, in his twenty-ninth year, almost immediately
following the birth of Rahula, his son, this great urge to renounce
the world and its pleasures became too strong to deny and so,
forsaking all claims to his palace, wealth, title, inheritance and
everything that stood between him and utter poverty, he took leave
of his family and went out in search of the true solution of all
miseries of life which he was determined to find. In his farewell
visit to his sleeping wife he pledged to return to her when he had
found it. He donned the yellow robe of a wandering ascetic and,
alone and penniless, set out to find the cause and cure of human
discontent and fear. His quest was, therefore, to discover the source
of human misery—the source of anxiety, tension, unhappiness.
Already he had, by his birth, experienced the one extreme of
complete luxury in the manner of his environment. He had
experienced all those comforts and alleged ‘securities” which are so
often said to bring happiness. At first his approach was quite
orthodox for he consulted the priests of the highest authority in the
Brahminical religion of his people—yet none could enlighten him or
instruct him to his satisfaction. At that time it was the custom to
practise ascetic self-mortification in order to gain release from the
ills of mind and body, and so he tried this method which was the
antithesis of his previous life.

He became an ascetic and in the forest of Uruvela near Gaya he
practised the severest austerities for six years which finally brought
him near to the point of death. He submitted himself to the strictest
austerities, to self-mortification and severe penances without finding
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in them the solution to his problem. But therein he learned the value
of self-denial and in the end he came by his own efforts and the
practice of contemplation to the enlightenment he had been seeking.
In this way he realised that unhappiness and disease are the products
of extremes of indulgence in sensuality and the self mortification. He
realized that the method which he must hence-forward follow should
be the Middle Path (majjhima patipada) between the two extremes.
There is a point between the two extremes and indeed between any
pair of opposites, which is a point of balance—where both aspects are
clearly observed with equanimity. At the age of thirty-five, having rid
himself of ignoble thoughts and all self-considerations, he attained
that state of balance and became aware of the supreme truth. In
meditation under the Bodhi-tree at Gaya he thus became the
Completely Self-Enlightened One (sammasambuddha). He had by then
spent six years on the path of discovery.

With his wisdom based on a clear understanding of the nature
of life and its ills, and with the compassion of unsurpassed
experience, he began to teach by example. He spent the remaining
forty- five years teaching his ‘Middle Path” in the service of others.

As a teacher he addressed himself to the rich and powerful as
much as to the poor and weak. Love and pity for humanity were his
driving forces, while at the same time they were the aim towards
which he worked to awaken his hearers. Distance did not deter him
from going to help others or to preach his doctrine. He disregarded
class distinctions, the caste system and helped people whether they
were high-born or scavengers, and he admitted to his band of
followers all without distinction who wished to listen to his teaching.
On a larger scale, he reconciled quarrels between great landowners
and between sovereign princes by making them understand the path
to truth which he had discovered. It is important to bear in mind that
from the very beginning he was neither a god nor a superhuman
being, nor did he set out to create a new religion. He became, by his
own efforts, as perfect as a man can be. Others too can become
Buddhas, their progress rendered less difficult by the fact that all
Buddhist teaching is based on the law of Cause and Effect.

The man who became Buddha attained the qualities of charity,
self-discipline, self-denial, patience, wisdom, truthfulness and seren-
ity. He learned the difference between material and mental life and
purged himself of the imperfections of ill-will, anger, greed and pas-
sion and lack of self-knowledge. He gained freedom from the pursuit
of pleasures of the senses, even from attachment to life itself. His
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teaching began at Benares, the holy city of the Hindus, where he had
come immediately following his enlightenment. Just outside the city,
in the deer park at Sarnath, he gave his first discourse—it is known as
‘The Turning of the Wheel of the Law’ (Dhammacakkappavattana-sutta).
In it he set down in simple terms the fourfold structure of his teach-
ing, known as the ‘Four Noble Truths’ (cattari ariyasaccani). They are:

1. The fact that unhappiness exists (dukkha).

2. The cause of that unhappiness (samudaya).

3. The fact that unhappiness may cease (nirodha).

4. The Way leading to the cessation of unhappiness (magga).

The realisation of the cause, and the way to the cessation of all
discontent—all bewilderment—are contained in the extension of the
last of the Four Noble Truths into eight factors.

1. Right Understanding (samma ditthi).
Right Thought (samma sankappa).
Right Speech (samma vaca).

Right Action (samma kammanta).
Right Livelihood (samma ajiva).

Right Effort (samma vayama).

10 Right Mindfulness (samma sati).

11. Right Concentration (samma samadhi).

o 0N U

It goes without saying that not everyone will achieve this state,
but even those who fall short of full achievement will become better
human beings on the way; and, being better human beings than they
were before, they will keep on striving towards further progress.
Those who tread the path of the Buddha will lead pure lives and
attain to a state of happiness made lasting and more intense by the
fact that it is due to their own effort; they will also have gained deep
knowledge and insight into humanity’s shortcomings and troubles.

The Buddha taught that craving, possessiveness and envy are the
cause of personal and social ills. Man should not put final value on
the desires of the senses, nor yet in objects—for these are insecure and
without permanence, and therefore productive of unhappiness. He
advised that man should, by his own efforts, endeavour to realise the
many illusions in life and by becoming free from desire for
possessions attain to peace of mind or Nibbana.

The word Nibbana is often wrongly translated as heaven, which
whilst it is not suggested that peace of mind is not an attribute of
heaven, the word is not intended in the sense normally known in
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Christian terminology.

The Buddha was the first teacher to denounce cruelty to animals;
he taught that many of the practices previously recommended as
‘holy” were in fact cruel and stupid. He preached against animal
sacrifice, cruelty to children, slavery, asceticism, war, the
manufacture of destructive weapons, hedonism and indulgence in
intoxicants. He was the first to speak of the equality of the sexes. His
expositions included a specific explanation of the Law of Causality, of
the principles of evolution, of relativity and of the changeable nature
of cosmic organisms. The system of caste distinction, a dogma of
Brahminical priests, he denounced as unjust, and instead taught that
there is no difference between people—save that of character and
belief. For the first time the ethic of a spiritual democracy was
proclaimed. This was, however, not merely a negative philosophy of
“Thou Shalt Not”; at no time did he suggest any more than the results
of his experience in search of the cessation of suffering. He advised
that this state of peace could be attained and fully realised here, in
this very life—not by sacrifices to gods or by praying to them for
material benefit, but in ceaseless striving towards selflessness. His
ethic was “Love for all” whether animal or human—and the method
of morality and diligence advocated “a boundless goodwill for all
things great or small—known or unknown” (Sn 243).

Buddhism is, therefore, not a religion in the modern sense for it
possesses none of the characteristics of a religion and none of the
activity of religions. It would be more correct to describe it as a
progressive scheme of self-discipline and self-purification. The
fundamental difference may be put in a nutshell by saying that a
religion is to be accepted and believed, whereas Buddhism is to be
understood and practised. The Buddha said, “O monks, accept my
words only after you have examined them for yourselves, do not
accept them simply due to the reverence you hold towards me.” (cf.
A 1 189). In this instruction the Buddha denounces blind faith and
his continued emphasis was that one should believe in a doctrine
only after one has understood and practised it. Nor will anyone
who has followed this preliminary explanation of Buddhism so far,
have any difficulty now in understanding that, though it has
become a religion in the course of centuries, its originator did not
put it forward as anything more than a way to wisdom and to a
better individual as well as communal life. In so far as its religious
aspect is concerned, it differs from all other cults by its modesty in
abstaining from assertions of external superhuman power and by
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making its starting point the practical improvement, through self-
effort and self-knowledge, of the individual.

Self-reliance and tolerance are, therefore, the keynotes of
Buddhist thought. The Buddha said many times “You yourself must
make the effort—Buddhas only point the way” (Dhp 276). Obviously
anyone with such beliefs will have a deep respect for other points of
view. It is considered almost an insult to a person’s intelligence to
attempt to impose any kind of doctrine upon him, or to attempt to
wean him from the beliefs resulting from his experience. A person’s
views change when experience changes—therefore, Buddhism
advises experience of life and personal endeavour towards a purer
understanding through morality and loving-kindness. So it is that a
Buddhist’s attitude to life is almost unique. He knows that the
reason for his very existence is due to desire for existence. He knows
that the physical and mental ‘components” which come together to
form a human being are the results of previous existence, in the same
way that his actions and desires will dictate the manner and
characteristics of his next birth. Until he has the realisation that it is
his attachments and cravings and selfishness which bind him to the
Wheel of Life, then dissatisfaction and unhappiness will be his lot. If
he is wise, he will follow the eight-fold advice of the Middle Path
which leads to liberation.

The morality of Buddhism has a logical reason, for it seeks to
prevent unwholesome results (unwanted results) by changing or
removing the cause. In practice it is similar to most religions—but not
identical. Lay Buddhists are expected to adhere to five basic precepts:

1. To refrain from taking life (panatipata).

2. To refrain from taking that which is not given (adinnadana).

3. To refrain from vulgar, lustful or illicit relationships (kamesu
micchacara).

4. To refrain from lying, gossip and loose or hurtful speech
(musavada).

5. To refrain from drugs and intoxicants (surdamerayamajja-
pamadatthana ).

Twice a month, on the Uposatha days (the Buddhist equivalent
to Sabbath), the earnest Buddhist will observe three extra precepts.
He (or she) will not take food after midday, will refrain from any
form of entertainment either actively or passively, and will not use
perfumes, cosmetics and jewellery to make themselves more
attractive. They will also refrain from using luxurious beds and
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seats. As may be seen, these precepts take the form of disciplines,
and of a gradual training towards renunciation of the fleeting
desires of the senses. They are not commandments but guides as to
conduct for leading a moral life. They represent only a preliminary
training in discipline before commencing the meditation which is so
important in Buddhist practice.

Although to Western eyes, Buddhism may sometimes appear to
be highly ritualistic, it must be remembered that the offering of
flowers, incense and lighted candles at the Buddha’s shrines is not
worship and is not expected to have any power to divert the law of
cause and effect. These are tokens of recognition for a great Teacher
and his teachings, as also are the food, clothing and support given
to the monks who perpetuate his Dhamma.

The Dhamma—the name of the Buddha’s teaching—or the Law,
is not an inert instruction or -ism. The essence of the Dhamma is the
practice of it. The Buddha said:

“Use the Dhamma as a raft to cross the stream [of life] but do
not carry it as a burden.” (D 1 135)

In these words he condemns the clinging to religious teachings.
So many times in history there have been terrible acts of war and
carnage in the name of religion; yet all religions teach love, peace
and unity. This cruelty of man arises from clinging to the name of
his religion and holding it to be dearer than the actual teachings of
his religion. If people cared enough to practise love, peace and unity
then these evils could never have come to be in the name of religion.

We are in perfect agreement with those who think that the time
must soon come when mankind as a whole will realise that humanity
is really one large family; that we are dependent on each other to a
very considerable extent. When this idea is grasped, much misunder-
standing will automatically cease. Better education, the ever increas-
ing supply of literature, and easy and swift transport are helping
towards this end. The last words of the Buddha before he passed
away (at the age of eighty, at Kusinara in northern India) were these:

“Abide in heedfulness.” (D 11 120, 156; S 1 158)

To abide in heedfulness is to see the world clearly and to see our
fellow human beings clearly—without prejudice, without envy,
without hatred. To be able to do this we must know ourselves
intimately and know the sources of happiness and unhappiness that
are within us.



Chapter 2
THE MODERN WORLD

The man of today is basically the same as his brother of yesterday;
he has always asked questions about life and the living of it. Yet, in
spite of this constant questioning over the centuries, the majority of
men are unable to find a satisfactory answer to their queries.
Numerous theories have been put forward for consideration, each
one in time being rejected, or modified to afford the infiltration of
other ideas. This has led to endless discussion of the theories
themselves, as to what is meant by this proposition, whether or not
that proposition is based on logical reasoning and so on. In other
words, man has been beguiled by theories, whether philosophical
or religious, and thus he finds himself no nearer to the answer of
this puzzle called life.

What are these questions asked by successive generations of
men? Sometimes man is prompted to ask questions about the
meaning of life by his observation of things about him, the actions
of other people, the beauty of nature, the so-called cruelty of nature,
but usually it is brought about by his own suffering or unhappiness,
and following upon this, his consequent asking, “Why must man
suffer? Why must he endure pain? Why can’t he be happy at all
times?”

On reflection one finds that, in spite of innumerable variations,
the number of calamities possible to befall man are limited to the
fundamental facts of his being deprived of that which he wishes to
keep and being forced to retain what he would prefer to discard. It
may be argued that these are effects of calamities only in the
manner in which they are experienced. To the tenants watching a
fire destroy their dwelling it is indeed a calamity, but to the owner,
who may want both the tenants and the building out of the way, it
is a stroke of good fortune. It would not be presumptuous to
assume that happiness is the one state sought by all people of all
times. The nature of this elusive goal is, however, the object of much
discussion; people wish to be happy, but most of them do not know
what happiness is, nor where to find it. To some it does not really
matter if an answer is found, as time passes by and things manage
to sort themselves out. There are, however, those who begin to
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wonder if perhaps happiness and suffering are not confined to
events and possessions, those who begin to think about themselves
and their relationship to their surroundings in a new light. The
possession of some delicate and costly article may be very pleasing
to the eye, and we can appreciate the beauty and artistry of its
design, but it does not give lasting happiness. Having arrived at this
point of self-awareness, man is not content to leave it at that; the
very nature of this problem will not permit him to ignore it. He
begins to observe with a wider perception, to read and think about
the opinions of others, and he may make a study of philosophy and
the world’s religions, but still the nature of happiness eludes him.
During the course of his quest he will come across the teaching
called Buddhism.

In this age it is possible for anyone to study a great number of
subjects, including Buddhism. This has not always been so. As far as
Buddhism is concerned, it is only in recent years that publications in
any number have been available to the general populace, thanks to
the dedicated few who have translated the sacred texts, opening an
avenue of Eastern wisdom that was little known to the Western
world. Over the last century increasing numbers of people have
found this signpost, called the Dhamma, which points the way to
happiness; what they do after reading it is up to them. We find
therein a spirit of enquiry that does not call for unquestioning belief,
or the acceptance of events as being the will of an all-controlling
higher being. The man of today is living in a questioning age in
which theories and events are examined and discussed by more
people than was ever previously possible because of the ease with
which one is able to obtain information. Examination and
discussion of the theory are not sufficient however, if one is to leave
the signpost and set forth along the way. They must be allied with
awareness and observation of oneself, and this is the beauty of the
Dhamma, or Buddhism, for here we ourselves have the opportunity
of experiencing the teaching of the Buddha. We can test these
statements and we are free to reject them or accept them, according
to our own experiences and capabilities, becoming more confident
as our knowledge penetrates deeper into the darkness of
uncertainty.

It is not possible for man to run away from the world, for outside
of himself there is no world; he is the world, he is responsible for his
own suffering and his own happiness. The Buddha makes no
promise of salvation for those who merely believe what he teaches.
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He teaches a method and what is more, he tells us what we may
expect to find at various stages of this method, but we cannot know
these stages unless we experience them. He teaches with words—
only ink on paper as we see them today—which can have no
meaning without a corresponding knowledge.

We know that our new car, our house, a beautiful painting
pleases us, but we do not always want to be driving the car, in the
house or looking at the painting; so we seek other pleasures and so
it goes on. If we look behind us we will see a long line of discarded
wrecks, once so dear to us, and yet still this insatiable thirst for
pleasures is within us. Until man understands the very nature of
this restlessness or suffering and the cause of it, he will go on
grasping at new experiences in the hope of obtaining lasting
happiness. Always it appears to be that happiness is thought of as
‘something” which will be presented to us, as something outside of
ourselves, and therefore to be sought after. Since man wishes for
happiness it follows that he must be unhappy or dissatisfied with
life as he finds it. What is the reason for this? In Buddhism we are
given four statements to consider, the Four Noble Truths, set forth
by the Buddha in his first discourse.! These are the Truth of
Suffering, the Truth of its Cause, the Truth of its Cessation and the
Truth of the Noble Eightfold Path leading to its cessation.

Here we have a doorway to a new world, breathtaking in its
wisdom, and it is by the study of these truths that man sees the
necessity for a completely different outlook if he truly wishes to
find the answer to his questions. His present outlook does not
change overnight, and there are times when he may not see the
necessity for changing it on certain points, but always he has the
liberty to progress and learn according to his own ability. His means
of study and research are always with him, for he himself is the
subject. From these observations he finds that suffering, or more
precisely, the unsatisfactory state of affairs as he finds them, lies
within his own conception of himself and the value and function of
his possessions which are but pillars supporting the notion of his
own worth. When his desires are thwarted he suffers, when they are
satisfied there is always the possibility that what he has gained may
in the future be taken from him. This is indeed the Truth of
Suffering. He feels he has put his heart into these things making
them his own, whereas in fact, he has but laid hands upon them,

1. VinI10;SIV 330, V 421; Patis II 147.
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hugging them to himself in an agony of greed, ever seeking to
increase the armful. This unhappy sequence of desiring, grasping
and discontent seems endless, with no possibility of cessation. In
the Third Noble Truth, however, the Buddha has informed us that it
is indeed possible to break free from this bond. We find that this
freedom is not to be gained by the finding and clinging to some
object we have not yet discovered, but by the cessation of this very
craving and clinging which is rooted in ignorance of the true nature
of things.

In our observations we discover that nothing can escape from
change, nothing stands still. How then is it possible to attain to
happiness if the object of our desire is based on impermanence? Our
idea of happiness itself undergoes a new evaluation; we realise that
it may lie not in the wanting, but in the non-wanting of a definite
article or state, not in the possession, but in the absence of
possession. We may also realise the impossibility of possession, for
how can a person possess an object: he does but handle things, use
them for a purpose that once achieved he finds the very desire that
brought them into being, his attitude towards them, has changed.
Having arrived at this point of observation through his own
experience, that suffering is ever present, and that this state is
linked inseparably with a craving for new experiences and
possessions, man realises that his conception of life is based on
ignorance, a surface view ever changing with fleeting experiences of
sunlight and shadow to lift him up and cast him down at every
turn. It would seem then that the way out of this endless running
from one experience to another, with its anxiety and unhappiness, is
to lessen and finally to eliminate craving, the fuel-gatherer, with its
false hopes of eternal satisfaction. How is this to be achieved?

In the Fourth Noble Truth we are shown the Noble Eightfold
Path, a way of life in which living is based on eight factors: Right
Understanding of the nature of existence; Right Intention as to
actions devoid of greed and hatred; Right Speech in truthfulness
and gentleness; Right Action in freedom from selfish desires; Right
Livelihood in that others do not suffer by it; Right Effort in the
preventing and overcoming of unworthiness and in the developing
and maintaining of worthiness; Right Mindfulness in the observing
of bodily actions and of the functions we call mind; Right
Concentration in the tranquillity of mind. These are here but briefly
presented (for more details, see Chapter 6), and it is only by the
living of them that man will discover their meaning.
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We will have discovered by this time that our conception of self is
undergoing a change, that we are not thinking in terms of possessing
happiness, or of being happy, but that we are questioning this idea of
self, and that this is the key to understanding our problems which we
ourselves create by our ignorance. We have been preparing ourselves
for a deeper understanding into the nature of our reactions to given
circumstances, for we will have discovered by now that the study of
the Four Noble Truths has opened up a hitherto unknown field of
knowledge. This understanding, however, comes about by a process
of preparation, or discipline. Moral implications are presented, not
solely for the purpose of virtue and the leading of a socially accepted
moral life, but for the important purpose of affording a sound basis
for meditation and wisdom. Strictly speaking moral discipline is
control over one’s own wishes so that a right decision may be made
without reference to oneself as a deciding factor. There is no sense of
a judgement being made as to whether a certain action is against the
will of a deity outside of ourselves. It is knowing the right thing to do
in the sense that the decision will bring about the best results either
immediately or in the future. This discipline naturally embraces
consideration of other people, generosity, and other virtues. To live
contrary to virtue is not evil merely because we are told it is bad, but
because such a way of life is based on ignorance and greed, fleeting
desires and the idea that the self must be satisfied. It is necessary to
get to the roots of these desires and to see that their gratification does
not lead to lasting peace.

It is obvious that a distracted mind will not be able to ascertain
the cause of the arising of these desires. To overcome this state of
restlessness we find that the practice of meditation, by calming the
mind, helps us to achieve a diminishing of the corruptive
hindrances that beset us, and thus we are enabled to reach a state of
clarity and purity. Thus with purity and meditation our range of
vision expands, and with this development of wisdom we are able
to discriminate with confidence between the outward appearance
and the inner reality.

Man is now placed in a position of responsibility towards
himself and towards his fellows, not only on a personal level but on
a community level, penetrating deeper into matters than a mere
following of rules and regulations regarding social behaviour. This
responsibility is based on a real understanding of the desires that
move men to certain actions, and this understanding is made a
living force by the warmth and strength of compassion. From this
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he sees that the following of the Noble Eightfold Path, with its
implication of moral purity, concentration and wisdom penetrates
much deeper than the observance of a set of rules. The meaning of
each point must be grasped, even if at first only superficially, so that
the inner potential may eventually be realised. These are not steps
to be developed one by one in sequence but as a balanced whole so
that previous intellectual understanding gradually makes way for
the certainty of direct experience.

It will be obvious that throughout this voluntary journey there is
the vital force of enquiry, and the choice as to whether or not a
person undertakes this journey is left entirely to himself. Once
embarked, however, he finds that the disciplines of the Noble
Eightfold Path are called for, but the further he goes the more he
finds that he himself ‘enforces’ them, in other words, they have now
become part of himself, and to go against them would cause him
much anguish. They have in fact ceased to be restrictive disciplines.
He is now striving for enlightenment, wisdom, perfection; not
happiness as a selfish cure to relieve suffering. The object of his
search has changed, and this has come about not by studying words,
but by actually applying the advice of the Buddha, by living it.

This is called a scientific age. Today’s man has more knowledge
of scientific works than ever before. He also has an idea of the
methods used by scientists in their quest for knowledge, and when he
examines the teaching called Buddhism he finds that here is a method
with which he is familiar in his everyday life. A method of enquiry
based on his own observations; his experience of facts as he finds
them. He is not pursuing random ideas or playing with theories,
some of which are conceptual imaginings of much beauty, but which
cannot be proved to be factual. If man can use this scientific method
as a means to obtain knowledge into the true state of affairs, he will
learn much about himself as opposed to what he thinks himself to be.
This enquiry is based on the method of mindfulness, which is not
complicated by a long process of study or by the need for more time.
It can be practised right from this very moment, now. Mindfulness
itself, however, is neither analytical nor compassionate; it is simply
the observing of events as they occur, physically or mentally without
the cloud of conceptions and imaginings.

The teaching of the Buddha has been called the Teaching of the
Middle Path, a way in which extremes are not encouraged, and with
this constantly in mind, a person thus avoids the temptation to
develop one aspect of the Dhamma to the detriment of others,
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resulting in distortion. He sees the value of the analytical scientific
method being tempered by the warmth of compassion, and an
understanding of the weakness of both himself and others, without
condemnation, for it is important to remember that it was after all,
his very human experiences of suffering, bewilderment and doubt
that prompted him to follow this path in the first place, not the
desire for scientific method in itself.

The man of today, if he is of a thoughtful or searching nature,
finds in Buddhism a teaching of clarity and directness that appeals
to his mind, and a teaching of compassion, without sentimentality,
which appeals to his emotional life. Here he has a balanced unity
which he can begin to experience from the very moment he himself
decides to experience it. He will find that it calls for a full-scale
effort. Its very simplicity is its difficulty. The need for constancy can
be extremely tiring, and man likes to put up his feet sometimes and
forget about it. There is nothing to stop him forgetting about it, as
long as he knows the result will be commensurate with the effort,
and that if the results are meagre, there is but one way to increase
the yield of knowledge.

The teaching of the Buddha is as a flame of beauty in the
darkness of grasping, ill-will and ignorance which man calls life. It
gives to him who chooses the Buddhist way, the dignity of
responsibility for his own spiritual future. It deepens his knowledge
of man, his thoughts and his actions. For the man who wishes to
find the reason for life being the unsatisfactory state of affairs he has
discovered it to be, religions of faith have been found wanting. It is
surely not possible to accept the ignorance of men as being the will
of an omnipotent deity. It is surely equally impossible to claim that
a man is not ignorant, that he is living to the full extent of his
capabilities, and that his life is an example of love and
understanding. The experiences of any one day, of any week, of any
year, will tell us otherwise. It would be foolish to say that men do
not experience happiness. But if this happiness is based on fleeting
emotions it will sooner or later die and give way to discontent. If it
is based on knowledge of the nature of mind and the senses, it will
eventually result in a tranquillity beyond worldly happiness, the
depth and stability of which increases according to the depth of
understanding.

The Buddha made no wild claims. He himself experienced and
observed the sorrows of the world and resolved, through his own
efforts, to find the cause of this tangle of self. That he succeeded is



THE MODERN WORLD 15

accepted by a vast number of people today as being sufficient
evidence that they too, with due application, can do likewise. Man
is now realising the necessity for action, for he sees all around him
the forces of ill-will leading to violence and destruction. He turns
his gaze to the Dhamma, the teaching of peace and enlightenment.
He has discovered that blind belief in the will of an unseen deity is
not sufficient to explain away the ignorance and fear by which he is
surrounded. He views with respect the doctrines of other teachers,
but the man of today wishes to discover truth, he is not content with
promises of better things to come, for he knows that enlightenment
is not a gift, or a reward for believing in a power outside of himself.
He looks to the Dhamma and makes his decision. The journey has
commenced.



Chapter 3
FUNDAMENTALS OF BUDDHISM

The essential point about the Buddha and his teaching is that he
never claimed any connection with a god or a godhead. He was just
a human being. The essence of his teaching is the universal question
of suffering and the way to its eradication (M I 140). Suffering can
be overcome by individual effort—one cannot rely on any
superhuman or external agency. One of the Buddha’s attributes is
that he is Sammasambuddha; that is to say ‘enlightened or awakened
by his own effort alone’.

The Enlightened One began teaching in the Deer Park at
Sarnath, near Benares, and the Four Noble Truths are the central
points of his doctrine. The first of these is that suffering or
unhappiness exists everywhere; the second is that the cause for this
suffering is craving, born of ignorance; the third states that there can
be an end to suffering; the fourth, that this is to be achieved by
following the Noble Eightfold Path to Nibbana.

The Buddha denounced all sacrifices, human or animal, and
addressed himself to all classes of society. He admitted everyone
who wished to join his Order of Monks, and later to his Order of
Nuns also. He taught the Law of Cause and Effect in order to help
man to see how to overcome undesired effects.

The summation of his teaching is to refrain from all evil, to do
good and to purify the mind (Dhp 183). Evil refers to unwholesome
deeds of body, speech and mind. Bodily demerit includes: 1) killing
living beings, 2) stealing, 3) sexual misconduct. Verbal wrong
actions are: 1) lying, 2) back-biting, 3) harsh speech, and 4) frivolous
talk. “The tongue has no bones but breaks many” runs the proverb.
Wrong mental actions include: 1) covetousness, 2) ill-will, and 3)
wrong views. The roots of all these wrong actions are greed, hatred
and delusion.

Because of ignorance, fear, greed and hatred, wars are fought.
Man exploits his environment and threatens to ruin the balance of
nature for his own ends. Poorer countries are exploited for cheap
labour or its products. Just as a river in flood bears away everything
it touches, so do our unwholesome desires and emotions sweep
through us. Yet one thought can change the world. Such is the
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power of the mind.

While we are unenlightened ‘worldlings’, we are subject to all
kinds of desires. Neighbour competes with neighbour, politician
with politician, nation with nation. Desire is insatiable and merely
fuels more desires. The rich man is not satisfied with what he has
and envies the one who is richer. We become depressed for fear of
losing our possessions and at the same time resent anyone having
more than we do. Even when we do get more, what we so desired
then tends to lose its value for us. Often we get our enjoyment at the
expense of others. All over the world the greedy try to snatch the
most and by manipulating others to obtain what they desire. The
result of all this is yet more suffering, more dissatisfaction and more
destruction.

The second force in conjunction with which greed may lead men
astray is a combination of anger, hatred, provocation and ill-will. This
is also an instinct to try to dominate others. We want them to obey
our will but are not prepared to suppress our own! We can be
irritated in many ways and the resulting anger may at first be slight,
but if it is allowed to go on day after day it grows into deep hatred.
When a man is in a rage he is ‘beside himself’, swept along in the
flood of his hatred. Out of this inner anger proceed disputes. “Hatred
ceases not by hatred but by love” (Dhp 5), says the Buddha, but man
ungoverned flies in the face of this universal law. Armed conflicts
between nations are the result. There can be no hope of universal
peace in a ‘New Age’ unless man changes himself radically.

War remains as the greatest relic of barbarism in the midst of
modern civilisation, where the findings of science and technology
are applied to yet more powerful and sophisticated instruments for
the destruction of human life and property. Not even the fact that
there is already the capacity to destroy the earth many times over
puts a stop to the dangerous and spiteful “‘march of progress’. And
while we wait helplessly in the shadow of the final Armageddon,
we beguile the times by reading in the papers, almost with
tolerance, of what has come to be known as ‘conventional war’.
Under these circumstances war spreads wider desolation than
when it is waged between limited numbers of men who have
voluntarily adopted the profession of arms. In every war, a large
number of families are reduced to destitution equally by the
destruction of their property as by the loss of those on whom they
depend for support. This is the result of anger.
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The third current which carries us to misery is delusion or
ignorance, which is the primary root of evil. It is more subtle than its
companions and when a man is hypnotised by it he cannot
distinguish right from wrong; good from bad. Nothing is safe from
his scoffs and sneers, not a sense of filial love nor self-sacrifice in
any form. No word of praise passes his lips. Instead he feels hurt
that his own worth is not sufficiently appreciated. Thinking much of
himself, he continually plans to feed his ambitions for personal
happiness. But the more they succeed, the more happiness eludes
him and any spirit of loving-kindness fades. He loses all feelings of
duty towards his fellow men and is deaf to prayers and appeals for
mercy. If he helps others, he does so only to increase his gains or
sense of self-esteem. He may be of advantage to those who cannot
avoid coming into contact with him and who fear to provoke his
resentment, but it is conferred without goodwill. Those who can do
so prefer to avoid his company. Perhaps there comes a day when all
men turn against him and the world yearns to be rid of him. Then
he blames them saying, “What I have done is perfectly right, but
people are too ignorant to realise it or too wicked to agree”. He is
incapable of seeing that it is the poison in himself which has upset
the world.

The Buddhist technique to overcome these raging torrents is a
careful self-culture known as the development of proper mindful-
ness (satipatthana). “Save yourself, by yourself” (Dhp 157), are the
words of the Buddha. This mindfulness, the guard at the gates of
the sense doors, is mastered through the practice of the Noble Eight-
fold Path: Right View, Right Thought, Right Speech, Right Action,
Right Mode of Livelihood, Right Effort, Right Mindfulness and
Right Concentration (see Chapter 6). By knowing that the Dhamma
can be tested by ourselves, we can realise the Truth and achieve our
deliverance, for practice makes perfect.

To plan our meritorious action, we should first understand
what merit is and the root of merit. There are bodily skills or
wholesome actions (kusala kamma): to abstain from violence and
instead devote oneself to loving-kindness; to abstain from sensual
misconduct and devote oneself to morality and self-discipline.
There are also verbal skills: to abstain from dishonesty and uphold
truth; to abstain from harsh language and malicious gossip in order
to promote peace and concord; and, by always keeping in mind
what is right and of profit to others, to abstain from frivolous
chatter. There are three mental skills proximate to Right Thought or
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Right Intention, the second factor of the Path: 1) thoughts of
renunciation, 2) thoughts of loving-kindness to quell anger, and 3)
and thoughts of compassion to quell cruelty. These three skills are
the seeds of nobility within us, seeds that with careful, determined
cultivation will grow into sublime powers. Indeed, they have lain
latent within us all this time, only waiting for the sun of wisdom to
break through the clouds of ignorance, and for the soil of the heart
to be softened by love in order for them to grow.

We must abandon this ‘1" that stands between the world and
ourselves. There is no evil in wanting universal happiness and
peace. The evil arises when our desires are only for ourselves and
not for others, or not in the sacred interests of truth. When we desire
such things as we can share with others, our desires become wiser
and more unselfish.

Unselfishness includes not only a feeling in the heart, but also
the performance of those outward actions by which the feeling is
manifested. But the internal feeling is an essential first step. It is the
desire to put others perfectly at ease, to save them from every kind
of discomfort and to do all we can to promote their happiness. An
unselfish man regrets his unwholesome acts or the good he has
omitted to do with the motive to do better in future and to make
amends for the wrong he has committed. Rather than make himself
a burden on his fellow men, he desires to be a blessing to them by
making them happy. His unselfish disposition promotes social
intercourse and adds to the pleasure of others. He appreciates
benefits conferred on him and feels joy at the kindness of his
benefactor, for whose sake he has a great desire to pass on those
benefits or to give something more when possible.

By being unselfish we develop within ourselves the sense of
sympathy. We cannot enjoy happiness worthy of the name without
being in sympathy with our fellow men. In every case, happiness is
rendered more intense, more lasting, by its being shared with
friends. Therefore the best way to be happy is to make others so. To
promote the spirit of fellowship, the unselfish man puts himself in
the position of others and tries to identify himself with all. His spirit
is like that of the trees which bear fruit for all with no sense of
discrimination. In short, whatever deed we do, whatever word we
utter, whatever thought we think, should be for the good, peace,
happiness and joy, not of ourselves only, but of others in company
with ourselves. The result of this is freedom from those roots which
have been causing unhappiness, frustration and turmoil.
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To promote the spirit of world-fellowship, we must cultivate the
seeds of loving-kindness in our hearts and minds until we grow to
be all love. To love one another, we should realise that all that have
life are brothers. But brotherhood must be applied with justice, for
justice is also a natural law. If we do any harm to others, we shall be
paid back in like kind. If you throw a stone into a pond, the first
effect is that widening rings spread out from its point of contact
with the water, but when these rings reach the bank they rebound
until the stone is washed by the ripples it first created. In the same
way, the effect of our actions come back to us. If they are good, we
shall have good effects; likewise bad for bad. To produce good
actions, love is essential and so we love everyone, no matter what
the colour of his skin, whether he be rich or poor, wise or foolish,
good or bad. We should love not only human beings but all beings
in the world. In the Karaniyametta-sutta, his discourse on love, the
Buddha said:

“As a mother, even at the risk of her own life, protects her child,
her only child, so let (the upright man) cultivate goodwill
without measure among all beings. Let him cultivate goodwill
without measure towards the whole world above, below,
around, unstinted, unmixed with any feeling of differing or of
opposing interests. Let a man remain steadfastly in this state of
mind, while he is awake, whether he be standing, walking,
sitting or lying down. This state of heart is the best in the
world.” (Sn 149-151)

Most of us have not yet learned this lesson and therefore the
sense of unity has faded from our minds, the world of pain and
cruelty goes on, and all wild animals flee from us. But there are a
few who have learned the lesson. They love everything. No wild
animal flees from them and even a tiger will roll at their feet as a pet
cat does at ours. Why do our pet animals love us? Because we love
them. If we take this lesson to heart, our enemies will become our
friends and wild animals our companions.

Wisdom is the power of seeing things as they truly are, and how
to act rightly when the problems of life come to us. The seeds of
wisdom are latent in us and when our heart is softened and warm
with love it grows in its powers. When a man has stilled greed, hate
and delusion, he becomes conscientious, full of sympathy, and is
anxious for the welfare of all living beings.
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“He abstains from stealing and sexual misconduct. He refrains
from back-biting; what he has heard in one place he does not
repeat to another so as to cause dissention. He unites those who
are divided and encourages those who are united. He abstains
from harsh speech and uses only such words as are gentle,
soothing to the ear and which go to the heart. He abstains from
empty talk. He speaks what is useful at the right time and what
is according to the facts.” (D14)

It is when his mind is purified and his heart tamed by being
equipped with morality (s7la) that this very morality grows, and
sublime wisdom (pafifid) comes and grows likewise. Knowledge of
the properties of the magnetic needle enables the mariner to see the
right direction in mid-ocean on the darkest night when no stars are
visible; even so, wisdom enables a man to see things as they truly
are and to perceive the right way to real peace and happiness,
Nibbana.



Chapter 4
WHAT THE BUDDHA DID FOR HUMANITY

What contribution did the Buddha make to the spiritual wealth and
social welfare of humanity? Through his great compassion and all-
seeing wisdom the Buddha'’s service to humanity was, and indeed
still is, many faceted and immeasurable. He taught men that in
order to reach the highest attainable happiness there is no need for
them to rely on anyone supposedly superior to themselves for help
or grace. He taught that men could be self-reliant and strong
enough to achieve deliverance by themselves and for themselves;
deliverance from selfish craving, ill-will and delusion. He expected
them to stand on their own two feet and admonished them to strive
to attain the goal by their own efforts; he merely pointed the way.

“Oneself, indeed, is one’s own refuge, for what other refuge
could there be?

With oneself well-controlled one obtains a refuge difficult to
find.” (Dhp 160)

Consistent with this proclamation of self-help being the only
true way to deliverance, the Buddha condemned all sacrifices
performed in the name of religion, particularly those involving the
killing of animals. You are, perhaps, aware that according to some
religious beliefs ‘sin” or evil can be atoned for, or done away with by
killing animals such as cows, horses or goats in the name of God. In
India at the time of the Buddha and before, there were animal
sacrifices. The great horse sacrifice is specifically mentioned in the
texts. Even now such cruel practices are still prevalent. The Buddha
exposed such practices as being futile as well as cruel and barbaric.
He taught that a much more beneficial sacrifice was to give up the
taking of life and other misdeeds and by so doing men would be
elevated above such primitive gods. All such cruel practices were
the antithesis of all that religion means. The followers of Buddhism
should regard all living beings as sharing the wonderful gift of life
and as deserving of protection rather than exploitation.

“Let him not destroy life nor cause others to kill, nor approve of
others’ killing. Let him refrain from oppressing all living beings
in the world, whether strong or weak.” (Sn 384)
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The Buddha adjures men to practise active loving-kindness
towards all living beings, including animals. Inscriptions on stone
pillars in India dating from the time of Emperor Asoka reveal that
that great Emperor ordered the establishment of hospitals for both
men and beasts in his great domain, and advised his subjects to
practise kindly and considerate behaviour towards all living beings.
Not only to abstain from hunting and killing animals but to tend
them when ill and guard them from danger.

Another great contribution that the Buddha made to humanity
was his condemnation of the slave trade; 2,500 years ago, long
before the time of William Wilberforce, the Buddha had laid down a
rule for his followers that they should abstain from all trade in
human beings. Human beings might be engaged for domestic
service or as labourers but without infringing on their personal
rights. An employer was expected to take care of his servants by:

1. assigning them work according to their ability,

2. by supplying them with food and wages,

3. by tending them in sickness,

4. by sharing with them extraordinary delicacies (and windfalls
etc.),

5. by allowing them leave at times.

In return, it should be noted, the employees were expected:

1. to rise before him,

to sleep after him,

to take only what was given,
perform their duties satisfactorily,
to spread his good name. (D III 191)

G LN

The Buddha was also a pioneer in the art of peace-making. The
scriptures! tell us of a case where the two armies of the Sakyans and
Koliyans were on the verge of war over the right to take water from
the river Rohini that divided their countries. They were preparing
to do battle when the Buddha appeared on the scene and asked the
reason for the dispute. They told him it was about the right to take
water for irrigation. The Buddha asked them which was more
precious, blood or water. Of course they replied ‘blood’. “So then,”
he said “you are going to lose what is precious for the sake of what
is relatively worthless, is that the action of sensible men? Go away

1. Sn-al358;cf. ]V 412; Dhp-a III 254f.
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and see if you can settle this dispute in a more reasonable way than
this.” That war was thus prevented by the Buddha’s good advice
and influence.

The Buddha did not admire the conqueror. He said:

“Victory breeds hatred. The defeated live in pain. Happily the
peaceful live, giving up both victory and defeat.” (Dhp 201)

The conqueror oppresses his victims so they scheme to rise and
overthrow their oppressors. The cycle of revenge and counter-plots
ensures that no one gets any peace. The Buddha warned men
against following their base instincts and showed them how to
settle their disputes by discussion and mediation.

The temperance movement has its predecessor in the word of
the Buddha. He enjoined his followers to abstain from intoxicating
drinks and drugs, warning that it made the user susceptible to
disease, mental disorder and many other dangers to his family and
property due to his heedlessness.

“The householder who delights in self-control, knowing that
intoxicants result in loss, should not indulge in taking
intoxicants nor should he cause others to do so nor approve of
them doing so.” (5n 398)

“Fools commit evil deeds as a result of drunkenness and cause
other people, who are negligent, to act accordingly; this
delusion, this delight of fools.” (Sn 399)

“One should not be a drinker.” (5n 400)

It has already been mentioned that Emperor Asoka set up
hospitals for the sick and even for animals, inspired by the
compassionate words of the Buddha.

During the lifetime of the Buddha there was a monk called
Patigatta Tissa who was very sick but not attended to by his fellow
monks. The Buddha found him while touring the monastery and
asked the monks why they did not attend him. They replied that it
was because he had not looked after anyone himself. The Buddha
sent Ananda for some water and tended the sick monk himself
while Ananda washed his dirty robes. Afterwards he admonished
the monks to take care of each other and said:

“Whosoever would serve me should serve the sick.”
(Dhp-a I 319ff.)
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It is also noteworthy that the Buddha made special provisions
for the benefit of sick monks, such as hot baths and medicinal herbs,
thus setting a standard of compassion and moderation rather than
extreme severity and self-mortification.

The Buddha was also a great benefactor and liberator of
women. In pre-Buddhist India the status of women was, in general,
extremely low. The birth of a daughter was often regarded as a
source of anxiety for the parents; they had to expect great expense
when she came to be married and face disgrace if they could not
find a suitable husband for her. A woman’s life was one of
subservience to her husband and his parents. She was allowed little
authority at home and no part in public activities. If widowed, she
became the possession of her father again, or of her son. During the
Buddhist epoch there was a dramatic change. Women came to enjoy
more equality, greater respect and authority than ever before. The
exclusive supremacy of men began to give way before the
increasing emancipation of women. This change was accelerated by
the innate intelligence of the women who showed that they were
responsible, rational beings with intelligence and will, and for the
men, being steeped in the Buddha’s tolerant teachings, it was
impossible not to respond to the constant daily evidence of the
women’s powers of devotion, sacrifice, courage and endurance.
They ceased to regard women as inferior to themselves, being more
aware of the similarities between men and women and less
obsessed by the differences.

The Buddha taught both male householders and their wives.
The women set fine examples in conduct and intelligence. The men,
for their part, appreciated the widening of the field of women’s
activities. Thus, the tide of public opinion turned, and the position
of women became not only bearable but honourable. At last,
women were acknowledged to be capable of working as a
constructive force in the society of the day. The birth of girls was no
longer met with disappointment, since girls had ceased to be
despised or regarded as burdens. They were now allowed a good
deal of liberty. Matrimony was not held before them as the end and
aim of their existence and hence it was no longer a disgrace if they
did not marry; but if they did, they were not pushed into an early
child-marriage nor forced to accept the man of their parents’ choice.
As a wife, no longer was she regarded as a servant of all but had
considerable authority in the home; ranking as her husband’s help-
mate, companion and guardian, and in matters temporal and
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spiritual was regarded as his equal and worthy of respect. As a
mother her position was one of honour and unassailable. As a
widow she could continue her role without loss of honour, free
from suspicion of ill-omen and was capable of inheriting property.
More than ever before, she was an individual in command of her
own life. Whether as a spinster, wife or widow, she had rights and
duties not limited to child-bearing and became an integral part of
society.

Another great service to humanity was his condemnation of
distinctions between men based solely on birth or racial origins. In
India at the time and even today to a lesser extent, such distinctions
were the foundations of the social system. Every Hindu had his lot
determined by his father’s caste. From birth he was restricted to his
father’s profession whether priest, warrior, trader or menial
labourer with no chance of social progress. The Buddha tore apart
the hypocrisies of the day and made many enemies in so doing by
asserting that all men are equal in their right to an open path to the
highest truth they could all attain. He taught that men become noble
by virtuous conduct and charitable deeds and they become
outcastes only by misconduct and miserliness, not by any accident
of birth. Although the Buddha himself was a prince by birth and
hence of the highest caste he made no distinctions whatsoever on
account of caste. On one occasion he asked for water from a peasant.
Seeing his noble features, the peasant said, “Sir, I cannot give you
anything to eat or drink; I am not of high caste.” The Buddha
replied: “Friend, I don’t ask you for caste, I ask you for water.”

So you can see that Buddhism is a religion based on
understanding and acting in accordance with that understanding.
We have to understand what course of action leads to true
happiness of ourselves and others and what course of action leads
to our misery and the misery of others. With right understanding
who would choose the wrong course?



Chapter 5
THE APPROACH TO THE BUDDHA’S PATH

A unique feature of Buddhism is the omission of any ceremony akin
to that of baptism as found in Christianity. However, no importance
should be attached to such a ceremony as it is only comparable to
the completion of an application form for official purposes; in other
words, it signifies no more than the registering of one’s acceptance
of unrealised tenets of belief. Indeed, it should be well-known that
those who follow a religion by conviction, who adjust their lives
through self-conversion are, generally speaking, more conscientious
than those who have merely been born into that religion.

Of course, strictly speaking, Buddhism is not a religion in the
generally accepted sense of the word and it would be more accurate
to describe it as an ethico-philosophy to be practised by each
follower. And it is only by practice, by a hard, uphill spiritual
struggle, that the goal of Nibbana can possibly be attained.

What then, marks one’s entry into Buddhism? The quality
required is saddhd, meaning confidence based on knowledge. Saddha
is occasionally interpreted as faith, meaning putting one’s trust in
something external to oneself, for example, the belief in God. But in
Buddhism saddha does not identify itself with any such concept
which is unrelated to normal everyday human experience.

The Yogacarin philosopher Asanga says,

“As ether is all-pervading, so also is the Buddha all-pervading
in the world of living beings. The reflection of the moon cannot
be seen in a broken water vessel, so also the reflection of the
Buddha cannot be seen in a soiled mind.”

(Mahayanasitralankara Ch 9.)

Briefly then, in order to be a good Buddhist one must be ethical,
that is to say, one must live in accordance with a minimum of five
moral precepts or rules of training (sikkhapada) so as to lessen the
grip which sense desires have over the mind. A formal ceremony in
accepting them is considered quite unnecessary, the prime object
being that, through their influence, one may become one’s own
master; to be able to examine one’s state of inner life and direct
one’s thoughts and desires so as to fulfil a rational, meaningful
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existence. Meditation is the main means whereby one may gain
mastery over oneself, leading inevitably to pafifia or a knowledge of
things “as they really are’. The Buddha categorically points out how
one should tread the path, as follows:

“By confidence, by morality, by energy, by meditation, by

discernment of the law, put aside this great dissatisfaction,

endowed with knowledge, good behaviour and mindfulness.”
(Dhp 144)

Hak-Rak-Ten, a 13" century Chinese poet, author and
statesman, once visited an eminent monk and asked for instruction
in the essentials of Buddhism. Expecting some abstruse,
philosophical answer, he was taken aback when the monk replied:

“ Abstention from all evil,

Perfecting of good deeds,

Purifying of one’s mind,

This is the teaching of the Buddhas.” (Dhp 183)

The poet retorted, “But every child of three summers knows this
stanza.”

“Every child of three summers may know this stanza,” replied
the monk, “but even a silvery-haired man of eighty years fails to
put it into practice.”1

Hence, as is apparent, this single simple stanza covers the whole
field of the Buddha’s teaching which is threefold: morality (s7la),
concentration (samadhi) and wisdom (pa#ifid). In a succinct manner
this verse illustrates exactly what is good or bad or, more
accurately, what is skilful or wholesome (kusalz) and what is
unskilful or unwholesome (akusala).

Morality consists of the abstention from the ten kinds of
unwholesome deeds: 1. killing (panatipata), 2. stealing (adinnadana), 3.
sexual misconduct (kamesu micchacara), 4. lying (musavada), 5. back-
biting (pisundvaca), 6. abusive speech (pharusavica), 7. gossiping
(samphappalapa), 8. covetousness (abhijjha), 9. ill-will (vyapada), and 10.
holding false views (micchaditthi). (See A 1159, 219.)

These are the negative aspects of Buddhist ethics. For the
positive aspect we have the ten perfections of 1. charity (dana), 2.
morality (sila), 3. wisdom (pafifid), 4. renunciation (nekkhamma), 5.

1. Sermons of a Buddhist Abbot 69, 70.
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perseverance (viriya), 6. patience (khanti), 7. truthfulness (sacca), 8.
determination (adhitthana), 9. loving-kindness (mettd) and 10.
equanimity (upekkha).

Summed up, therefore, the above advises one to cease from
wrong-doing to promote well-being and to enlighten the ignorant.

There are four ways by which one may serve or help other
beings: 1. by charitable acts (dana), 2. by loving words (piyavacana),
3. by sharing one’s possessions (atthacariyd) and 4. by treating
everybody equally (samanattata) (A 11 32).

1. Charitable acts—These should be practised without expecting
any reward. In this way, one’s acts will not be soiled by craving
(tanha), conceit (mana) and false view (ditthi), but will be
accompanied by compassion (karuni) and wisdom (pafifia). Giving
should always be free and open, not limiting the amount or
restricting the circle of recipients to those who are one’s friends or
co-religionists.

2. Loving words—Kindly and pleasant speech should be
addressed to all sentient beings. All beings should be included
when one meditates on loving-kindness (mettd) which has the
power to transform the hearts of those who are ill-disposed towards
oneself. Just as flowers can only blossom with the aid of the sun’s
rays, so also the heart can only open itself to others with the power
of the rays of loving-kindness.

3. Sharing one’s possessions—The supreme example of this
ideal is that of the Buddha when he appeared amongst his fellow
human beings and shared his Enlightenment with them by always
caring for their welfare and holding out the opportunity of attaining
his exalted achievement in the same manner.

4. Treating everybody equally—By serving others, one serves
oneself. Hence, the spiritual law demands that one identifies oneself
with others. As the Dhammapada says:

”Likelning others to oneself, one should neither kill nor cause to
kdll.”

The approach to the Buddha’s path, therefore, does not require
prayers or worship, nor does the path contain anything of an
esoteric nature, but consists simply of a day-to-day life of love and
sympathy with all that breathes.

1.  Dhp 129. Cp. Bhagavadgita vi. 32; Mahabharata, Anusasanaparva, 113, 6,8;
Hitopadesa, Analects, IV 15; xv 2.



Chapter 6
THE NOBLE EIGHTFOLD PATH

In the holy city of Benares, on the full-moon day of Asalha,' the
Buddha opened his first discourse—the Discourse of Setting in
Motion the Wheel of the Doctrine?—by exhorting his first five disci-
ples to avoid the extremes of self-indulgence (kamasukhallikanuyoga)
and self-mortification (attakilamathanuyoga).

“Self-indulgence is low, coarse, vulgar, ignoble and unprofitable
and self-mortification is painful, ignoble and unprofitable” (Vin I 10;
M II 230f.; S IV 330) he said, because the former retards one’s
spiritual progress and the latter weakens one’s intellect.

Erroneous doctrines with these extremes were actually pro-
pounded by two religious groups at the time: the one, materialistic
(carvaka) and therefore supporting hedonism; the other, believing in
a transcendental self or soul bound to a material body, which
should be annihilated by severe ascetic practices in order to release
the true self. The Buddha himself put into practice both of these
doctrines before his Enlightenment; the first, when he was a prince
in his father’s palace before he renounced the world; the second, as
an ascetic in the Uruvela forest prior to his Enlightenment. Hence,
he realised their futility and discovered that only self- conquest in
moderation leads to the ultimate goal—Nibbana. Avoiding the two
extremes, the Buddha, therefore, asked his followers to take the
Middle Way which opens the eyes and bestows understanding,
which leads to peace of mind, to the higher wisdom, and to full
enlightenment. In fact, according to the Four Noble Truths,

1. Dukkha sacca—life is subject to sorrow,

2. Samudaya sacca—this sorrow is caused by ignorance which
results in desire or attachment,

3. Nirodha sacca—this sorrow can be eliminated by the
elimination of desire,

1. InJuly, at the start of the rainy season in India. (BPS editor.)

2. Dhammacakkappavattana Sutta: Vin 1 10f; S V 420ff. The name of the sutta
occurs only in the commentaries e.g. J-a I 82; D-a12; A-a 169 etc. The Skt
version is in Lal 540 (416)f; Mhv III 380f.
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4. Magga sacca—the Way to eliminate desire.

One can, therefore, put an end to sorrow by adopting and
following the way—the Middle Path—which, to the Buddhist, is the
philosophy of life itself. This Middle Path of self-conquest which
leads to the ultimate goal is eightfold, namely:

Right Understanding (samma ditthi),
Right Thought (samma sankappa),
Right Speech (samma vaca),

Right Action (samma kammanta),
Right Livelihood (samma ajiva),
Right Effort (samma vayama),

Right Mindfulness (samma sati),

Right Concentration (samma samadhi).

PN A D=

1. RIGHT UNDERSTANDING

To begin treading the path we must see life as it is, in accordance
with its three characteristics of impermanence, unsatisfactoriness, and
soullessness; we must possess a clear understanding of the nature of
existence, of the moral law, of the factors and component elements
that go to make up this samsara or conditioned realm of life. In short,
we must have the clear understanding of the twelve links of the
Law of Dependent Origination and the Four Noble Truths. We
should, therefore, make these the bases of our acceptance of the
vicissitudes of life.

2. RIGHT THOUGHT

This means that our mind should be pure, free from lust, ill-will and
cruelty and the like. At the same time, we should be willing to
relinquish anything that obstructs our onward march and
unselfishly transfer the merit to all sentient beings. Three other
steps follow upon and accompany Right Thought, namely, Right
Understanding, Right Effort and Right Mindfulness.

3. RIGHT SPEECH

By refraining from lying (musavada), back-biting (pisunavaca), harsh
speech (pharusavaca) and idle gossip (samphappalapd), we create a
connecting link between thought and action, one, moreover, which
is characterised by wisdom and kindness. Correct speech should
not be unduly loud or excitable, nor prompted by infatuation, ill-



32 FACETS OF BUDDHISM

will or selfish interests; it should be free from dogmatic assertions
and discrimination; finally, it should not be such as to inflame the
passions.

4. RIGHT ACTION

This generally consists in observing the Five Precepts, which can be
shown both in their negative and positive aspects:

1. Not to kill, but to practise love and harmlessness to all.

2. Not to take that which is not given, but to practise charity
and generosity.

3. Not to commit sexual misconduct, but to practise purity and
self-control.

4. Not to indulge in false speech, but to practise sincerity and
honesty.

5. Not to partake of intoxicants or drugs which cause
heedlessness, but to practise restraint and mindfulness.

It is important to notice that ‘sexual misconduct’ or kamesu
micchacard has wrongly been mistranslated as adultery on many
occasions. The original Pali usage kamesu, being in the plural,
denotes that all abnormal or illegal practices should be avoided in
addition to any other practice or pursuit which tends to over-
stimulate the senses. For the ordinary disciple, moreover, it is
essential for him to practise all these injunctions if he wishes to
aspire to the higher life.

In particular abstaining from taking life, from taking what is not
given and from sexual misconduct is Right Action. This is also
conjoined with the first, sixth and seventh steps.

5. RIGHT LIVELIHOOD

The layman should only pursue an occupation that does not cause
harm or injustice to other beings. Deceit, treachery, divination,
trickery, usury are regarded as wrong living. The traditional trades
from which the layman is debarred are:

1. Dealing in flesh,
2. Dealing in intoxicating drinks, and
3. Dealing in poison.

He should be free from acquisitiveness or any connections with
dishonest money-making, legalised or otherwise, prostitution of
any kind and should have a sense of service and duty in life. As the
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‘homeless life” is the ideal state at which he aims, he should,
although encumbered with family and business responsibilities,
simplify his needs and devote more time to meditation.

The first, sixth and seventh steps are conjoined with Right
Livelihood in its practice.

6. RIGHT EFFORT

Self-perfection can be achieved by avoiding and rejecting ignoble
qualities while acquiring and fostering noble qualities. This stage is,
therefore, subdivided into four parts.

1. The effort to prevent the arising of evil which has not yet
arisen.

2. The effort to expel that evil which is already present.

3. The effort to induce good which has not yet arisen.

4. The effort to cultivate and maintain that good which is
already present.

By conscientiously practising the above, the layman will be
enabled more easily to cultivate the higher spiritual ideals, the best
known formulation of them being termed the Ten Perfections,
which are explained in Chapter 37.

“The effort of avoiding, overcoming,

Of developing and maintaining;

These four great efforts have been shown

By him, the scion of the sun.

And he who firmly clings to them,

May put an end to suffering.” (All'16)

7. RIGHT MINDFULNESS

This implies a state of constant awareness with regard to: i) the
body, ii) feeling, iii) thoughts, and iv) mind objects. The
development of this type of mindfulness is necessary to protect the
practitioner from being led astray by erroneous views. Thus, it is the
culmination of the intellectual process, namely vipassana or direct
insight into things as they truly are. This step marks a further
advance from the stage when things were known only by the
differing features each displayed, since here all such discrimination
is discarded. Although things seem corporeal, good or bad, right or
wrong, such attitudes as these only go to prove how the mind views
things on an incomplete basis. The processes of thought are only
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food for the intellect to enable the mind to diagnose the truth more
clearly when those discriminations first appear. Hence, we should
transcend the intellectual mind if we are to progress further and
realise the true significance and relationship of all compound
things.

The above four fundamentals of mindfulness, practised and
developed, bring the seven factors of enlightenment (bojjhanga) to
full perfection. They are:

Mindfulness (sati),

Investigation of States (dhammavicaya),
Energy (viriya),

Rapture (Piti),

Tranquillity (passaddhi),
Concentration (samadhi),

Equanimity (upekkha).

Nk

RIGHT CONCENTRATION

At the final stage, we should aim at one-pointedness (ekaggata) of
the mind directed towards a wholesome object. Through desire and
craving, the root of all evil, kamma is accumulated, making rebirth
necessary. To overcome this process, we must understand that
everything is impermanent (anicca), unsatisfactory (dukkha) and
soulless (anatta).! True knowledge of this nature is acquired through
the practice of meditation, of which there are two aspects: the active
one, practice; and the passive one, realisation of the truths.

To do this, we should sit quietly, with tranquil mind, and, if
vagrant thoughts arise, humbly and patiently regulate the mind by
noting them until they cease. Breathe gently, slowly but evenly.
Devices like counting are usually necessary at first to assure
concentration and absorption but can be discarded once we have
got a firm grip on our mind and can prevent it from wandering
away from the task in hand. In this connection, there are five mental
hindrances (pafica nivarana) to be eliminated, or at least weakened,
during the development of concentration. They are:

1. Sensuality (kamacchanda),
2. Ml-will (vyapada),
3. Sloth and torpor (thinamiddha),

1. See chapters 31 to 35.
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4. Restlessness and worry (uddhacca kukkucca),
5. Sceptical doubt (vicikiccha).

Once their baneful influence is removed, we will be able to
concentrate more easily, enabling our ultimate goal to become
clearer. We have to undergo a long training to achieve this stage.
When it is achieved, samadhi is attained which is a prerequisite for
the realisation of Nibbana.



Chapter 7
ETHICS OF THE BUDDHIST

The Buddha’s teaching not only forms the foundation for
philosophical thought but is at the same time the basis on which it is
possible to build a system of true morality. Ethics is applied
philosophy, and if pure philosophy has led us to the discovery that
an individual is not an entity remaining unchanged under
externally changing appearances, but is a mere selfless process, then
the morality based on and deriving from such a philosophy must be
a ‘selfless” morality.

Generally speaking there are two ideas of morality: 1) to be
good, and 2) to do good. The first is the real morality whereas the
second may be only a means to an end. One can be good in order to
do good, but this is rare. People do good actions which appear
entirely altruistic yet fundamentally they are egoistic, motivated by
acquisitiveness, desire for merit, bliss, heaven or reward, or
motivated by fear of resulting punishment or hell. All such so-called
‘good’” actions are inspired by selfishness and to the Buddhist the
idea of ‘being’ good is the only true morality.

THE BUDDHA’S LAY FOLLOWERS

The Buddha cannot be said to have issued an ethical code
independently of other considerations or in the sense that he issued
any commandments. A follower of the Buddha lives according to
the Buddha’s teaching and declares his intention of so doing in the
uttering of the formula of guidance known as Tisarana or Three
Refuges; see Chapter 9. Of the two classes of followers, the lay
members (upasakas) take the five precepts, corresponding to the
components of the ethical codes mentioned above, while the
ordained monks (bhikkhus) renounce the world completely and
regulate their lives according to the rules laid down in the collection
of canonical works known as the Vinaya Pitaka.

The first two lay followers of the Buddha were the merchants
Tapassu and Bhalluka. Yasa and his parents soon followed; see
Chapter 9. Gradually, in the course of his ministry, thousands of
people became lay followers of the Buddha. Lay members can
continue their secular duties at home or in public life, whilst
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observing the practical precepts prescribed for the laity.

As there are no commandments, there is no law-giver, but there is
an appeal to common-sense and also to social sense. One should
always act in such a way that if all others acted similarly, life in this
world would be a happier one. It therefore follows that there must be
mental control over our actions, words and thoughts. For it is only by
mental control that we can avoid the extremes of the purely
mechanical reaction of determinism, of the blind submission of
fatalism and of the dangerous guidance of emotionalism. Ideas of
right and wrong are not in-born, nor are they instinctive inclinations,
but are the result of intellectual developments. It is this right
understanding which must be the guide for the practice of morality.

Furthermore, the ethics of Buddhism are autonomous and
independent. Moral problems are basically human problems. The
universal moral law is its own foundation. Obligation to one’s family
or one’s neighbours together with such virtues as truthfulness and
honesty remain objective tasks in all circumstances; they remain
obligatory whether one moulds one’s life upon them or not. The
moral law is identical alike for individuals, societies and nations.

Contflict, suffering and sorrow are the result of a great delusion,
the delusion of believing in a separate ego-entity, a self or soul
independent of individual action. There is no such thing, according
to Buddhism, as an individual apart from his activities, just as there
is no life apart from the process of living. The Buddha repeatedly
emphasised that an individual is not an entity remaining
unchanged under changing external appearances, but consists in
mere selfless processes. This denial of the individual as an entity
separate from its activities and its relationships is not a denial of the
life and reality of the individual. The sense of a separate entity has
to be overcome because it leads to attachment, to craving, to
grasping. The goal is selflessness, and the way to this goal is the
steadfast practice in learning to see that what we call evil is always
tied to some particular want. As long as we want something, we
create the evil of being frustrated by not obtaining what we want.
Man cannot realise his supreme fulfilment because of his inveterate
tendency to identify himself in some way or another with worldly
possessions. In order to find happiness, man must alter the
direction of his living. When this is done, the oppression and
miseries of life will be overcome and there is introduced into human
life the greatest possible good that man can ever experience.
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THE FIVE PRECEPTS

In order to achieve this end, the mind must be disciplined and for
that purpose the Buddha suggested that a beginning should be
made by following certain ‘rules’” of conduct which are to be
undertaken voluntarily by the seeker after harmony and happiness.
These rules are formulated as vows and are stated, not positively,
but negatively as abstinences and are known as the five precepts
(pafica sila); see Chapter 12. They apply to all Buddhists. They are,
however, the barest statements of broader precepts which are, by
implication, far reaching to the Buddhist in all forms of life, high
and low. For example, by non-injury to life is meant all forms of
hurt and harm; all cruelty and oppression; all deprecation; for the
Buddhist concept of non-injury is not confined strictly to the
observance of the letter of the first precept.

That the Buddha knew well the precepts are not easy to keep is
clear from a very early record of a conversation he had with a well-
known Brahmin of the day, Katadanta. This Brahmin wanted to
perform a sacrifice, the elaborate nature of which should be in
keeping with his gratitude for gifts and possessions variously
acquired. Unfamiliar with all the details of a suitable ceremony, he
sought the Buddha’s advice. The Buddha, having remarked on the
cruelty and suffering involved in the usual type of sacrifice,
suggested better means whereby gratitude might be expressed.
There were possible, he said, open largesse, perpetual alms such as
would guarantee the upkeep of a number of monks, the building of
a dwelling place for them, but, he continued, a sacrifice bearing
greater fruit and advantage is that of one who, with devoted mind,
takes upon himself the five precepts. (D I 146).

The first precept, abstinence from taking life, embraces ethical
conduct in its entirety. Non-injury has its positive counterpart in that
it demands not only abstaining from injury but also the practice of
friendliness (mettd) that is, helping every living being on its onward
way. Metti begins with oneself; a man who is not his own friend will
not act as the friend of another. The first precept is intimately linked
with the second precept of abstaining from stealing.

Inasmuch as the goal of the good life is one of complete freedom,
the third and fifth precepts are meant to help in the achievement of
that freedom, by gradually eliminating man’s bondage to craving and
delusion, greed and passion, confusion, false imagination and
erroneous speculations, which are called micchaditthi, wrong views.
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On the contrary, committing these five evils is conducive to
great misery. The Buddha says:

“Now just as one man who is committing these things produces
present and future terrible misery and experiences mental pain
and grief, so one who abstains from these things produces
neither present nor future misery, nor does he experience
mental pain and grief; such evil is extinguished in him.”

(A III 204)

The morality of the Noble Eightfold Path is the true or natural’
morality (pakati sila), as compared with the prescribed rules
(panfiatti sila). The pakati sila is the state of volition and mind
manifested in Right Action and Right Speech. That this type of
morality is attained as contingent on a sound pafifiatti sila is obvious
enough, but that the components of pakati sila should develop from
the cultivation of one or more of the pafifiatti sila is less so. For
example, if the precept not to take life is extended to its full
meaning, that is not to harm in any manner whatsoever, then
observing this precept to the extent that it becomes a continuous
habit of thought will lay the foundation of at least the first three
components of the Noble Eightfold Path. If control of the emotions
is practised similarly, we have the foundations for Right Effort.
Taking a general view, the mindfulness cultivated to attain the
keeping of the precepts is the foundation of Right Mindfulness
which must eventually lead to Right Concentration and therefore to
insight which is the goal. The faultless mind can only be conducive
to samadhi, that is, real mental development. Morality is, then, the
stepping-stone to mental development, the door to the highest
perfection, the unfailing path to peace and happiness.

DUTIES OF A LAYMAN
The duties of a layman are part and parcel of morality which should
be observed in the spirit and in the letter; in this way there is peace
and happiness. In the Dhammika-sutta (Sn 376-404), Parabhava-sutta
(Sn 91-115), Mahamangala-sutta (Sn 258-269), Dhaniyagopala-sutta
(Sn 18-34), Amagandha-sutta (Sn 239-252), Nidhikanda-sutta (Khp 7),
and in so many similar suttas, the virtues, duties and beatitudes of
lay disciples are distinctly and clearly treasured.

The Sigalovada-sutta (D III 180-193) shines pre-eminently among
the numerous discourses delivered by the Buddha particularly to
householders.
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Sigala was the son of a wealthy family in Rajagaha near Patna in
Bihar. The parents were devout followers of the Buddha but the son
could not be persuaded to accompany them to see the Buddha and
listen to the Dhamma. Sigala was concerned only with his material
progress and to pay visits to the bhikkhus entailed for him a
material loss. He complained further that paying the conventional
respects to them would make his back ache and his knees stiff, and
as he would have to invite the bhikkhus home and give them
presents he would lose still more money. When, however, Sigala’s
father lay dying, Sigala consented to carry out any order his father
might be pleased to give him and the father asked him to “salute the
six quarters” every morning after his death. This was symbolic of
the duty to protect one’s parents, teachers, wife, children, friends
and companions, servants and workers, and religious teachers and
brahmans; each group being represented by the directions, east,
south, west, north, nadir and zenith respectively (D III 188f.). The
father’s chief hope, however, lay in the possibility that the Buddha
might at some time pass by and, seeing Sigala so engaged might
speak to him. This occurred and the Buddha asked Sigala what he
was doing. Sigala replied that he was carrying out the order of his
late father, whereupon the Buddha explained to him the whole duty
of a layman, that such a person guarded the six quarters if he
avoided the following evils:

1. The four vices of conduct; destruction of life, taking that
which is not given, adultery and lying speech.

2. Committing any action from the motives of either partiality,
enmity, stupidity or fear.

3. Pursuing the ways of dissipating wealth; taking intoxicants,
frequenting streets at late hours, attending fairs, gambling,
consorting with bad companions and idleness. (D III 182)

As Mrs Rhys Davids says: “The Buddha’s doctrine of love and
goodwill between man and man is here set forth in domestic and
social ethics with more comprehensive detail than elsewhere. And
truly we may say even now of this vinaya, or code of discipline, so
fundamental are the human interests involved, so sane and wide is
the wisdom that envisages them, that the utterances are as fresh and
practically binding today and here as they were then at Rajagaha.”’

1. Dialogues of the Buddha: Translated from the Pali of the Digha Nikaya, Vol.
III 169f., London 1907.
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“Happy would have been the village or the clan on the bank of
the Ganges,” says Dr T.W. Rhys Davids, commenting on the
Sigalovada-sutta, “where the people were full of the kindly spirit of
fellow-feeling, the noble spirit of justice, which breathes through
these naive and simple sayings.”! “Not less happy,” adds Mrs Rhys
Davids, “would be the village, or the family on the banks of the
Thames today, of which this could be said.”?

Commenting on this sutta, the Venerable Buddhaghosa says:
“Nothing in the duties of the householder is left unmentioned. This
sutta is called the “Vinaya of the Householders’. Hence in one who
practises what he has been taught in it, growth is to be looked for
and not decay.” But, as the Buddha often pointed out, it is necessary
to have a clear understanding in order to be able to avoid the bad
things in life; and understanding not only of the evil results they
engender but also of the control of one’s own mind which will
enable one to recognise their causes and so counter them.
Continuous mindfulness and awareness are outstanding features of
the Buddha’s teaching, but since these and similar features
naturally form a part of his positive teaching, we must consider
what that positive teaching is, taking as a particular case the well-
being of the Buddhist laity.

ADVICE FOR THE LAYMAN

According to the Byagghapajja-sutta (A IV 280-283) the Buddha was
once visited by Dighajanu who asked for his advice for laymen who
lived with their families and enjoyed the pleasures of the world. The
Buddha expounded to him four things conducive to their well-
being and happiness in this life and four things conducive to
happiness hereafter. They were:

1. Accomplishment in alertness (utthana-sampada), i.e.,
dexterity and diligence accompanied with ingenuity in
finding ways and means in the performance of duties
connected with one’s profession.

2. Accomplishment in caution (@rakkha-sampada) by protecting
one’s property against thieves, floods, etc.

1. Buddhism: Being a Sketch of the Life and Teachings of Gautama, the Buddha,
London, 1912, p. 148.
2. Dialogues of the Buddha, 111 169f.
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3. The keeping of good company (kalyana-mittata) with those
who have confidence, virtue, charity and wisdom, and
emulating them.

4. The leading of a regulated life in accordance with one’s
income (samajivikatd). Here the four channels of dissipating
wealth are enumerated as before. (A IV 281)

5. Accomplishment in confidence (saddha-sampada), knowing
the nine good qualities of the Enlightened One.

6. Accomplishment in morality (s7la-sampada) by keeping the
five precepts.

7. Accomplishment in charity (caga-sampada), being free from
meanness; generous, open-handed, easily approachable and
cheerful in sharing.

8. Accomplishment in wisdom (pafifid-sampada) leading to
spiritual growth, penetrating insight and so to the utter
destruction of all ills. (A IV 283)

Of the foregoing eight, it is recognition of the development of
the duties and conduct of ordinary life to the connection between
the accomplishment in wisdom and insight that constitute a
characteristic unique to Buddhism. The development and culture of
the essential concomitant of our everyday consciousness bring one
to a cultured consciousness where one sees yathabhiita, according to
the way things really are. As may be inferred from the preceding
remarks, perfection in morality is not possible without culture of the
mental faculties. Study and perfection in ethics lead also to the
entire realisation of the philosophy which ends all ills. In other
words, ethics constitute not only an applied philosophy but should,
if they are to have more than passing value, lead to that philosophy.

One recalls the words of the Buddha:

“TJust as one washes one hand with the other or one foot with the
other, so morality is washed around with wisdom and wisdom
with morality. The two together constitute the highest in the
world.” (D1124)

Ethical ideas are the foundation for attaining a higher life either
in this world or beyond it. Observance is a means to a higher goal
and this is always good in every walk of life. By it, man becomes
pure and calm. A mind tainted with defilements (kilesa) is always
shaky and weak. To attain to the higher life, moral strength is
equally essential.
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The code of discipline for lay disciples as expounded in the
Sigalovada-sutta is a refined form of sila expounded to householders
whose lives lie largely in the material world. By observing this
discipline, lay disciples attain to a purer state of mind, lead a more
peaceful life and progress to a better state of mind in subsequent
births until they reach the unconditioned state called Nibbana. But
the Buddha delivered the perfect summary of his own teaching,
covering on both his philosophy and ethics, when he uttered his last
words, “All conditioned things are impermanent, strive on with
vigilance.” (D II 156).



Chapter 8
THE IDEAL INDIVIDUAL

Ethics are rules of conduct; the meaning of the word is the system of
morals. The study of this system by an individual and the practice
of its lessons by him or her, produce a truly good human being. The
beauty of such a person’s character and the extent of its influence
for good, are expressed in the Buddhist scriptures. Once the
Venerable Ananda said to the Buddha:

“Lord, there are three sorts of scents whose fragrance spreads
along with the wind, but not against the wind; root-scent,
heartwood-scent and the scent of flowers. Is there any sort of
scent whose fragrance spreads with and against the wind?”

“There is Ananda. In this connection, Ananda, in
whatsoever village or district there is a woman or a man who
has taken refuge in the Buddha, Dhamma and Sangha, who
abstains from killing, stealing, sexual misconduct, falsehood
and from intoxicants; who is virtuous, of a lovely nature, who
dwells at home with a heart free from the taint of stinginess,
who is open-handed, pure-handed, delighting in giving up, one
to ask a favour of, one who delights in sharing gifts with
others—of such a one recluses and hermits sing the praises in all
quarters. Moreover the gods (devas) and non-human beings sing
his praises in like manner. This Ananda is the sort of scent
whose fragrance goes with and against the wind alike.

The scent of flowers goes not against the wind,

Nor scent of sandal-wood, musk or jasmine.

The good man’s scent goes even against the wind:

The fragrance of the saint goes everywhere. (A 1226)

It is of particular interest that the Buddha speaks of ‘glory” as
the reward to be attained by humility and industry:

“The wise and virtuous person,
Gentle and of deep understanding,
Humble and docile,

Such a one to glory may attain.
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“Energetic and not indolent,

In misfortune he is unshaken,

Humble in manners, and intelligent,

Such a one to glory may attain.” (D111 192)

Again the Buddha sketches a way of life which is in itself the
highest blessing:

“To reside in a suitable locality,
Meritorious deeds done in the past,
To set oneself in the right course—
This is the highest blessing.”

“Vast learning, perfect handicraft,

A highly trained discipline,

And pleasant speech—

This is the highest blessing.” (Sn 260-261)

THE INDIVIDUAL

Two old Brahmins, who had reached life’s end, one hundred and
twenty years of age, once came to the Buddha and said:

“We are Brahmins, master Gotama, aged, far gone in years, but
we have done no noble deeds, no meritorious deeds, no deeds
that can bring assurance to our fears. Let the worthy Gotama
cheer us. Let the worthy Gotama comfort us, so that it may be a
profit and blessing to us for a long time.”

“Indeed Brahmins, this world is swept onwards by old age,
by sickness and by death. Since this is so, self-restraint in body,
speech and thought in this life, let this be a refuge, cave of
shelter, island of defence, resting-place and support for him
who has gone beyond.”

“Life is swept onward; brief is our span of years.

One swept away by old age has no defence.

Then keep the fear of death before your eyes,

And do good deeds that lead to happiness.

The self-restraint of body, speech and thought,

In this life practised, meritorious deeds.” (A 1155)

The story of the two aged Brahmins emphasises the eternal
quality of goodness; good deeds would have lived on after the
period in which they were performed had passed into nothingness.
Furthermore, the memory of such deeds is a positive necessity to
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the individual after death. The Blessed One does not comfort the
two frightened men; he only gives them their own statement back
again: “You have done no deeds that can bring assurance to your
fears.” Their own actions, their own practise of the virtue of self-
restraint would have supported them; nothing else can do so.

Goodness is the only security after death; and, although it
should be pursued simply because it is right, it is also frequently of
great use in the affairs of the world. To be good is not necessarily to
be impractical.

“Who so, O monkey-king, like you combines truth,
foresight, fixed resolve, and fearless,
Shall see his routed foemen turn and flee?” (J-a1280.)

The king enlists four virtues in the defence of his country and
they serve him well.

The two following passages, which are very similar in content,
are identical in idea; the existence of a good man benefits all those
who have anything to do with him, and it is well for such a person
to be in a position of influence.

“Monks, when a worthy man is born into a family, it is for the
good, benefit and happiness of his parents, of his wife and
children, workmen and servants, of his friends and companions,
of his departed forbearers, of the king, of the devas, and of
recluses and godly men.

“Monks, just as abundance of rain brings to perfection all
crops for the good, benefit and happiness of many folk, even so
a worthy man is born into a family for the good, benefit and
happiness of many folk.”

“Ah, well it is for many when within
The home a wise man’s born!
Untiring, night and day,

He honours mother, father, forebears,
In fitting manner, mindful of their care
In former days.

“The homeless wanderers, who live the godly life,
He honours firm in saddha,

He knows therefore things proper, right.

He is the king’s friend and favourite,

The friend of devas, kith and kin of all
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Firm set in righteousness, with stain of stint
Put by, he wayfares to the world of bliss.
(A IV 244, translated by E.M. Hare.)

“For many let the good man wealth pursue.
Him Dhamma-warded doth a deva ward.
For him well taught, moral and dutiful,
Will honour never wane.
On Dhamma standing,
Virtuous, truth-speaking, conscientious,
Of such a man who's fit to appraise the worth?
‘Tis even like red gold from Jambu’s stream.
Him devas praise, by Brahma praised is he.”
(A III 46, translated by E.M. Hare.)

Benefits are exchanged by good men to the advantage of both
parties. This mutual benefit is well illustrated by the story of Sigala.

Sigala was the son of a devout man, but he himself refused to
have anything to do with religion; he was of the opinion that any
association with monks would entail duties and expenses and bring
him nothing worth having. His father, on his death-bed, gave him
one last piece of advice which he did promise to carry out, “Dear
son, after your morning bath salute the six quarters.”

Sigala obeyed this command literally, saluting with joined
hands the various quarters; namely the East, the South, the West,
the North, the Nadir and the Zenith. The story itself illustrates the
place of ritual; the young man made his promise to please his father
and kept it scrupulously. His motive was good as far as it went. The
gestures were in themselves futile, but they symbolise important
rules of life and it was through the symbols that Sigala was to learn
their true significance. Ritual, properly understood, is a reminder of
what it signifies; but even if not understood, it can lead an
intelligent man to ponder, investigate and find out its meaning. One
reason for the ritual is to provoke questions, as it is said of the
stones set up by the Jews to mark their entry into their Promised
Land, “That this may be a sign among you, that when your children
ask their fathers in time to come saying, “What mean ye by these
stones?” Then you shall answer them.” (Joshua, IV 6-7).

The mutual benefit is shown, for example, in this passage from
the Sigalovada-sutta:
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“In five ways should a master minister to servants and
employees as the Nadir:

By assigning them work according to their ability.
By supplying them with goods and wages.

By tending them in sickness,

By sharing with them any extra profits.

By relieving them at times.
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“The servants and employees who are thus ministered to as the
Nadir by their master show their gratitude to him in five ways:

They rise before him.

They sleep after him.

They take only what is given.

They perform their duties to his satisfaction.
They spread his good name and fame.
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“The servants and employees who are thus ministered to as the
Nadir show their gratitude towards him in these five ways and
thus is the Nadir covered by him and made safe and secure.”

(D III 191f.)

The most forceful way of showing what is right is often by
describing vividly what is wrong; the device is used here.

“There are, householder’s son, these six evil consequences in
sauntering in streets at unseemly hours, namely:

He himself is unprotected and unguarded.

His wife and children are unprotected and unguarded.

His property is unprotected and unguarded.

He is subject to suspicion with respect to evil deeds.

He becomes the subject of false allegations.

He is beset with misfortune.” (D11 183.)

S .

Certain duties are incumbent upon the man who means to live
rightly. There is the duty of kindness to others, a duty strongly
urged by Judaism and Christianity. Jesus Christ quoted the Old
Testament in thus summing up the law of man’s conduct towards
man, “Thou shalt love thy neighbour as thyself” (Leviticus, xix. 18).
The principle is brought out in this story:

When the Buddha was once at Savatthi, the king, the Kosalan
Pasenadi, happened to be upon the upper terrace of the palace with
Mallika, his queen. And he asked her, “Is there now anyone dearer,
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Mallika, to you than yourself?” “There is no one, sire, dearer than
myself.” Then the king went down from the terrace, sought the
Buddha and told him of this talk. The Buddha, in reply, uttered this

verse:

“The whole wide world we traverse with our thoughts,

And nothing find to man more dear than self.

Since ever so dear the self to others is,

Let the self-lover harm no other man.” (5175)

This same duty of kindness, and that of gratitude for kindness
done, is emphasised in the following saying of the Buddha.

“Monks, these two persons are hard to find in the world. What
two? The one who is first to do a favour, and he who is grateful
for what is done. These are the two persons hard to find in the
world.” (A 186)

The value of gratitude is enhanced by its rarity, and ingratitude
is as common as it is vile. Gratitude and ingratitude are shown
below as standing for the worth or unworthiness of a person’s
whole character.

GRATITUDE

“Monks, I will teach you the condition of the unworthy
(asappurisa-bhitmim) and that of the worthy. Monks, the
unworthy man is ungrateful, forgetful of benefit (akatavedim).
This ingratitude, this forgetfulness is congenial to mean people
(asabbhi) and is altogether a feature of unworthy people.

“But monks, the worthy person is grateful and mindful of
benefit done to him. This gratitude, this mindfulness, is
congenial with the best people, and is altogether a feature of the
best people.” (A161)

The following story demonstrates that it is man’s duty to suit
his actions to his words.

PERSONAL CONDUCT

On a certain occasion the Buddha was staying near Savatthi at the
Jeta Grove in Anathapindika’s monastery. Then the Buddha
addressed the monks:
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“Monks, there are these four rain-clouds. What four? The
thunderer that doesn’t rain. The rainer that doesn’t thunder. The
neither thunderer nor rainer. The cloud that rains and thunders.
These are the four.

“Likewise, monks, these four person resembling rain-clouds
are to be found existing in the world. And how is a person a
thunderer that doesn’t rain. Thus he is one who speaks but acts
not. And how is a person a rainer but no thunderer? In this case,
monks, a person is one who acts but speaks not. And how is a
person neither a thunderer nor a rainer? In this case a person
neither speaks nor acts. And how is a person both a thunderer
and a rainer? In this case a person both speaks and acts
accordingly. So these are the four persons found in the world.”

(A I1100)

The following discourse, which like the previous one is

arranged under four headings, enlarges upon the discipline of fear.

“Monks, these are the four fears. What four? Fear of self-
reproach, fear of others’ reproach, fear of punishment and fear of
rebirth in states of woe.

“And what is the fear of self-reproach? Herein, monks, a
certain person reflects thus, ‘If I were to practise evil conduct in
body, speech and thought, it would be a source of self-reproach
to me.” So, afraid of self-reproach, he abandons evil conduct and
develops good conduct. This monks is called the fear of self-
reproach.

“And what, monks, is the fear of others’ reproach? Herein,
monks, a certain person reflects thus, ‘If I were to practise evil
conduct in body, speech and thought, others would reproach
me.” So, afraid of others’ reproach he abandons evil conduct and
develops good conduct. This, monks, is called the fear of others’
reproach.

“And what, monks, is the fear of punishment? Herein,
monks, a certain person sees the king seizing a bandit or
miscreant and subjecting him to various forms of punishment.
Then he reflects thus, ‘If I were to practise evil conduct such as
that for which the king has seized this bandit or miscreant and
so punishes him they would surely treat me in like manner.” So,
afraid of punishment he abandons evil conduct and develops
good conduct. This, monks, is called the fear of punishment.
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“And what is the fear of rebirth in states of woe? Herein,
monks, a certain person reflects thus, ‘If I were to practise evil
conduct in body, speech and thought, I might be reborn in states
of woe after my death. So, afraid of rebirth in states of woe he
abandons evil conduct and develops good conduct.” This,
monks, is called the fear of rebirth in states of woe. So these,
monks, are the four fears.” (ATI121)

Inevitably there is something distasteful about the above
passage. The discipline of fear may have good results if it is applied
by virtuous authorities to young or ignorant subjects, because it
may create a habit of doing right. There is, however, no moral virtue
in fear, except in the case of fear of self-reproach. A man who is
afraid of doing wrong solely for fear of good men’s reproaches will
lack the moral courage to do right in the face of evil men’s derision.
A man whose only restraint from crime is the dread of punishment
will commit crimes under coercion. Even the fear of damnation can
exist without any link with morality. A mistaken idea of religious
duty can impel a man to cruelty, and it may be the most virtuous act
of a man’s life to disobey the dictates of such a duty. In Mark
Twain’s book, Huckleberry Finn, the incident occurs where a boy,
good-hearted and simple, who genuinely believes that he will be
damned eternally if he does not betray his negro friend into slavery,
and it is only by defying that terrible belief, with a cry of, “All right
then, I will go to hell”, that he is able to do what is morally right and
remain true to his friend.

It is better to be reminded of the courage which is needed to live
a good life, than of the fear which may keep a coward from an
actively evil one.

“Toil on, my brother; still in hope stand fast; nor let thy courage
flag and tire.” (J-a1267)

For the perseverance required for a growth in virtue, the Buddha
says:

“Monks, growing in five ways of growth, the noble disciple
grows in noble growth; he heeds what is essential and best for
his whole being. In what five? He grows in confidence, virtue,
learning, giving up and insight.” (A III79)
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Perfect goodness and enlightenment can only be attained by
effort—such effort as is called upon by an intense and sincere desire
for the thing to be attained.

“Monks, these five sleep little by night, they are much awake.
What five? A woman longing for a man sleeps little by night, is
much awake. So too a man longing for a woman; a thief longing
for booty; a minister bent on official business; and a monk
longing for release from the bondage of defilements sleeps little
at night, is much awake.” (AT 152)

The sheer longing of the monk is stressed by placing it beside
other persons’ longings for different and more base objects; one
quality—whole-hearted desire—is isolated and emphasised.

Fear of self-reproach is the sure guide to right if the heart and
mind are fully taught and trained. Training is important, for
knowledge alone is inadequate; the two hapless old Brahmins knew
what they should have done, but had failed to do it.

“Ye see then how that by works a man is justified, and not by
faith alone.” (Epistle of James, I1 24.)

“Goodwill and wisdom, mind by method trained,

The highest conduct on good morals based,

This makes mortals pure, not rank or wealth.

Hence, his own good discerning, let the wise

Thoroughly examine how to train the mind.” (5133)

The aim of education is to perfect the pupil; ignorance hampers
a man in every way.

“Monks, possessed of two qualities, the foolish, ignorant and
evil man goes about like a lifeless uprooted thing, is
blameworthy, censured by the intelligent and begets much
demerit. What two things? Through lack of observation
(ananuvicca) and penetration (apariyogahetvi) he speaks in praise
of him who does not deserve praise and for the same reason
blames him who should be praised.” (A188)

Furthermore, ignorance is not only disadvantageous; it is
reprehensible.

“Monks, there are these eight stains. What eight? Monks, non-
recitation is the mantra’s stain, not rising is the stain of
households, sluggishness is the stain of beauty, carelessness is
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the stain of a watchman, misconduct is the stain of a woman,
stint is the stain of a donor, evil and unrighteous states are
stains in this world and the next; but there is a greater stain than
these, ignorance is the greatest stain.” (A TV 194)

The horror of ignorance is made vivid here, by its being
presented as the culmination of besetting sins whose danger is
obvious. The device is similar to that used in Proverbs where pages
of comment upon the active spitefulness of a jealous spirit are
compressed into one sentence, “Wrath is cruel and anger is
outrageous; but who is able to stand before envy?” (D III 190).

Socrates agrees with the Buddha in naming ignorance as the
supreme evil to be overcome; Christianity, on the other hand, makes
pride the first and most pernicious of the Seven Deadly Sins, and its
conquest is the prime essential for followers of that religion. Jesus
said, “Blessed are the poor in spirit, for theirs is the kingdom of
heaven.” (Matthew v. 3.) The idea of this need to subdue pride exists
already in the Old Testament, where it is the barrier which separates
the Jews from their God. “It is a stiff-necked people” (Exodus, xxxii
9), is an often repeated accusation. Christianity, which has at its core
submission to a personal God, abhors pride more than ignorance.
According to Buddhism, however, the root of all evil in the world is
ignorance (avijja) synonymous with delusion (moha).

From the Buddha’s detestation of ignorance follows its
exaltation of the character of the teacher. The pupil must respect
him who must never fail the pupil.

“In five ways, householder’s son, a pupil should minister to a
teacher as the South:

1. By rising from his seat to show respect.
2. By attending upon him.

3. By listening attentively.

4. By personal service.

5. By respectfully receiving instruction.

“In five ways, householder’s son, do teachers who are thus
ministered to by pupils show their compassion:

They train them in the best discipline.

They make them receive that which is well held by them.
They teach them every suitable art and science.

They introduce them to their friends and associates.

Ll
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5. They provide for their safety in every quarter.” (D III 190)

Even the Buddha is shown as wishing for some figure of a
teacher to revere and obey:

On a certain occasion the Exalted One was staying near Savatthi,
at the Jeta Grove in Anathapindika’s monastery. Then the Exalted
One addressed the monks, “On a certain occasion, monks, I
myself was staying at Uruvela, on the bank of the river Nerafijara,
under the Goatherd’s banyan tree, just after I had become fully
enlightened. To me then occurred this thought as I was
meditating alone, ‘Ill at ease dwells the man who has no one to
revere and obey. What if I were to dwell doing honour and
paying reverence to some recluse or Brahmin and serving him?’
Then, monks, I had this thought, ‘For perfection of the sum total
of virtues still imperfect I would dwell doing honour, obeying
and reverencing a recluse or Brahmin; but in this world with its
Devas (gods), Maras (evil beings) and Brahmins, among the hosts
of recluses and Brahmins, in the whole world of gods and
mankind I do not perceive any other recluse or Brahmin more
perfect in virtue than myself, whom I could dwell reverencing,
obeying and serving him.

‘For the perfection of the sum total of concentration ... the
sum total of wisdom ... the sum total of release still imperfect I
would dwell doing honour ... but not in this world of gods and
mankind do I perceive any other recluse or Brahmin more
perfect in concentration, wisdom, in release than myself, whom
honouring I could dwell reverencing, obeying and serving him.’

“Then, monks, I had this thought, ‘Suppose I should dwell
honouring this Dhamma by which I have become perfectly
enlightened; suppose I should dwell reverencing, obeying and
serving this very Dhamma’.” (A 11 20)

This shows that humility has a very important place in
Buddhism. There is no element of conceit in the Buddha’s claim to
supremacy; he is beyond personal pride and states the truth about
himself as he would state it on any other subject. There is a sublime
humility in his sense of needing an object of reverence.

This also shows that the perfection which is the aim of
Buddhism is not a static, lifeless state. Even the Enlightened One
speaks in terms of growth, hence, the individual can always learn
from ethics.



Chapter 9
THE PSYCHOLOGY OF ETHICS

If a careful and far-reaching survey were to be made of the ways of
life and social systems of the civilised world, it would reveal that the
ethical aspect of the Dhamma, at least in part if not in its entirety, is
the moral code of all civilised people. Among the civilised people of
the world there is in fact no difference in the fundamental ideas of
ethics and there is really no such thing as a system of Buddhist ethics
or Christian ethics. It is one and the same all over the world; such
epithets as ‘Buddhist” and ‘Christian” merely denote certain specific
modes of comprehension, approach, observance and purpose.
Morality is observed in specific ways by various communities and
even by the most blatant sceptics who boast that they believe in no
moral obligations, and who may succeed in blinding themselves to
the truth but contradict their assertions in act and word. Those
extremists who remain desperately true to their convictions can find
no place in society for themselves and are forced to lead a life of self-
inflicted loneliness. In the words of the Dhammapada:

“Those who mistake the false for the true, and the true for the
false,
they who abide in the pasture ground of wrong thoughts, never
arrive at the real.
They who know the true as the true and the false as false,
who abide in right mindedness, they arrive at the real.”

(Dhp 11, 12)

Apart from Buddhists, individuals can, generally speaking, be
divided into two groups, each with its own conception of ethics and
their relation to life. The first group are followers of a revealed
religion, and the second group are unbelievers or sceptics. All
religions with the exception of Buddhism are revealed religions.
Their adherence depends wholly on extraneous aid, that being a
divine agency, which is omnipotent and eternal. Such religions are
of necessity animistic; and in them greater reliance is placed upon
the value of simple faith and ceremonial observances than upon the
following of precepts.
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It is held that an arbitrary creator laid down the necessary and
indispensable moral laws, the neglect of which must needs be
detrimental to any civilised society, but nevertheless, to live in
accordance with them is deemed useless and unprofitable unless
certain ritualism is observed. Ethics are thus related to an idea
which exists only in the adherent’s mind and which has no direct
connection either with the application of ethics or with life as it
really is.

In revealed religions there is an element of mystery which no
adherent dares attempt honestly to unravel for fear that a detached
and penetrating investigation of such facts would confront his
intelligence with conclusions directly opposed to his animistic
beliefs; these beliefs, implicitly and unquestionably accepted by the
followers of revealed religions, would appear to the Buddhist as
mere consoling delusions. A Buddhist would be inclined to
dispense with all of them as unnecessary to the interpretation of life;
he would see them as positive encumbrances, irrelevant to life and
therefore essential only to revealed religions. Such ‘interpretation’
is, for this reason, never undertaken but always shelved by the
misguided, though well-meaning, exponents of animistic creeds. As
a result of this confusion of ethical principles with subjective ideas,
their application to life is, in the opinion of Buddhists, very
haphazard.

Even where there is careful and strict observance of moral
precepts together with ascetic practices, it is mistakenly assumed
that such observances must necessarily be painful. To suffer this
pain bravely causes the ‘martyr” to cherish the spirit of endurance as
do those Jain and Hindu ascetics who voluntarily go through the
most ghastly extremes of self-inflicted bodily torture.

“Not nakedness, nor matted hair, nor filth, nor long fasting, nor
lying on the ground, nor dust and dirt, nor squatting on the
heels; can cleanse a man that is full of doubt. But one that lives a
calm and tranquil life, though gaily decked, if tamed, restrained
he lives; walking the holy path of righteousness, laying aside all
harm to living things—a true mendicant, ascetic, Brahmin is
he.” (Dhp 141, 142)

Animists attempt to live in a state of optimism in the belief that
everything is ordered for the best, but in the eyes of the Buddhist
these attempts are of little value. Among animists, the ethical side is
inevitably distorted. It is like a tree which is hemmed in on every
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side and compelled to grow into an unnatural shape and retains
that shape because the peculiarities of an existing phase of
civilisation give rise to certain rules of conduct from which it is
injurious to deviate. The tree, however, is liable to change its shape
if the obstacle were to be removed. In the same way a civilisation
can relapse into a state of barbarism and, under the pressure of the
new conditions, what was held to be right may come to be classed
as wrong. The animist ethic is never divorced from its communal
aspect and observed for its own intrinsic worth.

The thorough-going sceptic is to some extent saner than the
animist in his idea of ethics. At the very least he accepts nothing on
the authority of some popular sage. Nevertheless, owing to his
narrow definition of ‘reality’, he too, falls short of the truth. Both
are, however, the victims of illusion, the difference between them
being that the ‘revealed religionist’, because of the apparent
mystery of things, imagines the self to be something divine,
glorious and wonderful, whilst the sceptic, turning away from the
idea of mystery, has too limited a vision of things. The former,
perhaps unconsciously, seeks to justify the maintenance of self-
hood and the latter carelessly continues to gratify the senses.

The sceptic’s behaviour conforms to a recognised code only
because a certain degree of conformity is part of the means
whereby, without thinking very much about it, he sustains himself.
Pure ethics have little place in his life, and it is only by chance that
they have any place at all; his motive for acting in accordance with
them is an unacknowledged selfishness. He is simply following the
line of least resistance. He abstains from certain wrong, doing for
the sake of indulgence as others do that which appears to him to be
right.

Neither the animist nor the sceptic is prepared to accept the
Dhamma. To the animist it appears to be a moral code which lacks
the one and only incentive to right living; namely, it fails to include
faith in God. The average animist, whether cultured or not, is a
sentimentalist whose thoughts are under the influence of his
emotions. On the other hand, the sceptic may be a thorough
hedonist or materialist who does not value ethics at all; he may be
an aesthetic dilettante who considers himself to be an intellectual,
who dismisses the Dhamma as trite and stale; or he may be a
commonplace, mediocre worldling who is guided by traditional
ideals of decent behaviour who adheres to the tradition without
understanding it, and the Dhamma seems to him a mere imperfect
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repetition of tradition lacking the sentimental appeal to which he is
accustomed. The Buddha-Dhamma rests upon no other foundation
than the doctrines of impermanence (anicca), unsatisfactoriness
(dukkha), and anatta (non-soul, not-self, egolessness, absence of an
eternal ego either within or outside the body).

It may be paradoxical, both to the revealed religionist and to the
sceptic that such a code should instil into its adherents the most
clearly elucidated, the most lofty and completely evolved ethics in
the world. Yet the reason is not far to find, for the first thing about
the Dhamma which strikes the unbiased and earnest seeker after
truth is its perfect relevance to life. The Dhamma may be vast and
profound when we come to examine its fundamental teaching in
detail but it contains nothing which fails to harmonise with the
personal experience of the genuine thinker who is striving
diligently to apprehend the actual. All its cogent and
comprehensive expositions combine to make it more evident to him
that, far from being mere personal sentiments or tribal taboos, it is
the most satisfactory and necessary stepping stone to the attainment
of that perfect security, that only true happiness, which is
emancipation of mind.

“Better than a hundred years lived not perceiving the rise and fall
of things, is a single day lived in the perception of how all things
arise only to pass away again.”

“Better than a hundred years lived without seeing the
deathless goal, is a single day of lived beholding the deathless
goal.” (Dhp 113, 114)

Knowing the world to be but the individual, the Buddha did not
base the ethical system of the Dhamma on an observation of all the
material artificialities of the civilisations around him. Such things as
manners, modes and physical conveniences which are commonly
regarded as making up the ‘world” are ever liable to break up and
assume quite different forms, and a pre-occupation with them tends
to support the delusion of self. They are the thirst for life or craving
(tanha), that is, craving for the past, present and future which binds
us to the wheel of birth and death as the carefully spun threads of
the spider bind its prey with a silken thread whose strength is like
steel and as difficult to break.

The Buddha with his supreme knowledge saw this and as he
enquired into the causes that gave rise to this constant becoming,
there could not but come to his mind the exact course of action that
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should be pursued in order that sorrow might be definitely
overcome. The Buddha'’s ethical system depends chiefly upon the
“non-self” or anatta doctrine (see Chapters 34 & 35) which teaches
that since there can be no actor apart from the action, it follows that
there can be no extraneous aid. Blind faith is no use since it leads
nowhere and is strongly repudiated in the Buddha-Dhamma; we
must do away with the props and act on life’s stage alone, for:

“You yourselves must make the effort.
Tathagatas only point the way.” (Dhp 276)



Chapter 10
THE CONCEPT OF CONFIDENCE
IN BUDDHISM

In Buddhism the concept of confidence is referred to as saddha in
Pali and sraddha in Sanskrit. Saddha is not faith, as usually
translated, but is confidence born out of conviction. According to
Buddhist philosophy it is a purifying mental factor in the mind and
has a deeper philosophical meaning than that of mere confidence.

Asanga, the well-known Buddhist philosopher of the fourth
century C.E., described the three aspects of sraddha as: i) conviction
with regards true objects; ii) clarity with regards good qualities; and
iii) aspiration with regards what one can achieve.! Thus, firstly,
saddha is a confidence born out of understanding or conviction of
the Four Noble Truths; secondly, it is a feeling of reverence or
esteem towards the Buddha, the Dhamma and the Sangha, also
known as the Triple Gem; and thirdly, it is an earnest hope of
realizing one’s moral principles and one’s goal, Nibbana.

Buddhism places emphasis on seeing (dassana) things in their true
perspective, on not being blinded by delusion or selfish desire. If one
sees clearly, one knows that even the so-called Self (atta, atman) does
not and cannot exist. It is very important that one who wishes to
obtain unfailing success in spiritual progress has confidence in the
Dhamma because such development is based principally on
confidence. Because inner development is so based, he who lacks it is
sure to fall from his virtue and practice of meditation.

Confidence is the first of the seven treasures (dhana) of the noble
person (ariya). It is the first mental power (bala); it is the first ethical
faculty (indriya) of the mind. It has a great magnetic power which
generates essential mental properties of energy, mindfulness,
concentration and right understanding. It also eliminates the mental
hindrances of sensual desire (kamacchanda), ill-will (vyapada),
obduracy of mind and mental factors (thinamiddha), restlessness and
anxiety (uddhacca kukkucca) and uncertainty (vicikiccha). It maintains
a brightness and clarity of mind.

1. Abhidharmasamuccaya, Ed. Pralhad Pradhan, Visva-Bharati, Santinikelan,
1950, p. 6.
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Confidence in the Dhamma begins with a temporary conviction
of a morally wholesome object, but gradually develops to a form of
unshakeable trust in the Perfect One, his teaching, and his noble
Order. The Buddha denounced blind faith and pointed out that it
cannot help self-purification in any way. He always emphasised
that one should believe in his teaching only after having understood
it. He said:

“As a wise man tests gold on a touchstone, by heating and
cutting, so you monks should test my words by practice, and not
accept them simply due to reverence towards me.”!

The Buddha often praised the one who is endowed with
confidence based on knowledge. The Buddha compared this
confidence, saddha, to the confidence which a patient has in his
doctor, or a student in his teacher. The understanding on which
it is based may sometimes be weak and sometimes strong. The
more benefit the patient receives from his doctor’s treatment
and advice, the more saddha he has in him. Similarly, the more
easily the student learns his lessons and the more successful he
is in his examinations, the more confidence he has in his teacher.

The Buddhist’s confidence in the Buddha is just the kind one
has in a good physician or teacher. They have substantial grounds
for it. The teachings of the Buddha offer them what they can
observe and prove empirically as to the nature of the world. They
know that his method is effective in putting an end to unhappy
conditions. Lastly, they are invited to “come and see” (ehipassiko) for
themselves; they are asked to suspend all doubts until after they
have clear proof by direct experience that the teaching is acceptable.
This comes with the first attainment after which normal doubts
arise no more.

In the Buddha’s teaching the supreme power is the natural law of
cause and effect, from which comes the moral order of kamma or
volitional actions (cetand) and results (vipaka). The ethical teaching of
the Buddha is intrinsically a part of man’s highest purpose, which is
to gain his release from the painful condition of repeated births which
is called samsara. The Buddha has said that he only points out the way
exactly as the doctor advises treatment for his patient:

1. Tatvasamgraha, vol. Il v. 3588.
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“It is for you to exert and practise; Tathagatas only point out the
way.” (Dhp 276)

The Buddha is regarded as a teacher (sattha). After realising the
truth himself, he taught it to the world. Buddhism is not a revelation
but a path of deliverance discovered by the Buddha through his
own efforts. Out of compassion he taught it to humanity. He asked
them to test its validity in the light of their own reason,
understanding and experience. The Buddha most emphatically
warned his disciples against putting blind faith in the authority of
his Triple Canon (Tipitaka) or tradition. This is clear in a formal
discourse called the Kalama-sutta—the Charter of Free Inquiry given
by the Buddha. He said in it:

“Come, O Kalamas, do not go upon tradition; do not go upon
hearsay; do not go upon correspondence with the scriptures; do
not go upon supposition; do not go upon inference; do not go
upon mere reasoning (logic); do not go upon your pre-
conceived notions; do not go upon a person’s seeming ability;
do not go upon the thought that this ascetic is our teacher. But,
Kalamas, when you yourselves know (by observation,
experience, and right judgement) ‘Such things are bad; such
things when undertaken and followed lead to harm and ill'—
then you should not accept and follow such things. Kalamas,
when you know for yourselves ‘These things are moral; these
things are blameless; these things are praised by the wise; these
things when undertaken and performed, conduce to well-being
and happiness’—then do you live acting accordingly.” (A 1189)

The Buddha never attempted to persuade his followers to have
any submissive faith in him or his teaching. He trained his disciples
in the ways of intelligent enquiry. The enquiring Kalamas he
answered saying;:

“It is proper for you, Kalamas, to doubt, to be uncertain;
uncertainty has arisen in you about what is doubtful.” (A I 189)

He does not want us to accept anything that does not accord
with truth, without reasoning. He asks us to apprehend things as
they really are (yathabhiita).

On one occasion a millionaire named Upali, a fervent follower
of Nigantha Nataputta (i.e. Mahavira, the founder of Jainism),
approached the Buddha, and thoughtfully listened to his teaching;
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saddha arose in him and forthwith he expressed his willingness to
become a follower of the Buddha. But the Buddha said: “Of a truth,
Upali, make a thorough investigation.” Then in his great delight
Upali said: “Had I manifested my readiness to become a follower of
another creed they would have taken me around the city in
procession and proclaimed that such and such a millionaire had
embraced their faith. But, sir, your reverence counsels me to make
further investigation. I feel the more delighted at this saying of
yours.” Upali then sought refuge in the Buddha, Dhamma and
Sangha (M 1371f.).

According to the Buddha one should not follow a teacher
blindly nor seek refuge in the hope that he will be saved by mere
glimpses of the serene personality of the master. He should not
aspire to be purified by the master’s own purity. Vakkali, a Brahmin
who was proficient in the Vedas, became a monk. He never tired of
glimpsing the Buddha and spent all his time following him about.
The Buddha said to him:

“O Vakkali, what is the use of seeing my foul body. One who
sees the Dhamma sees me.” (S 11 120; It 90f.)

The Pali Canon (Tipitaka) contains the early Buddhist scriptures.
The disciples of the Buddha compiled these at Rajagaha in northern
India during the First Council which was held under the patronage
of King Ajatasattu after the passing away of the Buddha. It is quite
possible that in the course of the twenty-five centuries which have
elapsed some interpolation may have crept in here and there. Still, it
can be said with full confidence that this collection of books is the
nearest and most reliable source of the teachings of the Buddha. The
Buddhists read these books in order to understand the teachings of
the Buddha and to get inspiration to follow the path taught by him.
They are regarded as the advice of the great teacher to his disciples.
They are not to be accepted and believed, but to be understood and
practised.

The Buddha likened his teaching to a raft:

“The doctrine I teach you, O monks, is like a raft to be used to
cross over samsara (the stream of existence), not as something to
be held fast to. If a man comes by a great stretch of water and
sees no way of crossing to the opposite shore which is safe and
secure so he fashions a raft out of sticks, branches, leaves, and
grasses and lashings and uses it to cross over to the opposite
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bank. Suppose now, O monks, he were to say ‘This raft has been
of much use to me so I will put it on my head and carry it with
me as I proceed on my journey’—will he be doing the correct
thing with this raft?” (M 1134f)

The monks agreed this action was not correct and the Buddha
added the obvious answer: “Even so, monks, the doctrine taught by
me is for crossing over and not for holding fast to.” Merely to hold
fast means to adopt the ‘labels’” of the belief without taking the
trouble to practise what the belief advises, implies or involves.

In one of the discourses the Buddha warned a Brahmin not to
rush to hasty conclusions about him or the path he has shown or his
disciples who have reached that path. In respect to everything there
are degrees and grades, and one should not think of anything as
belonging to the highest state in the absence of sufficient evidence.
He went on to explain this fact with the help of the elephant’s
footprint simile:

“An ordinary man, on entering a forest, sees a large footprint
and comes to the conclusion, ‘Indeed, it is the footprint of the great
royal elephant.” But the skilled elephant-tracker looking at the
footprint would say: ‘This is not necessarily the footprint of the
royal elephant. There are stunted she-elephants who also have such
large footprints.” The skilled elephant-tracker follows the footprints
until he perceives the elephant’s shoulder has knocked against the
trees at a high level and has grazed off high things in the forest.
Even then he does not come to the conclusion that one of them is the
footprint of the royal elephant, as there are other elephants, too,
who could cause the same signs as the great royal elephant himself.
The skilled elephant-tracker only comes to the conclusion that it is
the great royal elephant when he sees it with his own eyes. Just so,
the individual should go through various stages in inner
development, not counting any as the highest stage, but persevere
until he ultimately realises the truth.” (M I134f. Cf. M 1175-84.)

The Buddha said, “Confidence is a companion to a person and
wisdom properly commands him.” (S I 38). In the same connection,
the great Mahayanist philosopher Nagarjuna says in a section of the
voluminous Prajiiaparamita literature: “Confidence is the entrance to
the ocean of the Laws of the Buddha and knowledge is the ship in
which one can sail on it.”

What does a Buddhist with saddha do when he visits the temple?
In the temple he finds the image of the Buddha which serves as a
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token of inspiration. He finds it helpful in concentrating on his
teachings. He also makes an offering to the shrine. The offering of
flowers and incense express his homage and gratitude and indicate
no intrinsic value. His offerings are his recognition of the Buddha’s
sublime qualities. They are an outward indication and expression
that he takes the Buddha and Dhamma as his guide. He accepts the
way of life as laid down by the Buddha. Almost all religions refer to
confidence in terms of faith. The Buddha, however, urged his
followers to see and to understand things for themselves.



Chapter 11
THE THREE REFUGES

There is only one way to become a Buddhist and that is to follow in
the footsteps of the Buddha and put his teaching into practice in
one’s life. Buddhist philosophy recognises certain ‘fetters’” which
hamper an individual’s growth towards liberation. One of these is
‘the belief in rites and rituals’, the mistaken assumption that by
going through a special ceremony or by following some religious
duty, one can be saved. Little wonder then that there is no
baptismal service in Buddhism.

What, then, marks one’s entry into Buddhism? The required
quality is saddha which is ‘confidence based on knowledge’. Before
one can begin to seriously follow the Buddha’s path, there must
arise within one—however falteringly—the confidence that there is
a path to be trodden and a goal to be reached. This initial confidence
may then be strengthened gradually, as experience teaches us that it
was well founded. It in recognition of this repeated pattern—initial
confidence leading to a willingness to experiment, which in its turn
brings confirmation of the original vision and provides the basis
from which a further step can be envisaged—that the Buddhist
custom of saranagamana—going for refuge—was instituted and
developed.

Every religion worthy of the name has certain articles in which
its followers have confidence. It is these articles of belief which
awaken the religious impulse and inspire a person to lead the
religious life. They give a concrete shape, as it were, to abstract
principles around which the followers of a religion rally. It may
thus be said that it is these articles of belief which give rise to the
institutional forms of religion. The organised form of a religion
cannot exist without them, in fact no movement whatsoever can be
operative and successful unless organised in the institutional form.
Buddhism is no exception; the Three Refuges are the articles in
which its followers show their confidence.

The Buddha, Dhamma and Sangha, also known as the Tiratana
or the Triple Gem, form the Three Refuges (tisarana). The Buddha is
the one who has attained to full enlightenment after fulfilling the
Ten Perfections. The Dhamma is the doctrine preached by a
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Buddha. The Sangha is the Order of the Noble Disciples who have
practised the teachings and realised the Dhamma to varying
degrees. For the same reason they are known as the Ariya Sangha or
community of Noble Ones (as opposed to the community of
ordained monks and nuns).

Some early Buddhist scholars have referred to another
interpretation of Sarana, and for that matter Tisarana, based on the
following saying of the Buddha:

“O young man, living beings have kamma as their property,
their inheritance, progenitor, relative and refuge.”
(M I 203-6; A V 288, 291)

In this passage emphasis is on patisarana or sarana. Kamma in the
present context refers to the kusala dhammas or skilful states. Now
the Buddha, Dhamma and Sangha can be objects of wholesome
thoughts (kusala cittani) so while sarana has a direct reference to
kamma it would have only an indirect reference to the Triple Gem.
For the same reason, according to this interpretation, sarana in its
primary sense means kusala, but has a secondary meaning, the
Triple Gem. This interpretation of sarana is too wide and also too
superficial in nature. Many other things, both relevant and
irrelevant, could be included within such a definition; therefore, we
reject it and keep within the bounds of the traditional interpretation.
Accordingly, by sarana one has to understand tisarana or the Three
Refuges.

The taking of the Refuges or saranagamana, is as old as
Buddhism itself. It is recorded that shortly after the enlightenment
of the Master, two merchants named Tapassu and Bhalluka of
Ukkala who, while on their way to Rajagaha, happened to meet the
Buddha. They offered him rice cakes and honey and expressed their
complete confidence in the Buddha and Dhamma (Vin I 3f; A I 26;
Ud-a 54; J-a I 80). By their taking of refuge, the foundation of the
institutional form of the religion was laid. The question of taking
refuge in the Sangha could not at that time arise, for the Sangha had
not yet come into existence. The five ascetics (paficavaggiya) to
whom the Buddha preached the first discourse formed the initial
nucleus of the Sangha. After hearing the Buddha’s first discourse,
Yasa of Benares, having forsaken a life of great luxury, entered the
Deer Park in Benares at night where the Buddha preached to him
and was afterwards admitted to the Order. His father, who had
come to seek his son, was also captivated by the Buddha’s teaching
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and was the first person to become a lay disciple by reciting the
formula of the Three Refuges, i.e. the Buddha, Dhamma and
Sangha. The mother and wife of Yasa became the first female lay
follower (Vin I 17f£.).!

The taking of the Three Refuges involves the three-fold
repetition of the following Pali formula:

Buddham saranam gacchami.
Dhammam saranam gacchami.
Sangham saranam gacchami.

To the Buddha I go for refuge.
To the Dhamma (teaching) I go for refuge.
To the Sangha (Order of monks) I go for refuge.

To the sceptical westerner, such incantation no doubt smacks of
idolatry, superstition and ‘oriental passiveness’. Yet taking refuge in
the Buddha implies no guarantee that Buddha himself will effect
the arrival at the goal of any of his followers. On the contrary, he
says,

“Surely by oneself is evil done, by oneself one becomes pure;
By oneself is evil avoided, by oneself one becomes pure.

Purity and impurity are of the individual.

No one can purify another.” (Dhp 165)

When referring to progress towards the goal Buddha frequently
used the expression “Having thoroughly understood and experi-
enced for himself’ (sayam abhififia sacchikatva; Vin 19, 35; D112; M 1
35, Sn p. 16).

Indeed the Three Refuges would probably be more acceptable
to the western mind if, instead of the time-honoured ‘refuge’ the
word ‘guide’ were used. The first refuge might then be translated as
“I seek to rely on the Buddha to guide me in my search.”

According to the doctrine of kamma, future happiness is a direct
result of maintaining a satisfactory standard of conduct in the
present. But there was wrong action in the past which must produce
its effect in the present and in the future. If, inevitably, one reaps the
results of one’s actions, good or bad, and there is no means of
avoiding these results on the strength of the moral excellence of
another person, the best that can be done to gain secure and lasting

1. For more details; see Chapter 13.
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happiness is to cut down the evil actions and increase the good
ones. There is freedom of will in making a choice, but clearly there
must be cultivation of vision and discernment to detect which
choice should be made. The Buddha’s teaching stresses the
cultivation of discernment more than the cultivation of will-power,
for, since blind obedience is not encouraged, unless a person is
convinced that he is pursuing a wrong course he is unlikely to
abandon it if it seems attractive. We find in the Dhammapada:

“If, by renouncing a relatively small happiness,

one sees a greater happiness;

the wise man abandons the small happiness

in consideration of the greater happiness.” (Dhp 290)

It is therefore necessary that one should be willing to discern a
possible comparison and be able to draw it.

Such matters, are, however, not evident in the devotion and
pageantry associated with Buddhism in the Buddhist countries, and
the mental attitude of persons participating in these must be made
clear. The central tangible object of a ceremonial display consists,
almost always, in an image of the Buddha or Buddha-riipa, though
such images were unknown until the first century B.C.E.
Previously, the Buddha was depicted in scenes with a bodhi tree,
wheel, lotus or a footprint representing the Buddha. It is generally
considered that non-Indian influences, notably perhaps the Greek,
brought about the representation of the Buddha in the manner of a
human figure. But a Buddhist goes before an image and offers
flowers or incense not to the figure but to the Buddha, recollecting
his virtues such as his Enlightenment, and as a mark of gratitude,
reflecting on the perfection of the Buddha and meditating on the
transiency of the fading flowers. As he offers the flowers, the
Buddhist recites:

Piijemi buddham kusumena ‘nena
Puiifienam etena labhami mokkham;
Puppham milayati yatha idam me,
Kayo tatha yati vinasabhavam.

“With diverse flowers I do homage to the Buddha
and through this merit may there be release.
Even as these flowers fade,

so does my body approach dissolution.”!
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This is not from a canonical text but it is a very old traditional
verse. Though an image or some such symbol is useful to the
ordinary person in the matter of helping him to concentrate his
attention, an intellectual could dispense with it since he would
direct his thoughts, probably concentrating on a passage such as the
following;:

Iti pi so bhagava, araham, sammasambuddho, vijjacarana- sampanno,
sugato lokavidii, anuttaro, purisadammasarathi sattha
devamanussanam, buddho bhagava ti

“Such indeed is the Exalted One, an Arahant, Fully Enlightened,
complete in special wisdom and virtue, happy, knower of the
worlds, an incomparable guide of trainable men, a teacher of
gods and men, a Buddha.”

(Vin III 8; M 1335; S1155; AV 65, etc.)

But genuine reverence for the Buddha is to be measured only by the
extent to which one follows his teachings.

“He who, having entered on the course, practises in conformity
with the Dhamma, pays reverence to the Tathagata.”
(ST 85; AII33)

How does this attitude affect the moral outlook of the Buddhist?
In contrast to the theistic religions where man is a subservient
creature, for ever below God or gods until he or they should feel
inclined to raise his status, the Buddhist has it in his power to rise as
high as he likes provided he is willing to make the effort. The
Buddhist’s mentality is never enslaved; he does not sacrifice
freedom of thought or freedom of will. Here is the advantage of
saddha, confidence born of knowledge, over blind faith. The
Buddhist pilgrim starts out on a worthwhile journey in happy
expectancy, with plenty of equipment and a good chance of success;
he is never a “miserable sinner”.

The second Refuge or ‘guide’ is the Dhamma, the teaching. The
example of the Buddha’s own life is a great help to those wishing to
attain a similar goal, just as the life of Christ affords a pattern to
inspire and guide the sincere Christian. The Buddhist has a second
guide in the detailed teaching handed down through the ages, just

1. For this and other similar verses see The Mirror of the Dhamma by
Narada Thera and Bhikkhu Kassapa, BPS, Kandy, 2003.
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as the Christian has a guide in the sermons and parables of Christ
recorded in the gospels. The Buddhist, however, is yet more
fortunate in that the Buddha lived for many years after his
enlightenment and had the time to develop and perfect a detailed
philosophy, a code of discipline and a careful step by step analysis
of the path to be taken and the various states to be achieved and
transcended.

In the course of his teaching life the Buddha encountered
thousands of people with differing educational, social, moral and
religious backgrounds. He adapted and refined his message to suit
the needs and capabilities of kings and beggars, prostitutes and
ascetics. The modern-day Buddhist can, therefore, turn confidently
to the Dhamma for support, knowing that this teaching has been
developed to incorporate all sorts and conditions of men. As he
begins to put the teaching into practice, however, the follower of the
Buddha comes to have a much surer and intimate reason for relying
on the Dhamma: he comes to realise the truth of it by his own
personal experience. Though he still may know only a little he no
longer relies on hearsay but has confidence based on knowledge.
He reaffirms his ‘going for refuge in the Dhamma’ because he finds
that it is in accordance with his own, probably painfully acquired,
experience.

The third Refuge is the Sangha, the Community of Noble Ones;
past, present and future. The realisation that millions of men and
women have followed the Buddha’s teaching, have decided to
devote their whole energy and attention to it, and have found it a
valid and satisfying way of life—this is the third guide for the
Buddhist. Sangha often refers in particular to the monks but strictly
speaking it refers to those who have walked in the footsteps of the
Buddha and reaped the fruit of their labours.

The Three Refuges have a significance not only to the lay
devotee but to the members of the monastic order as well. It is
evident from the books of discipline (vinaya) that in the beginning
the going forth (pabbajja) and higher ordination (upasampadi) were
performed by taking the Three Refuges and it was only at a later
stage that rules and regulations were introduced. Therefore the
Three Refuges occupy a very important place in the institutional
form of Buddhism.



Chapter 12
THE FIVE PRECEPTS

The taking of the Threefold Refuge in the Buddha, Dhamma and
Sangha—called saranagamana in Pali—is not a mere formal act; itis a
profound undertaking to attain the goal represented by the Triple
Gem. This goal is not easily attained and the devotee has to reach it
by treading the path gradually (M I 479).

In keeping with the Buddhist spirit the going for refuge should
be based on experience and reason. Although the goal of Buddhism
is supramundane, its practice is down to earth. In Buddhism no
intercessor between God and man calls forth a divine blessing;
instead, man, exercising his will, reason and experience has shown
that by taking a certain path he will contribute not only to his own
welfare but also to the welfare of the human race. He wills to take
that path. Here is the recognition of manhood, of man’s own power
and responsibility. Blind faith is entirely absent but it is a confidence
(saddha) closely linked to the world of experience; it is just such a
confidence, based on observation and knowledge as is necessary for
any right action or study. Men have confidence in the Buddha and
go to him for refuge, not because he is said to be this or that but
because his teaching corresponds to what they personally know of
the actual world.

The path leading out of suffering (dukkha) to Nibbana is three-
fold: morality, meditation and wisdom:

1. Sila—Morality, the first step, includes all the virtues of an honest
respectable person. It is identified with virtues in general, and with
the many admirable qualities related to the ideals of purification and
restraint as they are realised with the body, speech and mind. It is
usually understood as referring to the five moral precepts which
constitute the layman’s definitive code of practical ethics. He begins
the spiritual journey by taking the five precepts and every lay
devotee is expected to observe these five elementary rules of conduct.

In the observance of the five precepts the Buddhist is kept in
close touch with reality. Man is a social being and develops his
character in relation to the society in which he belongs, so whatever
he does, leaves its impression not only on himself but also on that
society. The observance of the moral precepts must, therefore, also
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leave their impression..
The five precepts (pafica sila) apply to all Buddhists and are as
follows:

1. Tundertake the precept to abstain from the taking of life.

2. I undertake the precept to abstain from taking what is not
given.

3. Tundertake the precept to abstain from sexual misconduct.

4. Tundertake the precept to abstain from false speech.

5. I undertake the precept to abstain from intoxicating drinks
and drugs.

When we take precepts, we should learn the meaning and the
practical application which will lead to the experience of purifying
the mind and of establishing a certain harmless way of life, a different
attitude towards life, seen intelligently and compassionately. Having
acquired this attitude these simple precepts when applied daily will
diminish the suffering for us and for others. The significance of the
precepts is of wide social significance. We should try to keep them at
all times. We should reflect that the first precept will awaken and
increase the sentiments of loving-kindness. It will certainly establish
friendliness between men. In this precept is embodied the principle of
all-embracing compassion and goodwill which alone could save
humanity from destruction.

The five precepts do not represent the main teachings of
Buddhism; they represent a course of action based on that teaching.
For the man who has come to the knowledge of the Dhamma, they
are the rudiments of how to behave in the external world. In these
precepts is expressed the foundation of civilisation and it is for this
reason that there is, for Buddhists, no ceremony so profound and so
exalted in meaning as that of repeating them. History shows that
Buddhism was the first religion in which the moral element was
emphasised. In reciting these precepts, man is asserting his
emergence from the savage state. He is taking upon himself a new
character and helping to establish a cultured civilisation. Where
these precepts are broken, civilisation degenerates.

Twenty five centuries ago the Buddha gave the precepts not to
kill or steal. Today the world is perceiving the necessity of enjoining
these two precepts upon nations and their enforcement has been
attempted through such organisations as the U.N. In general,
however, they are only applied to human beings whereas the
Buddha applied them to all life. Incidentally, his religion was the
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first to establish hospitals for both men and animals. Thus the first
precept refers not only to human beings but to all living beings
without exception, and acknowledges the universal desire for self-
preservation. Explaining this instinct of all beings, the Buddha said:

“All tremble before punishment; all fear death. Comparing others
to oneself, one should not kill nor cause to kill. All tremble before
punishment; to all life is dear. Comparing others with oneself,
one should not kill nor cause to kill.” (Dhp 129, 130)

“Comparing oneself to others in such terms as ‘Just as I am so
are they, just as they are so am I’, he should neither kill nor
cause others to kill.” (Sn 705)

As regards the second precept, on the one hand it inculcates
respect for the property of others, and on the other it exercises
control over the acquisitive instincts of the individual. Then again,
the second precept affirms the necessity of fair play. It renounces
greed and grasping, unfair competition that leads one, at any cost,
to acquire and accumulate riches by ruining others, as well as by
flagrant thieving. One should, in fact, respect the rights of others.
One should not steal even a leaf or a blade of grass. One should not
commit any sort of dishonesty.

“Then because the disciple knows that it belongs to others,
stealing anything from any place should be avoided. Let him
not cause to steal, nor approve of others’ stealing. All stealing
should be avoided.” (Dhp 395)

These two precepts in particular have a markedly double aspect
in that they are subjective as well as objective. It is worse to have the
nature of a killer and a thief, than to be killed and robbed. A woman
killing flies may have murder in her heart; if a person who has been
in the habit of killing will refrain from taking the life of any living
creature, he will find his consciousness gaining a new quality which
will repay the effort. Killing, stealing, and also lying are
obstructions which prevent a man from knowing his true self.
Through them he imposes upon others but even more he imposes
upon himself; in this matter virtue is surely its own reward.

The third precept is of great social importance; in the first place,
it preserves the integrity of family life which is the basic unit of
human society, and in the second place it exercises control within
reasonable limits over the libido. By observance of this precept
mankind would achieve that control over his sexual appetite by
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which individual and social welfare can be gained. On the
observance of this precept the Buddha admonished thus:

“The wise man should avoid non-celibate life as if it were a
burning charcoal pit. If he is unable to lead a celibate life fully,
let him not transgress with another’s wife.” (Dhp 396)

The fourth precept affirms the necessity of care in speech. Who
would deny that lying leads to corruption of one’s own mind as
well as hurting others. Like the other precepts, it is for the good of
both the individual and the community. A man who can be trusted
will prosper and so will a nation, but the greatest value of the
precept is in its subjective effect. A dishonest person can no more
see clearly than a muddy pool can reflect distinctly. This honesty is
more difficult to attain than it at first appears to be, but truthfulness
is progressive like all the virtues. Each truthful act and word creates
an aptitude for further truth. It is the search for truth that has
produced the greatest literature. Abusing and slandering others are
forms of cheating. Maligning a man’s good character may be more
harmful than stealing his wallet. When nations fail to keep treaties
with other nations, we can understand the social catastrophe of
dissimulation. One’s actions should be in harmony with one’s
words. Truth is great and prevails over all the powers of evil. Again,
one’s speech should have some worthwhile purpose; if it is only for
the sake of passing time or amusing others it is better left unsaid.
With regards to this precept the Buddha said:

“Whether he is in an assembly or in a public place let him not
tell lies to another. Let him not cause others to tell lies nor
approve of others’ telling lies.” (Dhp 397)

“For one who transgresses the truth and is given to lying, and
who is unconcerned with the life hereafter, there is no evil he
dare not do.” (Dhp 176)

The Buddha did not base his religion on speculation and
imagination, or on what he would have liked to be true; he based it
on the facts of observation, most carefully and accurately studied.
The Buddhist, following him, tries to see things ‘as they really are’
(A III 429). He has been taught the folly of trying to deal with
problems which are by their very nature outside the possibility of
finite comprehension. Einstein was acting in the spirit of Buddhism
when he refused to recognise the Absolute; the Buddha refused to
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consider such contradictions in thought as a First Cause and an
Absolute. He saw that there is relative knowledge which men can
attain. They know how they themselves respond to the world about
them; they know that they suffer and they perceive that, in
proportion as they tread the path taught by the Buddha, this
suffering ceases. These are facts which can be and have been
verified; such is the honesty of Buddhism, which gives special
weight to the fourth precept.

The fifth precept forbids the use of intoxicating liquors and
drugs. The habit of drinking or taking drugs weakens the moral and
physical stamina of a man and society at large also suffers because
of his degeneration. The precept is one which mankind, outside the
Buddhist and Islamic worlds, has been slow to follow, although
attempts have been made in the United States and in France to
enforce it through their Constitutions. The ideals embodied in the
Buddhist religion so many years ago are those which the nations of
the world are still struggling to realise. It has been said that
Buddhism is opposed to social progress and ignores sociological
problems; this is the direct opposite of the truth. The fourth and
fifth precepts—not to tell lies and not to take intoxicants—have their
bearing both on society and on the individual. The moral culture of
the individual leaves its influence on society also. These five
precepts are at the very heart of Buddhism, and constitute its most
important and constantly repeated observance; they are a social
code which rescues man from barbarism.

“He who destroys life, tells lies, takes what is not given,
commits adultery and takes intoxicating drinks, digs up his own
roots even in this very life.” (Dhp 246, 247)

Some minds are so austere as to rebel even against so simple an
observance as this, but human nature is prone to sloth and
ignorance and relapses all too readily without some form of
observance to keep it in mind of those ideals to which it would
attain. Coué perceived the value of repetition, seeing how a word
can thereby be stamped on our subconscious, and used it in his
treatment of physical illness. He advised the patient to repeat
certain formulae twenty times, twice a day, and the body was
forced, in certain ways at least, to respond to the suggestive
statements made about it. When rightly used and understood,
religious formulae undoubtedly have a beneficial effect on the
mind.



THE FIVE PRECEPTS 77

It can easily be seen that the misery of the world comes very
largely from the breaking of these five precepts. The world today
stands more in need of Buddhism than ever before; there is no other
religion to which it could so well turn for succour. Showing the way
to peace, closely in harmony with scientific and psychological
research and frankly agnostic where man must be agnostic,
Buddhism offers a teaching which the modern man can follow
without doing violence to his reason.

The observance of the five precepts themselves mark the
difference between barbarism and civilisation and in them abides
the secret of future evolution. In following them the Buddhist is
ensuring a continuance of the civilising process and securing for the
world a better future and he will, in a later life, participate in that
better future. Here in these precepts, therefore, is the beginning of
the path which will eventually lead to the complete liberation of
Nibbana.

The devotee should not rest satisfied with the observance of
these five precepts. From time to time, especially on full-moon or
new-moon days, he should also observe the eight or ten precepts,'
thereby taking another step forward on the path.

2. Samadhi—Meditation is the second step. In order to maintain a
good standard of moral conduct, it is also essential to practise
meditation, which is called samadhi. The word samadhi means a
fixed or tranquil state of the mind. The undisciplined mind is in the
habit of wandering here and there and is difficult to control. It may
follow any harmful idea or imagination. In order to prevent this
unhealthy tendency, the mind should be concentrated on a selected
object of meditation. In the course of practice, the mind will
gradually become more restrained and remain obediently fixed on
the object to which it is directed. By choosing suitable objects we can
counteract specific mental weaknesses. For example, by meditating
on loving-kindness we can assuage the traits of enmity, wrath and
envy. By meditating on the repulsive aspects of the body we can

1. The eight precepts are the five precepts, with the third precept
tightened to abstinence from sex, and the additional precepts of abstinence
from eating after midday; abstinence from singing, dancing or watching
entertainments and abstinence from using ornaments, cosmetics or
perfumes