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Chaperon Your Wandering Mind

By Chimi Wangmo

Prof. Dr. Lozang Jamspal & Prof. Dr. Tilak Kariyawasam (Supervisor)

Fundamental Nature of Mind

According to rdzogs chen (The Great Perfection) perspective, the ultimate nature of the mind is
pure, which is referred as enlightened mind or the clear light mind. Various afflictions and negative
emotions are nothing but the products of conditioning. All the Buddhist traditions agree that mind is
something that is empty like space always lacking of form or color. kun mkhyen kiong chen rab ‘byams
pa[KunkhenLongchenRabjampal308 — 1363] abbreviated as klong chen pa[Longchenpa], one of the
greatest teachers of rnying ma[Nyingma]lineage and the most brilliant writer in the Tibetan Buddhist
literature who authored more than two hundred treasuries of books, offers to explain that the relative
function of the mind is to perceive and understand objects; without the mind, beings are powerless to
perceive or understand objects. In relative sense, the mind’s main function is to assign things through
assigning names and compartmentalizing even though the perception is devoid of existence. Similar
observation is made by modern scientists such as*Stephen Hawking when studying quantum physics,
he observes that brain is like a computer and consciousness or mind is like a computer program — when
the computer is shut off, the program ceases to run. He further observes that our human race is merely
a chemical scum on a moderate sized planet that is orbiting around an average sized star in the outer
suburb of one among a hundred billion galaxies. He goes on to observe that the whole universe exists
for human’s benefit of the mind even with an insignificant presence in the vast galaxies.? His findings
have parallels to klong chen pa’s teachings on the human mind found in the byang chub kyi sems kun
byed rgyal po’i don khridrin chen sgrubo, where he describes how everything appear. He affirms that
all experience and life forms cannot be proven to exist independently of it being present before the mind.
All experience and life forms that one goes through has “me” as its roots to the universal creativity that
is pure and total. He observes that the way things appear is one’s own being, and the way things arise
is one’s own manifestation.® For Stephen Hawking, he was awed by his own discovery that everything
in the galaxy exist because of “me”, which is why he pointed that one could make everything disappear

as quickly as through shutting down one’s eyes, which is what is termed as the *theory of relativity as

! Stephen Hawking was a theoretical physicist and cosmologist, known for his theoretical prediction that the
black hole emits radiation; was the greatest scientist of this age known for the theory of relativity and quantum
mechanics.

2 (Ferris)

3 (Longchenpa, You Are the Eyes of the World. Translation of: byang chub kyi sems kun byed rgyal po'i khrid
rin chen sgru bo.)

4 Theory of relativity is the science of experience rather than the science of universe, which Albert Einstein
discovered but couldn’t realize. The theory deals with time and space where the fundamental question if time and
space inherent property of the universe independent of humans or are they only entities that reflect human
experience. So according to the theory, time and space vary according to the frame of reference of the observer.
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discovered by SAlbert Einstein even though he didn’t realize he discovered the phenomena of the dbu
ma(Skt. Madhyamaka). Following him, John Von Neumann and Eugene Wigner pointed out that
consciousness has the extreme role to play in quantum mechanics. According to their examinations and
findings, this could mean that the observer is intrinsically part of the main formulation of quantum
mechanics, and what differentiates the observer from the physical particle could be the mind and
consciousness. In guantum mechanism, it does not suggest the mind matter dichotomy — it neither
points to materialism nor®solipsism but to a mid-way between these two extremes, epiphany that both
"Werner Heisenberg and 8Wolfgang Pauli got, which is the essence of the Buddhist philosophical view
point of dbu ma paor the’Madhyamikato whichklong chen pa proclaims that Madhyamika tradition is
the secret and the profound teachings of Buddha Sakyamuni. All the four major traditions of Tibetan
Buddhism viz. rnying ma, sa skya, bka’ brgyud, and dge lugs adhere to the middle way philosophy
expounded by Arya Nagarjuna through the direct interpretation of the meaning of PrajiiaparamitaSitra

found in his Collection of Reasoning.?

The manifestation of the world depends upon how one sees it and experiences it. We see the world
through our own perception. However, through the trainings, we are able to free our vision of
familiarity through a new prism —this is achieved in a shift in the perspective that supersede our ordinary
way of perceiving. The phenomena of perceiving start with how we look at the world and perceive
things including ourselves in terms of projects or what klong chen pa calls as task-at-hand i.e gzung.
We look at things in terms of objects to whose solicitation for attention we respond by choosing what
to grasp ‘dzin and what not to grasp. Perception can never be separated from the perceiver’s concrete
situational standpoint. Herbert V. Guenther annotate klong chen pa’s sems nyid ngal gso, with a
modern-day analogy of a perception of an individual vis-a-vis traffic lights during the time of driving
and at the time of looking out of the window observing the traffic lights. The same functioning of the
traffic lights is perceived in a distinct variation as one situation entails the individual being caught up
in a distinct traffic situation, while in the second scenario the individual is detached from it even though
both are in the distinct perceptual situation of being in it or detached from it. So, individuals’ perception

depends on the situation in which it is perceived. So, our state of being depends on our own disposition

The entities vary depending on the experience of the observer’s experience. Thus, time and space are not inherent
properties of the universe but defined by one’s science as they are only properties pertaining to how individuals’
senses interpret the universe.

> Albert Einstein was a German born theoretical physicist one of the two pillars of modern physics along with
quantum mechanics. His well-known work includes the mass energy equivalence formula.

6 Solipsism is a philosophical view that only one’s own mind is sure to exist. As an epistemological position,
solipsism holds the knowledge of anything outside one’s mind is unsure.

" Werner Heisenberg was a German-born theoretical physicist known for Heisenberg uncertainty principle.

8 Wolfgang Pauli was a Austrian-Swiss physicist and one of the pioneer in quantum physics, he was known for
the discovery of the new law of nature, the exclusion principle popularly known as Pauli principle.

® Madhyamika is written in reference to those followers of the Madhyamaka school

10 (Jikdrel-Yeshe-Doriji)
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and not on the circumstances we are in. It is thus, within such framework of complexity that each
individual’s perception of their world develops. The simplest way of interpreting the mind is
explaining it as an open dimension or stong pa, and the sems nyid is explained as cognitive in a clear
light that operates in pristine cognition called yes shesthat deals with ‘there-ness’ or snang ba as pure
‘there-ness’ called dagsnang. This intricacy of mind is at a loss of its clarity thus scrambling in the
dark termed as gti mug conjuring something there to be something not, turning pure there-ness into

impure there-ness called ma dag pa’i snang ba.*?

Our mind primordially is pure, which is stainless in every aspect; indeed, it is for us to look inside and
see that the mind is like a sky where clouds may appear and disappear in the sky but the sky’s magic
remains pure just as the primordial Buddhahood that is spotless in itself. So, what is pure from the
beginning, the object and mind are not two.**Whatever is there has no independent reality, and what
presents itself is the open dimension of being. Just like the rising and falling of the waves are same as
expanse of water; what presents in itself and what is free in itself are not existing as two.'* In the relative
world, the milieu of everything including the things one perceive, multiple thoughts and the feelings
that arise, multiple emotions that one experience, all of these may seem complicated and intricate but it
is just around a moment’s reach to discover that minds affirmations and negations are one and the same
in the openness of being. klong chen pa’s conclusion is drawn according to his clear light experience
and conforms to what Buddha Sakyamuni principally taught. This is where he goes beyond the quantum
physicists have reached, and he advises his students that all that is postulated by the intellects is devoid
of any substance while the names are incidental just like the essences are imputations, and to go where
the intellects have not introduced a duality. Thus, he concludes that all the entities of reality which
cannot be grasped concretely in their variety are the images that do not exist as a duality — Samsara and
Nirvana does not exist as two, they are but one and same in the realm of enlightened mind.'> However,
to be able to arrive to this realization there is much diligent effort to make so that one doesn’t fall into
the nihilistic conformity. mi pham(Mipham), another great rnying ma master in his commentary on the
fundamental nature of mind, cautions that due to the inability to realize the equality of the noumenon
do not have the ability to even know even the preliminary trace of where the uncompounded mind of
clear light is.*® Owing to the ma dag pa’i snang ba, one would either slip into nihilistic view, or fall
into dualistic view, or distract to unproductive discussion on irrelevant things that is further away from

seeing the enlightened mind.

11 (klong-chen-rab-'byams-pa, The Trilogy of Finding Comfort and Ease pp. 167-169)
12 (klong-chen-rab-'byams-pa, The Trilogy of Finding Comfort and Ease p. 174)

13 (klong-chen-rab-'byams-pa, The Trilogy of Finding Comfort and Ease p. 180)

14 (klong-chen-rab-'byams-pa, The Trilogy of Finding Comfort and Ease pp. 181-183)
15 (klong-chen-rab-'byams-pa , The Trilogy of Finding Comfort and Ease, p. 182)

16 (mi-pham-rgya-mtsho p. 62)
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Mind in rdzogs chen perspective is said to be endowed with three pristine wisdom residing as the basis,
they are: (a) mirror-like wisdom, (b) wisdom of the sphere of reality, and (c) wisdom of individual
realization. In Sttras and Tantras it is called the “sphere and emptiness” — being devoid of all aspects
of proliferation and signs or marks of its presence. It is also being referred as self-arisen pristine wisdom;
owing to its unchanging aspect it is called “fundamental mind”, which also gets referred as
“fundamental cognition” or “natural mind of clear light”. Owing to its immutability, it is also called
“mindvajra” since it does not undergo any change. The mind vajra pervades wherever space is present,
and thus this basal mind of clear light is called “that endowed with space-vajra pervading space”. The
different names are the synonyms of the fundamental mind, which is the vajra-mind — they are used
merely as a way of emphasizing different qualities. For the sphere of reality, it is not to be understood
as a mere empty sphere rather it is luminous where the luminosity doesn’t come together with sphere
that is separate from it. Although it is a luminous mind but does not have any particle that is to be
designated as compounded. Likewise, self-arisen pristine wisdom must not be understood as a subject
that is counterpart to an object; the self-arisen pristine mind is the immutable mind and not a
compounded mind with traces. Under the rdzogs chen classification system, there are three classes of
teachings: mind-class, expanse-class, and the quintessential-instruction class. In the mind-class, it is
referred as mind of enlightenment, while in the expanse-class it is referred as sphere of reality, and in
the teachings of the class of quintessence, it is referred as self-arisen pristine wisdom. In most mantric-

Tantras, it is referred as the fundamental mind.’

Dynamics of Wandering Mind

Beings are accustomed to mistaken mind; the agents and object with which beings engage with
is the mistaken mind. The force behind these activities are the six senses and the fifty-one mental
factors that works upon on varying actions so much so that the unmistaken mind becomes dormant and
unfamiliar. Almost all the things humans do and think are weighed heavily by the mistaken mind and
are unable to understand what ultimate mind is. The mistaken mind has more prominence in one’s life
so that the mere thought of discarding it for something new as unmistaken mind throws into
apprehension. In order to differentiate the two, it is therefore important to hear in the beginning about

the vast hearing, in the middle engage in vast thinking and in the end vast meditation.®

In almost every case, the mistaken mind supersedes way faster than the unmistaken mind; and klong
chen pa presents from the rdzogs chen perspective of how the mistaken mind overpowers. He presents
that since beings are unable to recognize the essence of the ‘appearance of the basis as it is, they become

distracted into the delusions. When phenomena arise as the ‘appearance of the basis’, along with it

7 (mi-pham-rgya-mtsho pp. 55 - 57)
18 (mi-pham-rgya-mtsho pp. 44 - 46)
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arises the cognition which is the power of compassion arisen naturally in the nature of clarity and
awareness with the ability of analyzing the objects -- this is the unmistaken mind. However, owing to
Itonas, which the inability to recognizing itself as it is, the ‘appearances of the basis’ becomes associated

with three unseen ‘un-enlightenment’ called ma rig pa, they are:

rgyubdag nyid gcig pa
The not-knowing of the arisen cognition itself as the primordial purity is the un-enlightenment of the

single self, which is the cause.

Ihan cig skyes pa
This is the innate un-enlightenment where the simultaneous arising of the cognition and the not-
knowing of the self-essence or watching the spontaneously accomplished appearances, and the inability

to know that they are self-appearances without existence.

kun tu brtags pa
The third ma rig pa that overpowers the un-mistaken mind is kun tu brtags pa. It is the ‘analyzing of
the self-appearance’ as others, which is the ‘apprehender and the apprehended’ is the un-enlightenment

of the imaginaries.

In essence these three are same but differ in aspects — here when one is analyzing the ‘self-appearance’,
owing to the inability to realize the ‘basis’ and the ‘appearances of the basis’, and not realizing that the
basis as the essence, nature and compassion while also failing to realize that the mode of spontaneous
accomplishment is appearance of the basis. So, because of apprehending the ‘self-appearance’ as others,
one becomes distracted into delusion. Through the aspect of these three causes and the four conditions
of delusion, the impure concepts in the appearances of the basis, one becomes deluded into the
appearance of basis as the dualistic cognition of the apprehender and the apprehended.? The four

conditions of delusion are:

(@) Condition of cause — The not knowing the ‘appearances of the basis’ has arisen from itself, which
is the condition of cause.

(b) Condition of conceptually observed object — The condition of the arising of the appearance of the
basis as the object is the condition of conceptually observed object.

(c) Condition of empower — The condition of delusion is the condition of apprehending as “I” and

“my”, which is the empowering condition.

19 (Longchen-Rabjam pp. 206-208)
20 (Longchen-Rabjam pp. 208-209)
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(d) Condition of the delusions — The simultaneous arising of the first three conditions is the

immediately preceding condition of the delusions that makes up the fourth condition.

So, the combination of these conditions and the three causes of un-enlightenments, one becomes
deluded into dualistic cognition such as apprehender and the apprehended; as a result of which six
thoughts arise as the ceaseless apprehenders that result in the rise of six emotional defilements in the
form of dormancies; they in turn bind the intrinsic awareness thus making an individual deluded into
the appearance of the six objects.?? The six thoughts are: (i) The thought associated with un-
enlightenment, (ii) The thought of mind-consciousness, (iii) The thought of seeking, (iv) The thought
of ascertaining, (v) The gross or the emotional thought, and (vi) The thought of contemplation.Z The
six emotions also alternatively used as five poisons and the un-lightened emotion that prevails all of the
five conditions that follow after the six thoughts. They are listed as: (i) Un-enlightenment, (ii) Desire,
(iii) Hatred, (iv) Ignorance, (v) Pride, and (vi) Jealousy. What follows after six emotions is the
appearances of six objects; [at the sensorial level the commonly classified forms are the five Skandhas
that has already been presented in detail in the previous chapter. Here from the Dzogchen point of view,
the objects are five Skandhas in addition to mental objects, they are listed as: (i) Form, (ii) Sound, (iii)
Smell, (iv) Taste, (v) Feeling, and (vi) Mental objects.?

We are nothing more than heaps of five physical senses; they are the five psycho-physical aggregates
that are significant factors in shaping of our mind and its mental process. These five aggregates
represent the structure of the human psychology as well as its pattern of evolution and the pattern of
evolution of the world.® The theory of five aggregates are fundamentally the portrait of human self
that outlines the stages of the wandering mind and its perception. These stages are described as the
analysis of a personal experience and a view on cognition from a Buddhist perspective. Form is
breakable; Feeling is vivid experience, Perception is cognizance of phenomenal characteristics;
Conditioning factors are causal and conditioning elements not accounted for in the other four aggregates;

and the Consciousness is the awareness.?

The working of the mind and mental factors make up the entire status of the human beings — the
dynamics of the mistaken mind. Human beings starting from conceiving till death, are faced with arrays
of pain. Pain when in the womb is compared to being trapped in the exit-less iron compartment. jig

med gling pa explains in the yon ten rin po che’i mdzod kyi rtsa ba that in the womb, the full-grown

21 (Nga-Gi-dBang-Po f. 22a)
22 (Nga-Gi-dBang-Po f. 20b)
23 (Nga-Gi-dBang-Po f. 21 b)
%4 (Nga-Gi-dBang-Po f. 21 a)
% (Lingpa, app 4 p. 1)

% (Lingpa , app 4, pp. 1 - 2)
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fetus is confined in the darkness punctuated by deluded consciousness, which is the first experience of
pain faced in the life of living beings.?” When the fetus is finally fully-grown, it feels discomfort and
is greatly affected by the actions of its mother — such as her emotion, hunger, thirst, heat and cold. gling
pa further presents that the physical pain at the time of birth is compared to crushing cliffs where the
dreadful pain is felt both by the mother and the child. Some even lose their lives owing to unbearable
pain®®. After going through the agony of birth the pain doesn’t end there, the newly-born child goes
through countless physical as well as emotional and psychological pain. The memory of former state
is dimmed dauntingly upon the infant when it is then exposed to the open space becoming gullible and

terrified by the leap change of environment.?

As the infant grows, she is tossed in the vast world of uncertainty, joy, thrill and challenges. Her
youthful vigor soon loses out to the approaching stain of times; feeble body betrays every movement
and become susceptible to ailments. As the body parts dwindle, the beauty once desired is muted like
the heat and light of the murky sun. When the reality of balance health is jeopardized, the fatigued
owner that holds to the phung po Ingais pained with fear of death. Eventually, when smitten with
suffering of death transiting to the uncertain destiny, the loved ones and the wealth that has been
accumulated are left behind.*® There is neither relief nor rest in peace but opening a Pandora of more
afflictions, thus human misery seems limitless so long as humans allow our mind to drift away deluded

and obscured from the true nature of our mind.3!

Stimulated by our own clinging to the illusory phenomena, humans throughout our lifetime
unconsciously spend entangling in our own mental patterns that result pain and suffering in return. Just
as poison causing death while ingested, so does our defilements that take away the life of liberation
without even being noticed. Such is the pain resulted from one’s own infliction triggered by our own
wandering mind i.e. delusion. We have allowed ourselves to be dictated by such destructive emotions
for so long so much so that we have become oblivious to the potential and purpose of our lives. klong
chen pa in his presentation of The Practice of Dzogchen under Arising Under delusion, due to one’s
inability to realize the essence of the appearance of the basis, one gets drawn to mtshung ldan the
delusion with three related delusion or ma rigs pa.**This is further explained in the doctrines of Samsara,
where one’s ability to realize the essence of appearance is marred by three related aspect. First aspect
is ignorance of selfhood termed as bdag nyid gcigpu that arise as consciousness but not recognized.

Second interrelated ignorance is the unconsciousness of the true essence and that consciousness emerge

27 (Lingpa , chapter 4, v. 30)
2 (Lingpa, chapter 4, v. 31)
2 (Lingpa , chapter 4, v. 32)
%0 (Lingpa, chapter 4, v. 34 - 35)
31 (Lingpa, chapter 4, v. 37 - 39)
%2 (Longchen-Rabjam p.208)
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together, which is termed as Ihan cig skyes pa. Third is the ignorance of the imaginary termed as kun
tu brtag pa that alters all the being as the perceptions are externally perceived.®® These three un-
enlightenments that is arising simultaneously results the condition of delusion, which makes up the four
conditions. So, through the four conditions, the impure concepts and appearance one becomes deluded
into appearance of the basis as the dualistic cognition of the apprehended and the apprehender.®*

We are constantly distracted by our own confusion triggered by our wandering mind that has allowed
the mental factors and aggregates to grow out of proportion; we get distracted so much that we forget
our prodigious inherent potentials of seeing the reality and become a Buddha.®® The first noble truth
of suffering expounded by Buddha Sakyamuni, stems from human’s own absentmindedness and
ignorance. He discovered that humans are not only fundamentally incapable of being mindful but are
unable to develop exertion to break free from our own confusion and conflict. This is so because of
human wandering mind that creates a sense of bewilderment and split in one’s personality, and that
sense of confusion gives rise to dissatisfaction. There is a ripple effect of one sense leading to the other
often resulting in an identity opposite of what we inherently are. Because of such sense of
dissatisfaction of not finding the right things, we outpour frustration and blame the world outside of us.
While the problem originated from our own confusion and the lack of awareness, and because the
environment is not according to our own expectations, we get agitated at the world.

Humans often create the inconvenience to ourselves losing track, losing context and losing reference
point of openness. Everything starts on a minute scale as that of a flicker of thought that has the power
to expand immeasurably large. Tiny shift in our attention are what creates the emotions of attachment,
anger and ignorance. Although these emotions are seemingly large scale and obscene, but they have
their origin in the subtle twists that take place in our wandering mind constantly. Suffering begins with
very simple and ordinary flicker of thought derived from our own basic confusion. Before the intention
begins, there is a state of uncertainty occurring every fraction of second in our human state of being.
Within the uncertainty phase, humans have the natural and intuitive yearning towards pain known as
kun ‘byung. kun means all and ‘byung means arising in Tibetan, wherekun ‘byung means arising of all
including the defilements. kun ‘byung gives birth to the twelve Nidanas and the origin of the five
forms.®® According to the chos mngonpa i mdzod, kun ‘byung can arise as flickering thoughts and is
connected with sems ‘byung — the fifty-one mental events arising from the mind. kun ‘byung is also
associated with two forms of sgrib pa or obscuration, they are: (a)bakchaggisgrib patranslated as
obscuration of habitual tendencies, and (b) snyonmonggisgribpatranslated as obscuration of negative

emotions. The flickering is bakchaggisgrib pa that sets of the emotions and waits to light any of the

33 (Jikdrel-Yeshe-Dorji p. 54)

3 (Longchen-Rabjam pp. 208-209)
3% (Trungpa ,pp.33-39) & (Lingpa)
% (Trungpa ,pp.39-43) & (Lingpa)
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other factors that are waiting to be lit up because of which something large is being triggered by
something very small; the first little hint of dislike or attraction for somebody eventually escalates and
results in a much bigger psychodrama. Such tiny shifts of attention are what create the mental impulses
and emotion that of attachment, anger, ignorance and all the other obscuration of negative emotions.*’

We go through endless desolation; ‘ig med gling pa(Jigme Lingpa), one of the great teachers that
followed klong chen pa’s lineage, uses the analogy of a moth’s attraction to the flame, he presents in
The Precious Quality that like a moth attracted to the candle light that destroys them, humans too are
attracted to the negative mental state that are indeed the source of our own misery. This is thus because
humans constantly fall prey to the pleasing sounds of flattery, often enticed by the aroma of tobacco,
taste of meat, lover’s soft touch, and the caress of the silken robes. The great master and a scholar zhi
ba lha (Santideva) reiterate this in byang chub sems dpa'i spyod pa la ‘jug pa or Bodhicaryavatara

where he points out that:

“For beings long to free themselves from misery,
But misery itself they follow and pursue.
They long for joy, but in their ignorance,

Destroy it, as they would their foe.”®

Relatively our life is a fleeting moment experienced by all living beings; where their existence is brief
and uncertain. Besides the sufferings at the time of birth, old age, sickness and death, humans in the
brief span of lifetime, we go through varying degrees of emotional journey of joy, pleasure, grief and
disappointment. All joy and pleasure enjoyed do not last but become just a mirage and eventually bring
discontentment and sorrow time and again.*® Hopes and fears make us slave to the daily rat race. For

survival, fame and power people are drawn deeper into Samsara of entanglement termed as ‘khor ba.

Owing to our own instability in mind, our habitual pattern exhibit that whenever we are faced with
undesirable and unappealing circumstance, we avoid the situation or lack effort to face and improve.
This process takes place in all the things we do regardless of the magnitude, and this is the origin of
perpetually recreating suffering while enabling the continuum of the result of it. Humans tend to look
outside and view the world as a crutch; this comes from one’s belief of eternity and the hope of
maintaining oneself — of continuing to be, and constant search for alternatives that can sustain one’s
being. One begins to look outside and grasp at the world as a way of maintaining oneself. What seems

like a sustainable scheme of maintaining oneself doesn’t last but break down; the more it breaks the

37 (Trungpa ,p.34) & (Lingpa)
38 (Santideva , V28)
39 (kun-mkhyen-klong-chen-rab-'byams , pp. 163-170)
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more one has to maintain and rebuild — when the rebuilding begins, suffering returns as one is bound to
go back again and again to rebuild. This process of regeneration of suffering results into a vicious cycle
of Samsara. One is constantly caught up in actions that seemingly entertains oneself, which actually
becomes the product of suffering and also producer of suffering. It thus becomes the origin that
perpetually re-creates suffering like a wheel, as well as what one constantly goes through owing to the

result of suffering.

Get Familiar with Your Mind

Human birth is the rarest of opportunity as compared to the visibility of stars during day-light.
While obtaining the precious human birth, if one doesn’t recognhize the potential and not take
opportunity in this lifetime the probability of getting another chance is highly unlikely.**Further, in the

Verse 24 in Bodhicaryavatara, it states as the following:

“And though all this I understand
But later waste my time in foolish idleness
Then when my time to die comes around

My sorrows will be lack indeed.”*

This sums up the life of human beings even with the innate Buddha nature: it is a waste of the precious
human body for allowing the mind to wander away in obscuration that cloud the true nature and the
value of the mind. The verse describes how unfortunate one becomes when death approaches, one is
filled with hallucinations and dark ignorance; impaled by sorrow and one has to journey yet again with

tremendous suffering to drift further to the lower realms.

The probability to be born as human being is compared to the probability of the blind turtle’s probability
of encountering a floating yoke in the vast ocean derived from the teachings of the Buddha Sakyamuni
recorded in all tradition. While teaching to a group of monks, he compares the difficulty of achieving
human birth to the probability of the one-eyed turtle living in deep ocean that comes to the surface once
every hundred years for a chance insertion of its neck into the single floating yoke that drifts in all
direction on the surface as recorded in teachings of all tradition.*> Human life is as rare to obtain as the
blind turtle coming to surface every hundred years whose probability to come across the drifting yoke
is nearly impossible. For the blind turtle to encounter the floating wooden yoke, firstly the yoke should
be perpetual. Chances are that the wooden yoke may get decayed; even if the yoke withstands the harsh

condition to stay afloat, there is no way possible that the turtle will live billion years for a likelihood to

“ (rgal-srsas-dngul-chu-thogs-med , Verse 1)
41 (Santideva , Verse 24)
42 (rgal-srsas-dngul-chu-thogs-med verse 1)
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encounter it.** The simile of the blind turtle used by the Buddha is to show how rare it is to get this

precious human form, and to suggest about the difficulty and the probability of acquiring human life.

We human beings are blessed with great freedom, opportunities and qualities to realize the true nature
of the mind; they have the crucial potential of wisdom, love, compassion, capability, skills, power,
awareness and knowledge to free oneself from Samsara.** Further, the humans of 21% century, are
privileged with easy access to Dharma at the reach of one’s palm tops. Precious human life is rare but
rarer are those who can let go of the unvirtuous actions, which brings to the next point of what goes on
in human life despite all the freedom and endowment. The next point presents the human mental
composition and the subsequent human tendencies that make them go in circles of existence. Humans
don’t usually realize how close they are to bringing those freedom and endowments to fruition. From
the moment of birth until today with all the eighteen freedom and endowment, it is highly likely that

ifwe prioritize the practice we could bring this to fruition.

The working of the mental factors must be understood, rare opportunity of precious human body has
acquired and for those that had the opportunity to come in contact with Buddha’s Dharma are the
achievers of the precious qualities — a criteria to achieve its goal of Buddhahood. At the existential
level, adopting the Four Immeasurable could keep the direction of one’s thought, speech and action on
the right track.

Eventually, even the ‘mind and mental events are concepts and mere postulation within the three realms
of Samsara’. When the state of total presence is recognized mind and mental events would cease. In
every meditation session, the practitioner is expected to gather the knowledge about the mind through
observing, questioning, and testing just as the scientists observe during the running of their experiments.
Just like they diligently evaluate and verify their findings, the person meditating is expected to evaluate
over and over until one develops a meaningful understanding of one’s own mind. Thus, among many
spiritual traditions in the world, Buddhism offers the deepest examination of the mind and what
constitutes the root of Samsara that the Buddha propounded and ways to dealing with all levels of

obscuration to attain liberation.*®

The modern metaphysical breakthrough of their staggering discovery that the entire universe in the
galaxy exist because of “me”, was expounded by Buddha Sakyamuni two thousand years ago. All his
teachings have been progressively directing at waking up to reality — moving from the Four Noble Truth

to Two truths to emptiness to liberation. Many traditions have developed varied views and approaches

43 (kun-mkhyen-klong-chen-rab-'byams , pp. 177-180)
4 (kun-mkhyen-klong-chen-rab-'byams , pp. 167-170)
45 (kun-mkhyen-klong-chen-rab-'byams)
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to achieving this goal. As long as one cannot differentiate between mistaken mind and unmistaken
mind, one cannot understand the spontaneous arising since humans are accustomed to engaging with
the agents and objects of the mistaken mind. In Tantra, Buddha proclaimed that the mind and mental
factors have the aspect of an exaggeration of the three realms. So, one ought to learn from the
conventionalities and then use them as a means to ascend into higher level of the ultimate. After
acquiring enough skills in conventional phenomena, one can gradually shift the perspective to

understanding the ultimate reality.

The true nature of the mind is enlightened wisdom and compassion that is brilliantly awakened but
human beings are not able to see this primordially awakened mind. The primordial nature of the mind
is pure, which is referred as clear light. Different approaches are adopted in order to recognize this
potential; we are endowed with enlightened mind within us, all we need to do is make a conscious effort

to get familiar to it and uncover the treasury that is within our reach.

Bring the Mind Home: The Four Great Catalyst of Being

klong chen pa recommends cultivation of equanimity for a practical purpose; equanimity
provides clearer view and a sounder appreciation of what is there at a relative level — be it animate
person or inanimate things that constitute the world that beings perceive. It is possible to generate
equanimity through the development of inner strength. The inner strength enables oneself towards a
wider dimension in being; although the individual growth varies in different individuals since the

starting point is inner strength.*®

This inner strength can be trained, and the inner strength enables beings to participate externally; the
participation occurs through four fundamental characteristics — referred as the four-immeasurable
represented by love, compassion, joyfulness, and equanimity. All of these characteristics imply a
thoughtfulness of another being’s welfare, wellbeing and success when taken in their positive
connotation. The four catalysts can take the being to any direction if the being is unable to balance the
inner fundamental characteristics. Negatively, it is the euphoric state in a make-belief world induced
by sentimental impulse that is detrimental to growth. Beings’ growth is either aided by these four
immeasurable catalysts, or catapult to the opposite direction of impurity. So, each of these four is
categorized as two kinds — those that have objective reference and those that are non-referential. The
referential and non-referential distinguishes the ambiguity nature of the feelings as well as the usage of
the terms. The usage of the term can be in reference to the objects i.e. all sentient beings, the terms are
also used to describe the process of sensing the feelings that are designated as ‘love’ and ‘compassion’

or other feelings. Having an ‘objective reference’ limits the range of love and there is a danger of

%6 (Longchenpa[Auther] and Guenther[Translator] , p. 106)
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requiring affirmation from and of the object and other’s values, which may turn into clinging in turn
becoming the source of one’s irritation, frustration and blindness to the real value of the other individual.
Such feelings have the danger of turning into negative counterpart, for which reasons the starting point
is equanimity.*’The four immeasurable is the key to generate positive inner growth in beings, possible
way to chaperon and nurture the mistaken wandering mind, these four are vastly correlated and one
must know how to strike a balance within this intimate interrelationship to harmonize the effects and
counter effects among these four catalytic manifestations. For instance, the notion of object vis-a-vis
living beings is already a negation of the other being’s intrinsic value by merely being seen as the
‘subjectively’ in terms of how to further one’s demand — that becomes the source of pain. This can be
countered in a way by compassion as the active force in the removal of the pain and suffering. However,
even the compassion triggers sentimentality as in feeling helpless at the magnitude of suffering around
oneself — feeling of sadness and helplessness can easily overwhelm oneself that can easily lead to
frustration and some ordinary beings even go to the extent of blaming the Buddha or God for not
‘answering’ their prayers. This frustration can be countered by joyfulness — as the affirmation of the
fulfillment. The affirmation of contentment as ‘what needed to be done was done’. However, this may
also lead to feeling of elation, which may again lead the being to take up unrealistic goals to which one
would become attached with. So, it is the equanimity that brings the being back to the firm balanced
ground. Even equanimity has the second characterization of inhibition like the other three catalysts.*

The working of the four catalysts can be described as (1) Love, is a positive manifestation but if it is
limited to the objects subjectively, it becomes a negative fixation as one becomes attached to the objects
of love. (2) Compassion, is a positive manifestation and it counteracts love but one may plunge into
getting overwhelmed and become sentimentally charged, which is the condition of negative fixation;
(3) Joyfulness, is a positive manifestation that counters compassion but the feeling of joyfulness may
turn into a feeling of elation because of which the referential mind is unable to contain and lose oneself
in making unrealistic goals to which one becomes inordinately attached — this is the negative fixation;
and (4) Equanimity is a positive manifestation and counters joyfulness, it is equanimity that brings one
down to the solid ground. However, it doesn’t end there as equanimity can be inhibited by apathy, this
feeling of indifference with laziness is a condition for negative fixation. What counters apathy is love,

which in turn can create both positive and negative effect on an individual.*

These four catalysts have important role to play in an individual’s development and growth — growth is
basically a reconstitution from fictitious being to real being. The mental impulses work as the defense

mechanism against individual’s growth, to what klong chen paterms as a malfunctioning of a basic and

47 (Longchenpa[Auther] and Guenther[Translator] , p. 107)
“8 (Longchenpa[Auther] and Guenther[Translator] , pp. 107 - 108)
49 (Longchenpa[Auther] and Guenther[Translator] , p. 208)
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connectiveness. When the malfunctioning occurs, it gives rise to ‘equality pristine cognition’ in
unauthentic fictitious being as ‘arrogance’, which is an ego inflation. Such condition of ‘the
meaningfulness-continuum pristine cognition’ is the condition of spiritual darkness. The catalyst for
restoring pristine cognition is ‘equanimity’. Likewise, ‘individualizing pristine cognition’ gives rise to
clinging to individual preferences, which constitutes the individual being’s world — ‘compassion’ is the
catalyst for this. The ‘mirror-like pristine cognition” manifests in the character of ‘aversion’, which is
countered by ‘love’ while the ‘pristine cognition that things just are’ then appears as envy or greed —
the desire that things should have been otherwise, which is further an emotion to be dismantled down
by ‘joyfulness’. The cultivation of the four immeasurable great qualities of beings are the starting point

to inner development, and for the development of the whole human being.”

Activate the Ethical Impulse

The cultivation of the four immeasurable qualities meticulously is the catalyst to the constructive
phase of a human being, which in turn leads to activation of these inner potential for clairvoyance and
complete perspicacity of byang chub kyi sems bskyed (skt. Bodhicitta) — which is not merely to feel sad
upon coming across suffering of others but rather to be moved to take an action; this situation is termed
as ethical impulse that can be cultivated and activated. What one calls the world is an ongoing process
of search for meaning that is value structured, which is the positive purpose where one drives forward
instead of having to push from behind.®* Activation of such positive impulse comprises of two relative
phases: first being the ‘settled determination’, where by having a purpose in life, which can be possible
through cracking of the emotions that have negative impact or that emotions having growth inhibiting
and darkening effect on the individual, and second phase being the ‘steady pursuance of purpose’ where

one must make conscious efforts through the exercising of the six transcending functions.®

Our lives’ meaning is not found in ‘other worlds’, the first glimpse is noticeable when we set on the
path and laid in the moment of pure joy — this is termed as the ‘first spiritual level’. The reference of
“first spiritual level” measured within the framework of various phases of path and the spiritual levels
that one has to traverse with consistent pursuance to scale up the quest in life’s meaning. Although
such ethical impulse is rooted in an individual, it is in the individual ethical action that is linked to a
wider world in which all the action of the being becomes ethically relevant. Similarly, the individual

growth is determined by one’s own capacities within the framework of value and goodness.

We must differentiate between the fundamental nature of our mind and the dynamics of the mistaken

mind. The way to chaperon our mistaken mind that wanders away from its basis is through consistent

%0 (Longchenpa[Auther] and Guenther[Translator] , p. 211)
51 (Longchenpa[Auther] and Guenther[Translator] , pp. 123 - 124)
52 (Longchenpa[Auther] and Guenther[Translator] , p. 124)
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effort in things we do, say and think. It is important to check on ourselves if we are doing better today
than yesterday in terms of our inner development. We have the privileged access to our own mind; we
must use that privilege of access to begin our journey inward. Whether it is a spiritual path or a mundane
journey, we must make conscious efforts to seek for our enlightened mind and not allow ourselves to

drift away from what is right within our primordial nature.

Seek not for a place or a condition where we can be but seek for our enlightened mind that is only

accessible to us!

Page 15



Bibliography

T3 wR3g An 3. e g ¥a5 w2, 1308-1363.

W1PD8. chos dbyings rin po che'i mdzod (ka). Vol. 3. n.d.

—. gsang ba bla na med pa g'od gsal rdo rje'i snying po'i gnas gsum gsal bar byed pa'i tshig don rin
po che'i mdzod. Vol. 4. n.d. 4 vols.

—. theg pa mtha' dag gi don gsal bar byed pa grub mtha' rin po che'i mdzod. 7 vols. n.d.

—. theg pa'i mchog rin po che'i mdzod . 5 vols. n.d.

—. yid bzhin mdzod 'grel pa. n.d.

gsang ba'i snying po de kho na nyid nges pa. Vols. Pha, rnyingma rgyud '‘bum. n.d.

klong-chen-dri-med-'od-zer[Author] and Keith Dowman][translator]. The Natural Perfection [gnas
lugs mdzod. English]. Boston: Wisdom Publication, 2010.

klong-chen-rab-'byams. byang chub kyi sems kun gyed rgyal po'i don khrid rin chen gru bo. Dodrup
Chen Rinpoche, n.d.

—. lo-rgyus rin-po-che'i phreng ba. Vols. E, lo rgyus, bla ma yang thig, ya bzhi. unknown, n.d.

klong-chen-rab-'byams-pa. mun sel skor gsum (Triology which Dispels Darkness). Sikkim: unknown,
1973.

—. The Trilogy of Finding Comfort and Ease. California: Dharma Publishing

klongchepa. klongchen snying thig. n.d.

kun-mkhyen-klong-chen-rab-'byams. gsung 'bum - dpal brtsegs/mes po'i shul bzhag. 26 vols.
Massachussettes : Buddhist Digital Resource Center, n.d.

'jig-med-gling-pa. klong chen snying gi thig le las, gzhi lam "bras bui smon lam. uknown, n.d.

Jikdrel-Yeshe-Dorji, Dud-jom-rimpoche. The Nyingma School of Tibetan Buddhism, Its
Fundamentals and History. Boston: Wisdom Publication, 1991.

Lingpa, Jigme. The Treasury of Precious Quality. Boston & London: Shambala, 2011.

Longchenpa. Now That | Come to Die. Berkely: Dharma Publishing House, 2007.

—. You Are the Eyes of the World. Translation of: byang chub kyi sems kun byed rgyal po'i khrid rin
chen sgru bo. New York: Snow Lion Publications, 2000.

Longchenpa(author) and Keith Dowman(trans). Old Man Basking in the Sun. Katmandu: Vajra
Publications, 2006.

Longchenpa[Auther] and Herbert V. Guenther[Translator]. Kingly Bent to Ease, Part 1 from The
Triology of Finding Comfort and Ease. California: Dharma Publishing, 1975.

longchenpa[Author] and Keith Dowman[Trans]. Natural Perfection: Longchenpa'’s Radical
Dzogchen. Masachussets: Wisdom Publication, 2010.

Longchen-Rabjam. The Practice of Dzogchen. New York: Wisdom Publication, 1989.

Longchen-Rabjampa[Author] and Richard Barron[Translator]. The Precious Treasure of The Way
Abiding [gnas lugs mdzod]. California: Padma Publishing, 1998.

Page 16



mkhyen-brtse'i-lha-['jigs-med-gling-pa]. yon tan rin po che'i mdzod las, ‘bras bu'i theg pa'i rgya cher
‘grel rnam mkhyen shing rta. Gangtok: Pema Thinley for HH Dodrupchen Rinpoche, 1985.

S0g-po-bstan-dar. yon tan rin po che'i mdzod kyi dka' gnad rdo rje'i rgya mdud 'grol byed legs bshad
gser gyi thur ma. n.d.

dri-med-'od-zer. rDzogs Pa Chen Po Sems Nyid Ngal Soi Grel Ba Shing rTa Chen Po. Vol. | & I1.
Dodrup Chen Rinpoche, n.d.

—. theg pa tham cad kyi don gsal bar byed pa grub pa'i mtha' rin po che'i mdzod. Dodrup Chen
Rinpoche, n.d.

tshul-khrims-blo-gros. sems dang yes shes kyi dris len. Vol. 1 gsung thor bu. n.d.

Tshulthrim-Lodro. Theg-pa Chen-po'i Man-ngag bsTan-bchos Yid-bzhin Rin-Po-Che'i mdzod.
Dodrupchen Rinpoche, n.d.

chos-grag-bzang-po. kun mkhuen dri med 'ozer gyi rnam thar mthog ba don Idon. Vols. ya, vima
snying thig. unknown: Lama Sherab Gyaltshen, 14 century.

Rabjam, Longchen. The Practice of Dzogchen. New York: Snow Lion Publication, 1989.

mi-pham-rgya-mtsho, 'jam-mgon-'ju. Fundamental Mind. New York: Snow Lion Publication, 2006.

‘phags pa bcom ldan 'das ma shes rab kyi pha rol tu phyin pa snying po. n.d.

Santideva. BodhoCaryavatara. n.d.

Chandrakirti. Madhyamakavatara. Boston: Padmakara Translation, 2002.

—. rigs pa drug cu pa'i ‘grel pa. n.d.

Chos-'phel, Dge-'dun. Chos kyi tshigs su bcad pa: Dharma. California: Dharma Publishing, 1985.

dbu ma rin chen 'phreng ba'i snying po'i don gsal bar byed pa. n.d.

mdo-sngags-bstan-pa‘i-nyi-ma. Ita grub shan 'byed gnad gyi sgron me yi tshig don rnam bshad 'jam
dbyangs dgongs rgyan. n.d.

Mipham. Khenjuk (Treasury of Precious Quality). 2003.

Maitreya, Arya. Buddha Nature (The Mahayana UttaraTantraShastra). Canada: Snow Lion
Publication, 2000.

Patrul-Rimpoche. The Words of My Perfect Teacher (kun bzang bla ma'i bzhas lung). Massachusetts:
Shambala, 1994.

rgal-srsas-dngul-chu-thogs-med. gaswaqags7ag5a (The Thirty Seven Practice of Boddhisatva). n.d.

Trungpa, Chdgyam. The Truth of Suffering and the Path of Liberation. Boston: Diana J. Mugpo with
Vajradhatu Publications, 2009.

Ferris, Timothy. The world Treasury of Physics, Astronomy, and Mathematics. Boston: Brown and
Co, 1991.

Page 17



Early Traces of Thilashin Era in Myanmar

By Tikkhanani

Dr. Krishna Ghosh Della Santina (Supervisor)

Four Types of Pabbajja (going forth)

There are two types of people in the world — people who live in the household life (agarika)
and people who leave the household life and live as ascetics (anagarika). Again, the anagarika type is
divided into four: Upasampada pabbajja (higher ordination), samanera pabbajja (novice), issi pabbajja
(hermit), and paribbajaka pabbajja (wanderer). Upasampada pabbajja in Buddha Sasana is the type
of ordination received by bhikkhu and bhikkhunt, which has eight types of upasampada (ordination).
Samanera pabbajja or the ordination is meant for male and female novices in Sasana with correct
recitation of refuge formula in the triple gems. To become a male or female novice, one has to three
requirements: shaving hair, wearing robes and reciting the triple gems with correct stress and intonation
on the part of both candidate and teacher. Then only a candidate may become a novice. Nowadays
Theravada has only male novices. Issi pabbajja means becoming a hermit such as King Temiya®,
Kanha* and Suvannasama® taken from the Jataka tales. There are eight types of hermits according to
the Hirisutta®: saputtabhiariya - a hermit who goes forth with his family, living on farming and trading,
ufichacarika - a hermit who dwells near the gate of the village or city and teaches the sons and daughters
of the king or Brahmin in return takes cooking oil or rice instead of gold and silver, tampattakalika - a
hermit who goes for alms-round, anaggipakkika - a hermit who lives on fruits that do not require
cooking, atmamugzhika - a hermit who brings along the mallet to hit the bark to eat when hungry, takes
precepts and develops the four cardinal virtues, dantaluyyaka - a hermit who bites and eats the bark
with his teeth when hungry and takes precepts and develops the four cardinal virtues, pavattaphalika -
a hermit who dwells near the pound or forest and eats lotus’ petals or fruits or flowers or bark of the
tree when hungry, never seeks for food, and takes precepts and develops the four cardinal virtues, and
vaptamuttika - a hermit who eats fallen leaves and never goes away for food, and takes precepts and
develops the four cardinal virtues . Among the eight types of hermits, the last one is the highest one.
The paribbdjaka pabbajja refers to the wandering ascetics and the white-robed acolytes who existed
before and during the time of the Buddha as rival. This group also includes the present thilashins who
are under the Buddha Sasana. During the Buddha time, the paribbajjaka were under two groups:

acelaka paribbdjjaka — the naked ascetics, such as Aselakassapa and Niganthanataputta,®” and channa

%8 Cariyapitaka Atthakatha. p.208-220.

54 Jataka Atthakatha (I). p.209-212.

55 Cariyapitaka Atthakatha. p.249-254.

%6 Suttanipata Atthakatha (I). p.310-311.

5" These two are famous rival religious leaders during the Buddha’s time in India.
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paribbajaka -the clothed ascetics, such as Upatissa (Sariputta), Kolita (Moggalana), and Suppiya
paribbajaka. Pandararnga paribbajakas are included in channa paribbajaka and they wear white clothes.
Wearing white colored robes is more ancient than saffron robes among paribbajakas. In Sarasangaha
Atthakathda (paiicaantaradhanakatha-31) |, the white clothed paribbdjakas existed after the
dispensation of Kassapa Buddha and still exists until now. With shaved head, they wore white robes
like bhikkhus. In Buddha Sasana, some of these paribbajakas became bhikkhus and bhikkhunis but
some were not. Pardjika Atthakatha mentions that King Bindhusara, father of King Asoka used to offer
food to sixty thousand Brahmins and Pandararga paribbajaka. Definitely, there was a rival
pandaranga paribbajakas against saffron clad bhikkhus and bhikkhuns during the time of the Buddha.
The bhikkhunt lineage was extinct 500 years after the Buddha’s demise for many reasons. Those women
sick of worldly life may find a way to renounce household life probably became pandarasiga
paribbdjakas under Buddha’s sasana. They practiced Buddha’s teachings and became members of
Sasana as pandaranga paribbdjakas. Thus, the contemporary thilashins are the successors of

pandaranga paribbajakas.

Precepts of Thilashins

Being members of Sasana, thilashin’s precepts should be pabbajja sila (precept). According to
Theragdtha atthakatha®, there are two types of precepts: gahattha sila concerning lay people and
pabbajita sila concerning monks, novices, hermits, wanderers and thilashins. Gahattha sila is a fivefold
precept (pasicasila)® that should be followed by all worldly people in everyday life. And they can also
practice the eight precepts (asthasila) or ten precepts (dasa sila) from time to time. Pabbajita sila
requires observation of at least ten precepts and possibly fourfold-purification precepts. Therefore,
thilashin and paribbajaka should observe ten precepts forever. For monks, the observation of fourfold-
purification precepts is optional. According to Dipavamsa, while Venerable Mahinda converted the
king and people of Sinhala (Sri Lanka) into Buddha Sasana. Anuladevi and her retinue wanted to join
the bhikkhuni Sangha. They shaved their hairs and took the form of paribbdjakas and waited for
Venerable Sanghamitta for ordination. At that time, they observed ten precepts.®! So, ten precepts
needed to be observed by thilashins even though most contemporary thilashins in Myanmar observe
eight precepts except handling of money, which is difficult to observe. Majority of student thilashins
observe eight precepts; and most of the meditating thilashins observe ten precepts; their four requisites
are supported from the center. The eight precepts described in the Pitakas are:

(i)  lundertake the precept to refrain from destroying living beings.

%8 Cited in [Yaway Tun. Bhikkhuni Sasana Hnint Thilashin Thamine. p.121-122.]

59« _.sTlam gahatthasilam pabbajitasilanti duvidham...upadaya sabbam catuparisuddhisilam...” Theragdtha
Atthakatha (1I). p.152-153.

80 Abstaining from killing, stealing, sexual misconduct, false speech, and drinking (including drugs).

81 Dipavamsa, Chronicle of the Island. Trans. Hermann Oldenberg. Digital edition (2" Ed.), 2018. p.194.

Page 19



(i) 1 undertake the precept to refrain from taking what is not given.

(iii) 1 undertake the precept to refrain from sexual (ignoble) activity.

(iv) I undertake the precept to refrain from incorrect speech.

(v)  lundertake the precept to refrain from intoxicating drinks and drugs, which lead to carelessness.

(vi) I undertake the precept to refrain from eating after noon.

(vii) 1 undertake the precept to refrain from dancing, singing, music, going to see entertainments,
wearing garlands, using perfumes, and beautifying the body with cosmetics.

(viii) 1 undertake the precept to refrain from lying on a high or luxurious bed.

In the ten precepts, number seven of eight precepts become two and the last precept is refraining from
accepting gold and silver (money). These ten-precepts (dasa sila) are practiced by a novice. All these
precepts should be recited in Pali by understanding in one’s own language. Nowadays thilashins in
Myanmar take nine precepts (navanga sila) by adding the commitment to dwell in loving kindness

towards all beings - ‘metta sahagatena cetassa sabbapana bhiitesu pharitva viharanam samadhiyami.”

The Term ‘Thilashin’ and the Color of their Robes in the History of Myanmar

According to the chronicles of Myanmar, the word thilashin was used around the Kone Baung
Era (1752-1885). Before that there were traces of their lineage in early history of Myanmar. The earliest
we can go is during Pyu Dynasty (around the 3 century A.D.). Although we do not know how they
were named during Pyu and Bagan era, we are sure that they existed in Myanmar Sasana along with
the bhikkhus according to the scriptures, stone inscriptions and remains from those places. This is
evident from the two golden Mg Kan inscriptions excavated at Hmawzar from Sarekhettard (modern
Pyae City). The style of Pali written on them is like the Pali style of Tampapanni (Sinhala) form. Besides,
twenty golden plates written in Pali were found at Hmawzar in 1962 again. Therefore, it is sure that
Buddhism has been developing in Myanmar around 5" and 6™ centuries.®2Chinese accounts recorded
about Pyu people more elaborately and mentioned that Theravada Buddhism in the Pyu period was
shining magnificently. There is a mention in the Tang Dynasty Annuals (around 800 A.D.), about a
tradition of sending boys and girls to monastery at the age of seven and bringing them back home at the
age of twenty if they could not follow the rules of the Buddha and allowing them to grow their hair
again. Such custom was prevalent in Pyu country.%® Based on this fact, Dr. Than Tun confirms that
bhikkhuni sasana existed in Myanmar during Pyu era. As it is mentioned above the bhikkhuni sasana
was extinct in Theravada 500 years after Buddha’s demise, there were paribbajakas (thilashins)

members of pandaringa. They were addressed in stone inscriptions as The Graceful 1o Hsee Taw,

82 Cited in [Shin Adiccavamsa (Taungbaw Kyaung, Sarlingyi), Buddhasasana Thamine (Yangon: Sarpe
Beikmhan, 2005), 83-84.]
83 Cited in [Yaway Tun (p.129) and Dr. Than Tun (p.59)]
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Venerable Master o A Kyan Pin Thin, Sankadhi Io A Kyan Thin, and the Graceful Ihi Tee Thin etc.
Those names may be interpreted in modern colloquium as the Grate Master (female) Daw Hsee Taw,
the Junior Master (female) Ma Kyan Pin Thin, Sanghadhipati (seems the highest patriarch) and the
Graceful Daw Tee Thin, etc.% Yaway Tun has cited in his book that they wore white-colored clothes at
that time. In the later period of King Anawratha, there were people called thidintone and there were
male (phoetutaw) and female (maethila) referring to those who wear white clothes in Myanmar or
pandaranga in Pitaka.®® During Ava Era (1364-1555A.D.), female members of religious order played
important roles. In 1404 A.D., during the time of King Min Khaung, Sakyo Sayadaw went to
Rajadhiraja of Pago as diplomat for peace. As a gesture showing the peace making, the monk riding on
a non-tasked elephant and accompanied by three hundred of thidintones presented himself to the rival
king. It was mentioned in Sasanalankara Sardan (p-139) and Glass Palace Chronicle (1) (p-490).%Here
thadintone means woman who observed precepts. In the Yadanakyaemone Palace novel (p-60), which
was written during the time of King Alaungphaya (1752-1760), the second Myanmar founder, it is
mentioned that Avajjafifia Prince wanted to teach the princess instead of thadintone. To quote Avajjafifia
Prince, “Instead of thidintone, it would be easier for princess to understand if I (Avajjafifia Prince) teach
her (Princess)...how can thilashin teach her while she is still learning? ...”%” There the word thadintone
was used as thilashin in this Palace Novel for the first time referring to the same body of observing
mendicants. It was for the first time we come across thilashin as synonyms of thidintone, who we see
today. From this period onwards, thilashins became the teachers in the palace and respected by the

royals.

Thadintones used to wear white and saffron clothes according to Amedawphyae Kyan of Maung
Thaung Sayadaw (1).%8 Through literature we know, even at the time of King Min Don, thilashins were
still wearing white colored clothes. It is reflected in the poems of Bamaw Sayadaw, a famous monk
during the time of King Min Don. One day, he was going for alms-round with other monks. On the way
he saw the thilashins who were resting in the public rest house. There, being a learned and happy poet,
he composed a verse of merriment for his friends:

“No wit and no skill,

To greet the white hen on the rest house is my will;

She is dainty, and her form is delicate,

Clad in her clothes of white jute.

% Yaway Htun. Bhikkhuni Sasana Hnint Thilashin Thamine (4" Ed.), (Yangon: Kalya Offset, 1998), p.134.
8 Yaway Tun. p.139.

8 Cited in Yaway Tun. p.142.

67 Cited in Yaway Tun. pp.144-145.

% Maung Thaung Sayadaw (1), Amedawphyae Kyan edited by Ashin Vasava, Ashin Kelasa, at al. (Mandalay:
Padethar Pitaka press, 1961), 150.
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In her nunnery under the hill to meditate.”®
Here the poet described the thilashin’s white cloths as white hen. So, it was sure the color of thilashin’s
clothes was white at that time. During the British Colonial rule, the thilashins were in white colored
clothes. W. Osborn Allen in A Person’s Holiday writes, “The great pagoda at Rangoon is called the
Shwedagon. Up and down the steps pass throngs of men, women, children, monks with their shaven
heads and yellow robes, and sometimes a nun shaven but dressed in white, looking old and ugly...”"
While Mahagandharama Sayadaw (1858-1919) was residing in Sagaing hill, thilashins went there to
pay respect to him one day. At that time seeing thilashin’s white colored blouse, he said to the nuns,
“Your hands are like lay people. You should wear the same color (orange) like the upper garments.” It
is because during uposatha day when lay devotees in Myanmar observe eight precepts, they also wear
white colored blouse with brown longyi.”* From that time onwards the white color was replaced with
dyed color of light orange, pink and yellowish. But nowadays, educated nuns wear pink colored

garments and nuns from meditation field wear yellowish or brown.

Mae Kin, Mother of Contemporary Thilashins and Her Lineage in Modern Era

In modern era, so far the researcher can trace, the famous thilashin Mae Kin or Daw Khaema
(1814-1882)"2 was the sister of famous monk, Shankalaykyun Sayadaw "*(title use for a monk in
Myanmar). During the time of King Bagyidaw (1820A.D.), they come from Manipur (India) with other
Kathe ethnics as the city was defeated by Myanmar King. Saya’ Kin studied Kiccayana Pali Gramma
and Trka (sub-commentary) from her preceptor and she learnt Pali and Afthakathas (commentaries)
from Thayankar Sayagyi, an ex-monk, in Sagaing hill. She observed forest dwelling in Gutalone
Chaung (monastery) and learnt from Htut Khaung Sayadaw with other nuns. Although her brother,
Shankalay Kyun Sayadaw was famous in teaching, he did not teach neither her nor any other nuns and
lay women due to his strong observance in vinaya (discipline) rules. Another friend who stayed with
Saya Kin was Mae Natpe. Saya Kin loved to teach and Saya Mae Natpe emphasized in meditation only.
While they were meditating in the Sagaing hills, they were seen by two brother princes, Mindon and
Kanaung. The two princes were pleased with the peaceful appearance of the two nuns. They kept in
their mind to make the two nuns as their teachers when they would become king. Once King Mindon
ruled the country, he requested the two nuns to come to the palace to teach his daughters, consorts and

maids. Saya Kin came to the palace with three exemptions from the king:

5 Me Me Khine, Ms. Burmese Buddhist Nuns In The TheravadaTradition And Their Attitudes Towards Social
Work. Thailand: Assumption University, 1999. p.33.

0 Cited in Me Me Khine, 1999, p-38.

L A type of traditional cloth, lower garment used for both man and woman in Myanmar.

2 These years are according to Yaway Tun (p.166 and 186).

3 His name is Venerable Nanda and he wrote the dhamma and vinaya gazette edict for King Mindon. He died at
1858A.D.

74 A title used for a nun, which means ‘teacher’.
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(i)  Being a female nun, exempt from staying in a tiered roof residence like monasteries,
(i)  Exempt from any title or medal
(iii)  Exempt from cooked rice or any food.

Saya Mae Natpe rejected at the first time by saying that she was not good at speaking like Saya Kin and
wanted to stay in the village only. Upon three times request although she agreed, eventually went back
to Mingun. Saya Kin taught dhamma to the court ladies and let them meditate. In this way she
propagated dhamma and earned her reputation as a venerated teacher in the palace. Mae Kin was the
same age with King Mindon. Therefore, the king was more sympathy for Saya Kin and supported her
with all requisites. It was said that during his reign, a viss (3.61bs) of cooking oil and a half portion of
rice (5.40 gallons) were donated to every nun monthly. The king permitted his daughters to ordain as a
nun Saya Kin just like his sons as novices in the monastery with a great ceremony. The people loved
and respected her due to her ethics, calmness and great wisdom. She was in her age giving up teaching
and spent her life practicing meditation in Sagaing hill. She sent her pupils to the palace to teach the
court ladies. Daw Vanna, Daw Dhamma, Daw Vimala, Daw Gone, and Saya Thup (Daw Esari) were
her famous pupils with their pariyatti (teaching or learning in Pitakas) knowledge. According to
Shwehindar Sayadaw, Saya Kin used to offer food (Swun) to Kyauktawgyi Pagoda in Mandalay every
year. At that day, she used to honor the Buddha starting from 8pm until the next early morning. While
spending her days in meditation and devoting to dhamma at Sagaing hill, Saya Kin, the mother of
contemporary thilashins, died at the age of 68 in 1882 during the reign of King Thibaw (1878-1885).
Her remains were placed in a brick mansion that lied in a cave at Warchet. A Buddha image was also
installed in there. In recent year 2018, the statue of Thilashin Mae Kin was installed there by thilashins
from Sagaing hills as a memory of her (fig.1). After the death of Saya Kin, among her able pupils, Saya
Thup was the most famous in Abhidhamma teaching. Especially she wrote the brief account of nine
divisions on Abhidhammattha sarigaha (Thingyo Koepine Akyin Thayoupkyan).’*She died at Gugalay
Chaung in 1893 year and Daw Vanna, famous for her faith, took care of her nunnery. Daw Dhamma,
another pupil of Mae Kin, was also famous for her good conduct and beauty. She taught dhamma at
Guni Chaung, Sagaing. Another pupil of Mae Kin, Saya Gon was famous for her strict discipline. As
the saying goes, “Mae Dhamma (was famous) in beauty, Mae Vanna (was famous) in faith, and Saya
Gon (was famous) in her conceit” — Mae Dhamma or Daw Dhamma was beautiful; Daw Vanna was a
pious nun and was able to pay homage by reciting dhamma for the whole night without standing up and

generous in giving; Saya Gon was a quiet, tough and so discipline that often viewed as pride by many.

5 Yaway Tun. p.190.
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Critical Survey of the Buddhist Teachings for Healthy Livings

By Thinzar Kyaw

Prof. Lozang Jamspal (Supervisor)

Introduction

Health is understood as the most important factor for individual and country’s progress. Health
is directly and indirectly intertwined with goals such as education, wealth, fame, and social affairs.
Healthy living is important to everyone as good health is the key point to success and happiness.
Throughout the history, leaders, professionals and physicians have tried to promote balanced health for
their citizens. When we browse the ways of healthy livings the professionals suggested, we can mainly
find the following factors. They are:
e To drink more water;
e Todrink fruit juices;
e To eat meat less; and more vegetables;
e To avoid intoxicants (alcohol, cigarettes, etc.);
e To meditate;
e To abandon negativity and negative people;
e To take care of personal hygiene;
e Todo exercise;’®
e To maintain good relationships;”” and

e To avoid excessive sexual intercourse.
The aim of this article is to research the aforementioned healthy living factors in the Buddhist teachings.

Water

In the VinayaPitaka, we can find two kinds of water. They are: drinking water and water for
other uses.”®Drinking water is essential thing to prevent dehydration while one is travelling. The Buddha
asked his disciples to receive water-strainer as one of the eight requisites™. If there were no water-
strainer while the monk was travelling, he was allowed to use the corner of his robe to strain water. It
further states that water-strainer is essentially allowed in order to prevent illness infected by water; and

killing minute insects lived in water. The Buddha asked to appreciate natural clean water by not

76 Celestine Chua. 45 Tips to live a Healthier Life. www.personalexcellence.co.

7 Mitzi Bockmann. Why are Healthy Relationships important to a Healthy Life? Web, Jan. 13, 2019.
https://letyourdreamsbegin.com/relationship-love/why-are-healthy-relationships-important-healthy-life/
8 ThichNhatTu&ThichDucThien. A Buddhist Approach to Healthy Living. Editors. Vietnam:

The United Day of Vesak, 2014. P. 75.

78 Eight requisites are three robes, begging bowl, razor, needle, belt, and water-strainer.
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throwing excreta, spittle, garbage, and impure food into water places such as pond, stream, river, etc.®
The Buddha asked Ven. Ananda to take water for him while he was taking a rest. In that story, the
Buddha said, ‘he is thirsty’.8'We can clearly see that Buddhism appreciates natural clean water and
drinking water is an essential thing that one needs.

Fruit Juices

In the Pali Canon, the Buddha admonished his monastic disciples to be satisfied with two meals
a day: breakfast and lunch. For the convenience of some hungry monks in the evening time, the Buddha
allowed eight kinds of fruit juices to drink. They are: mango juice drink, rose apple juice drink, seed-
banana juice drink, seedless banana juice drink, madhu juice drink, grape juice drink, water-lily root

and juice drink.

Less Meat and more Vegetables in Meals

Vegetarianism is a controversial matter among the Buddhist sects. In the Pali Canon, the
Buddha denied the suggestions proposed by Devadattha to put vegetarianism in the Vinaya rules.
However, the Buddha allowed eating meat free from these circumstances: heard, seen, and suspected
that the animal is intentionally killed for the eater.83In addition to, the Buddha mentioned trading meat
as one of the wrong livelihoods.2*Bhesajjakhandaka of the VinayaPitaka mentions ten prohibited meats.

It seems that meat is less frequent than vegetables in the monks’ meal in the Buddha’s time.

However, Buddhists adopt vegetarianism for two reasons: first of five precepts (abstention from killing
any living beings); and compassion. Particularly, Mahayana Sutras extol vegetarianism. The
MahayanaSitras that consider meat-eating as undesirable and karmically unwholesome include the
NirvanaSitra, the $ﬁraﬂgamaSﬁtm, the  BrahmajalaSitra, MahaparinirvanaSitra, the
AngulimaliyaSitra, the MahameghaSitra, and the LarikavatraSitra, and the Karma Sitra.8According
to this tradition, vegetarianism is highly advocated. The results show that Buddhists’ scriptures advise

to eat less meat, and more vegetables.

8 Sekhiya. Padukavagga. Pacittiya.

81 MahaparinibbanaSutta. DighaNikaya. Vol. IV.

82 BhessajaKhandaka. MahaVagga. VinayaPitaka.

8 Buddhist Vegetarianism. Web, Mar. 8, 2019.https://en.wikipedia.org/wiki/Buddhist_vegetarianism
84F ive kinds of wrong livelihoods: trading meat, weapons, humans, drugs, and alcohol. VanijjaSutta.
AnguttaraNikaya. Vol. IV.

8 KaramTejSarao. Vegetarianism (Buddhism). P. 3. Web, Feb. 5, 2019.
https://www.researchgate.net/publication/315852848 Vegetarianism_Buddhism
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Intoxicants

In Buddhism, the  fifth precept  says  abstention  from intoxicants
(suramerayamajjapamadatthanaveramanisikkhapadamsamadhiyami). Intoxicants can be called
Surameraya.Surais mild or strong alcoholic drink made out of grains and/or grain products: e.g., beer,
whiskey. Meraya is mild or strong alcoholic drink made out of flowers, fruits, or honey: e.g. wine, mead,
rum.®® David R. Loy interprets fifth precept as avoiding from alcohol, legal and illegal drugs, and no
harmful intoxicants that cloud the mind.8” Another account interprets it includes avoiding coffee, alcohol,

tobacco, and contraband drugs.®

In order to commit drinking, there are the fulfiliments of four conditions, which must be present in the
moment of the transgression of the fifth precept. They are (1) the presentence of intoxicants, liquor, or
drugs (Madaniyam); (2) an intention to drink (Patukamyatacittam); (3) the effort to drink
(Tajjovayamo); and (4) the act of drinking (Patiappavesanam). In the DhammikaSutta in Suttanipata,
the Buddha warns his disciples not to indulge in drinking with two stanzas while addressing other four
precepts with only one stanza. In the first stanza, the Sutta warns that one should not: take liquor; get
others to take liquor and give consent to take liquor. The second stanza cautions that ‘taking intoxicants
makes people mad (ummadanam), and become deluded (mohanam) and, hence, only fool takes liquor
(balakanta). Surameraya is the first thing that takes people to hell &

In the SigalovadaSutta of DighaNikaya, the Buddha points out six disadvantages of drinking alcohol.
They are:

Loss of wealth;

Increasing conflict in society;

Increasing various diseases;

1

2

3

4. Evil reputation;
5. Losing one’s other senses; and
6

Weakening wisdom of the person.*
However, tea is not out of bounds for Buddhists while it is known for its addictive constituents, caffeine.

Moreover, some Buddhists believe that drinking tea can promote one’s concentration power. It is clearly

see that Buddhism prohibits drinking alcohol and smoking in the lay society.

8 BhikkhuNanatusita. Analysis of the BhikkhuPatimokkha. P. 219.

87 Chapter IV: Buddhist Solutions for the Social Problems. P. 181. Web, Feb. 12, 2019.
http://shodhganga.inflibnet.ac.in/jspui/bitstream/10603/160510/14/11_chapter%204.pdf
8 Happy Buddha: The Health Benefits to Living Buddhist Lifestyle. Web, Oct. 30, 2013.
https://kwiksure.com/blog/health-benefits-to-living-buddhist-lifestyle/

8 DhammikaSutta. Suttanipata.

9 SigalovadaSutta. DighaNikaya. Vol. IIL.
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Personal Hygiene and Environmental Cleaning

Personal hygiene plays an important role in the monastic community. In the VinayaPitaka, we
can see that the Buddha laid down disciplines on personal and environmental cleaning. In the apartments,
mopping the floor, dusting, clearing cobwebs, cleaning, sweeping were prescribed together with
measures for personal hygiene. Washing one’s feet as one enters the monastery, prohibition of spitting
on the floor, using a spittoon, location of a specific place to kindle fire were innovations that came into

effect in the course of time. Cesspools were dug to drain sewage and dump garbage.®

Dhammapada mentions that the Buddha blamed on those ascetics who believe in smearing with mud
on the body can lead to liberation.®? In addition to, the Buddha asked his disciples to take care of their
dental health. In the DantakashaSutta of AsnguttaraNikaya, the Buddha mentions five benefits of
brushing teeth. They are:

1. Good for the eyes;

2. Good smell of the mouth;

3. The sense of taste is cleaned;

4. Phlegm and mucus do not get on the food; and

5

One’s food can be enjoyed.*

In short, personal hygiene and cleanliness are important in maintaining one’s good health according to
Buddhism.

Exercise

Physical activity can promote one’s physical and mental endurance. Professionals advocate
many types of physical exercises for one’s physical fitness. They are: walking, running, cycling, jogging,
swimming, playing football, badminton, etc. Among them, walking is the easiest and costless exercise.
In the scriptures, the Buddha asked the monks to go for alms from house to house. This daily activity
can guarantee the monks’ fitness. In the CankamaSutta of AnguttaraNikaya, the Buddha mentions
benefits of walking. They are:
1. Being fit for long travel,
2. Being fit for striving;
3. Being free from affliction of disease;
4. Having good digestion; and
5

Sustaining long concentration.®*

%1 pategamaGnanarama. Aspects of early Buddhist sociological thought. Pp. 51-52.
% Daw Mya Tin. Dhammapada Verses and Stories. Dhammapada Verse 141.

9 DantakatthaSutta. AnguttaraNikaya. Vol. II1.

% CankamaSutta. AnguttaraNikaya. Vol. V.
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According to Buddhism, one cannot work for one’s own total development or that of others. Walking

is highly suggested to engage in for maintaining good health.

Maintaining Good Relationships

According to Buddhism, people and society are inseparable as no one can survive alone. As a
member of society, one needs to fulfill responsibility and talk nicely to maintain a relationship. In the
SigalovadaSutta of DighaNikaya, the Buddha mentions responsibilities of each person. They are as

follows:

The five duties of children are:
1. Once supported by them, I will now be their support;
2. 1 will perform duties incumbent on me;
3. 1 will keep up the lineage and tradition of my family;
4. | will make myself worthy of my heritage; and
5. 1 will offer alms in honor of my departed relatives.
Parents should minister their children in these ways: they should
1. restrain them from vice;
2. exhort them to virtue;
3. train them in a profession;
4. contract a suitable marriage for them; and
5. in due time, hand them their inheritance.
The five duties of students are:
1. torise (from their seat, in salutation);
2. to wait upon them;
3. eagerness to learn;
4. personal service; and
5. attention when receiving their teaching.
The five duties of teachers to their students are:
1. to train him in what wherein he has been well trained:;
2. to make him hold fast that which is well held;
3. tothoroughly instruct him in the lore of every art;
4. to speak well of him among his friends and companions; and
5. to provide him safety in every quarter.
The five duties of husbands to their wives are:
1. to be respectful;
2. to be courteous;
3. to be faithful;
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4. to hand her authority; and
5. to provide her with adornment.
The five duties of a wife to her husband are:
1. todo her duties well;
2. to be hospital to kin from both sides;
3. to be faithful;
4. to watch over the goods he brings; and
5. to be skillful and industrious in discharging all her business.
The five duties of a clansman to his friends are:
1. to be generous;
2. to be courteous;
3. to be benevolent;
4. to treat them as he treats himself; and
5. to be as good as his word.
The five duties of friends to the clansman are:
1. to protect him when he is off his guard; and, on such occasions,
2. toguard his property.
3. to become a refuge in danger;
4. to not forsake him in his troubles; and
5. to show consideration for his family.
The duties of the master to his servants and employees are:
1. toassign them work according to their strengths;
2. to supply them with food and wages;
3. totend them in sickness;
4. to share with them unusual delicacies; and
5. to grant leave to them at times of need.
The duties of servants and employees to their master are:
1. torise before him;
2. to lie down to rest after him;
3. to be content with what is given to them;
4. to do their work well; and
5. to advance his praise and good fame.
The duties of clansman (devotees) to dhamma teachers are:
1. to be affectionate in action;
2. to be affectionate in speech;
3. to be affectionate in mind;
4

to keep open house to them; and
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5. to supply their temporal needs.

The duties of dhamma teachers to clansman are:
1. torestrain him from evil;
2. toexhort him to good;
3. to love him with kindly thoughts;
4. to teach him what he has not heard, and to correct and purify what he has heard; and
5

to reveal to him the way to heaven.®

According to Buddhism, nicely talking means: speech that is avoided of lying, backbiting, harsh
language and frivolous talk; speech that is true, harmonious, gentle and beneficial; speech that speaks
to the right person, the right time and the right place; and speech that is true, honest, friendly, meaningful,
benevolent, harmless, gentle, useful, harmonious, and polite speech.®®One can has to talk nicely even
though he fulfills his responsibilities. These factors can maintain and lengthen the relationships between

people.

Excessive Sexual Intercourse

In the PotaliyaSutta, kama (that is, desire or passion) is portrayed as canker (asava), kama as
craving (tanha), kama as flood (ogha), kama as bond (yoga), kama as grasping (upadana), kama as
hindrance (nivarana), kama as defilement (kilesa), kama as fetter (samyojana), kama as latent
defilement (anusaya), and so on.%” So, we can see that kama occupies the first place in all kinds of
immoral categories. Consequently, in the MagandiyaSutta, kama has been characterized as painful to
the touch, very hot and scorching, etc.? In Buddhist teachings, lay people are advised to abstain from
sexual misconduct (kamesumicchacaraveramanisikkhapadamsamadhiyami). At a minimum, this
means the avoiding of rape, abduction, and adultery. It also encompasses making sex beyond one’s

settled partner and homosexuality.*®

In the SigalovadaSutta, the Buddha asked the couple to be faithful to each other as a responsibility. In
the Asatamantajataka, the Buddha narrated the danger of unusual sex. It tells how a blind and aged

woman fell in love with a pupil of her son and planned to kill her own son in order to have unhindered

% SigalovadaSutta. DighaNikaya. Vol. III.

% Chapter Three: the study of VaciSucarita. P.111. Web, Mar.1, 2019.
http://shodhganga.inflibnet.ac.in/bitstream/10603/107602/5/5_chapter-three.pdf

9 Potaliya Sutta. Cited. AshinSumanacara. Reflections on Mental Iliness and the Buddhist Approach to Mental
Health. P. 526.

% MagandiyaSutta. MajjhimaNikaya. Vol. I.

9 According to Buddhaghosa, it is only concerned with sexual desire. According to sangharashita, it is
concerned with both sensual and sexual desire. Cited, the third precept: avoiding sexual misconduct. Web, Mar.
2, 2019. https://www.clear-vision.org/Schools/Students/Ages-17-18/Buddhist-ethics/3rd-precept.aspx
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sex.1% Therefore, celibacy is stressed in the monastic order. In spite of laying down celibacy for the
monks, arranging a marriage has been considered the duty of one’s parents. In summary, Buddhism

advocates marriage in lay society but not excessive sex.

Abandoning Negativity

In order to purge negativity, one needs to cultivate positivity. Positivity derives from positive
emotions in Buddhist psychology such as loving-kindness, compassion, sympathetic joy, and
equanimity. One needs to extend unlimited, universal love and good-will to all living beings without
any kind of discrimination, like a mother loves her only child; great compassion for all living beings
who are suffering, in trouble and afflictions; sympathetic joy in others’ success, welfare, and happiness;

and equanimity in all vicissitudes of life.

In the DighaNikaya, the Buddha describes benefits of four cardinal virtues, “here, monks, a disciple
dwells pervading six directions (i.e. east, west, north, south, zenith, and nadir) with his heart filled with
loving-kindness, compassion, sympathetic joy, and equanimity will be abundant, grown, measureless,
free from enmity and free from distress. % Moreover, one can eliminate negative emotions by
contemplating on their dangers. For example, contemplating on disadvantages of being angry. They are:
ugliness, lying in pain, no prosperity, being poor, being infamous, no friends, and being reborn in
hell.22Moreover, one needs to avoid association with pessimists but to associate with optimists. If one
can cultivate and apply four cardinal virtues in daily life, the environmental factors can affect less on

him.

Meditation

Today, scientific researches on meditation reveal that meditation is good for both physical and
mental health. Even it can cure and prevent some physical and mental diseases. In Buddhism, forty
subjects of meditations are traditionally found. Some people have wrong perception that one needs to
renounce the world to meditate or meditation is a matter of saints. On the contrary, meditation is a tool
to use in maintaining a person’s balanced lifestyle; in handling our daily problems; and in cultivating
good emotions and strong mindsets. Whatever types of meditation may be, the goal is to cultivate
mindfulness or awareness, attention or observation (sati). One of the well-known, popular, and practical
examples of meditation connected with the body is called breathing-in-and-out meditation. For
cultivating mindfulness, one just needs to sit cross-legged, keeping the body erect and mindfulness alert.

If it is difficult to sit cross-legged, one can sit on chair keeping the body erect and mindfulness alert.

100 AsatamantaJataka. KhuddakaNikaya. JatakaAtthakatha 1.
101 TevijjaSutta. DighaNikaya. Vol. 1.
102 KodhanaSutta. AnguttaraNikaya. Vol. IV.
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Thus seated, another stage is to close one’s eyes and gaze at the tip of one’s nose. Meditation is good

for one’s physical health, for relaxation, sound sleep, and for efficiency in daily activities.®

Conclusion

The aforementioned factors show that Buddhists’ healthy lifestyles appeared over 2500, years
ago still agree with modern ways of healthy living. Although the goal is to promote health, the Buddhist
healthy living is not only concerned with this life but also with next life. Physical healthy livings are
supports for mental and spiritual health. And the results demand Buddhists or Buddhists’ organizations
need to do more research on each tradition related with healthy lifestyle to promote wellbeing for

oneself and others.

103 WalpolaRahula. What the Buddha taught. Web, Mar. 21. 2019.
https://sites.google.com/site/rahulawhatthebuddha/meditation-or-mental-culture
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Ajahn Mun- in the Eyes of Disciples

By Chan Sivilay
Dr Fa Qing (Supervisor)

Ajahn Mun is the most accomplished and highly regarded forest meditation master in 20"
century in Thailand, with his unique teaching style which is straightly from the heart. One can find that
almost every inspirational anecdote, tactics of practical doctrines come from his real experience turn
out to be great benefits for all his students consequently become turning point of their lives. Thus, large
followers in Thailand were either his directed disciples or were deeply influenced by him. This paper
is about a community of people to do the gift they received from Ajahn Mun. More obviously, it is a
collection transcribed talks, and essays offered by some of his best well-known disciples while being
presence with Ajahn Mun at various places. Through these various views from his disciples had
expressed to him. It will gain more concise understanding about Ajahn Mun in different aspects.

Ajahn Chah (1918-1992)

Aspects of Ajahn Chah visited Ajahn Mun in the course of his practice he was struggling with
crucial problems. Having heard the story of Ajahn Mun who was considered as highly respected teacher
in that age, he walked far miles away, sleeping in the forest, going alms rounds from village to village

on the way in searching of Ajahn Mun in the Northeast, Thailand.

On entering monastery of Ajahn Mun, he was impressed with great atmosphere of tranquility and
secluded surroundings. In the evening, he along with his friends was warmly welcome to pay respect
Ajahn Mun. Ajahn Mun made a powerful impression on him; he was inspired to practice harder by
Ajahn Mun appearance!®®. Having interacted with Ajahn Mun, he was curious about monk’s disciplines

rather than meditation.

“At this stage I was struggling with my practice.... I was stuck. It was so happened that | had a chance
to go and see Ajahn Mun, so asked him: Venerable Ajahn what am I to do? I’ve just begun to practice
but I still don’t know the right way. I have so many doubts I can’t find any foundation at all in the

practice” 1%

104 pratibha Pabhasrawong. Foreign Buddhist Monks under the Lineage of Phra Ajahn Cha: A Case Study of
Wat Pah Nanachat. Ubon Ratchathani. (M.A degree, Thailand: Thammasat University, 2002). P 14.
105 phra Phathiyanathera. Food for the heart. (Ubol Rajathani: Sangha, Wat Pah Nanachat, 1992). P.9.
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After reading Visuddhi magga (Path of Purification)'% in the content of the morality, concentration and
wisdom, he felt that it was beyond the ability of a human being to practice; it’s so detailed and
meticulous. He thought nobody in the world could do that, it seemed to be completely impractical. To

memorize every single rule would be impossible, it’s beyond him.

Ajahn Mun advised Ajahn Chah, it is true that there is a lot if we were to take account of every single
rule in the Vinaya, but it’s really only little what we call Vinaya has evolved from the human mind. If
we train this mind to have hiri (a sense of shame) and ottappa (intelligent fear of consequences), as his

basic principle, in the presence of those two virtues, he said, everything else would follow.

Practicing in this way will condition us to be content with little, mindful whatsoever we are doing
whether walking, standing, sitting or sleeping our mindfulness becomes strong and will be able to
maintain sati at all times'%’. This teaching is very important. It’s not so much that we must know every
single training rule, if we how to train our own mind.1 He then began to discourse on the threefold
training of s:/a, samadhi and pafifia, the four Roads to Success, and the five Spiritual Powers. Eyes half
closed, his voice becoming stronger and faster as he proceeded, as if he were moving into a higher and
higher gear. Ajahn Chah and his companions sat completely enrapt. Ajahn Chah later said that although
he had spent an exhausting day on the road, hearing Ajahn Mun’s Dhamma talk made all of his
weariness disappear; his mind became peaceful and clear, and he felt as if he were floating in the air
above his seat. It was late at night before Ajahn Mun called the meeting to an end and Ajahn Chah

returned to his place.

On the second night, Ajahn Mun gave more teachings, and Ajahn Chah felt that he had come to the end
of his doubts about the practice that lay ahead. He felt a joy and rapture in the Dhamma that he had
never known before. This succinct and direct teaching was a revelation for Ajahn Chah and transformed

his approach to practice. The Way was clear.”'%°

After receiving a great advice from Ajahn Mun, Ajahn Chah always kept that teaching in mind. He felt
a joy and rapture in the Dhamma that he had never experienced before. Only two days of visiting Ajahn
Mun then he left. With this regard, he was once asked why he had only made a little contact with Ajahn

Mun. He replied that “a person with closed eyes would spend years close to a fire and still not see it,

106 V/isudhi Magga-Achariya Buddhaghos’s exhaustive commentary on Dhamma-Vinaya

107 (yafisnszormaditu g3viaTa. yawnsd o sssun/fum vaz Tormsssurimmszonsiu ginaaunias.usin siufiud 50 agamnuniuns wounay
wevo). Ajahn Mun Bhuridatta Foundation. Great Grand Teacher: Way of Practice and Teaching of Ajahn Mun
Bhuridattha Thera). (Bangkok, Thailand, 2017). P 464.

108 Phra Phothiyanathera. P 10.

109 Forestsangha. “Ajahn Cha Biography” Web.05 February 2019 <https://forestsangha.org/ajahn-
chah/biography>
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Whereas someone with good eyes would not take long to see the light”''%. Definitely, to meet an
experienced teacher it’s very rare chance, Ajahn Chah does not really think in this way to always stay
with a teacher for a long time also ask many questions instead he prefers observing and absorbing then
go away to reflect on those teachings accordingly.

For the next seven years Ajahn Chah practiced in the style of the austere forest tradition, wandering
through the countryside in quest of quiet and secluded places for developing meditation. He lived in
tiger and cobra infested jungles, using reflections on death to penetrate to the true meaning of life. On
one occasion he practiced in a cremation ground, to challenge and eventually overcome his fear of
death. While he was in the cremation ground, a rainstorm left him cold and drenched, and he faced the
utter desolation and loneliness of a wandering homeless monk!t. After many years of wandering, he
was satisfied with his practices in theory and practice then he put his experiences into practice by
teaching his disciples also establishing Wat Nong Pah pong monastery which provided an ideal place

for meditation practice.

That incident of meeting Ajahn Mun was truly privileged for Ajahn Chah a short time yet enlightened
period. He felt more confident and vigorous in his practice subsequently he told his experience to his
disciples thus “what I gained and share with you all today due to I went to pay respect to Ajahn Mun”'2,

1. Ajahn Maha Boowa Nanasampanno (1913-2011)

Ajahn Maha Bua Nanasampanno, was one of the most regarded teachers of the Thai forest
tradition of Theravada Buddhism. He became a Bhikkhu for seventy-even years, and by the time of his
death, his teachings had spread widely through Asia, and Western countries™*3,

After his ordination, he was interested in reading about the biography of the Buddha and his disciples
with their hardship to reach Enlightenment. He was so moved, and immediately awakened a strong
sense of faith in his heart by those stories even the tears rolled down his cheeks. Considering the
possibility of his attainment, he desired to be free from suffering. Toward that purpose, “I decided to
formally study the Buddha’s teachings as a preparation for putting them into practice. With that aim in
mind, I made a solemn vow to complete the third grade of pali studies. As soon as I passed the third
level pali exams, I planned to follow the way of practice. | had no intention to study further o take exams

for the higher levels™%,

110 pratibha Pabhasrawong. P 14.

111 Wat Pah Nanachat. Ajahn Chah Bodhinyana. (Kulumpur: Sukhi Hotu Dhamma Publications, 2010). P22.
112 Ajahn Mun Bhuridatta Foundation.Great Grand Teacher.: Way of Practice and Teaching of Ajahn Mun
Bhuridattha Thera. P465.

113 The forest Monastery of Baan Taad, 2013. Web. 14 February 2019. <http://www.luangta.eu/site/index.php>
114 Maha Boowa. Trans. Bhikkhu Dick Silaratano. Samana. (Bangkok: Forest Dhamma Books, 2011). P16.
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By the reason, he came to realize that fruition is attainable in this very life. All the stuffs he used to
study before, he was unable to put into practice as it described eventually he lost encouragement for
further study on texts. That is to say, he began searching for spiritual teacher who could guide him what
he always longs for- the genuine way to experience the taste of liberation. (Traditionally Thai monk
separates into two groups: city monk and forest monk, urban monks more likely to focus on studies of
Buddhist texts, for forest monk dedicate themselves on meditation to live simplicity and contented life

aim at pursuing the path to liberation).

Having learned that Ajahn Mun was staying at Wat Chedi Luang, he was so overwhelmed with job to
meet him in person. The moment he saw Ajahn Mun, a feeling of complete faith arose within him. “I
felt that because | had now seen an Arahant, I hadn’t wasted my birth as a human being. Although
nobody had told me that he was an Arahant, my heart became firmly convinced of it the moment I saw
him. At the same time, a feeling of sudden elation hard to describe came over me, making my hair stand
on end”'*®, Even the first time he saw Ajahn Mun immediately knew that Ajahn Mun would be his
mentor and guidance for fulfilling his hope.

Loungta Maha Boowa expressed to his great master Ajahn Mun with highly respect thus “Ajahn Mun,
who I am truly considered as one the most honor with bottom of my heart, for real, I said”6. Ajahn
Maha Boowa always greatly respected and admired, referring to him as “one who was like a father and

mother to us.” He dedicated everything to Ajhan Mun even his life.

Meeting with Ajahn Mun, he felt amazed with mind reading ability of Ajah Mun. Sometimes, he tested
Ajahn Mun but failed so he never again dared to challenge with Ajahn Mun. He already knew the doubt

of Ajahn Maha Boowa even the first interaction.

When staying with Ajahn Mun, he felt as though the paths, the fruitions and Nibbana were nearly within
his grasp. Everything he did always produced good results. But when he left for wandering in the forest
alone, all that changed. Because the foundation of his mind was not firm yet, when doubts began to
arise, he could not find the solution by himself then he would head right back to Ajahn Mun for needed

advice. Those issues completely solved the moment Ajahn Mun offered a solution.

Ajahn Maha Boowa said “comparing myself with Ajahn Mun, I could see that we were very different.

When Ajahn Mun looked at something, he comprehended it thoroughly and in a way that was just right

115 |bid.P 17.
116 Ajahn Mun Bhuridatta Foundation.Great Grand Teacher.: Way of Practice and Teaching of Ajahn Mun
Bhuridattha Thera. P407.
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from every angle in the heart. He never forced on only one side, but always used wisdom to see the

broader picture. This lesson I learned many times while living with him™*7.

Ajahn Maha Boowa thoroughly observed every aspect of Ajahn Mun while living with him “Though I
had met so many meditative teachers unlike Ajahn Mun that | ever experienced’’, he said. Every of his
action always incorporated with Dhamma to contemplate upon.” Sometimes, he would causally talk
between teacher and disciple. Nevertheless, when taking it in terms of perceiving Dhamma he definitely
had enlightened thought behind.

2. Ajahn Lee Dhammadharo (1907-1961)
Ajahn Lee is a commonly known meditation teacher in the Thai forest tradition of the
Dhammayut order of Theravada Buddhism. A student of Ajahn Mun who has high spiritual power and

important figure in the line of Ajahn Mun, succeeded in worldly and spiritual ways.

Ajahn Lee’s incident to enter monastic life was when he around twenty years of age. He accidentally
killed a dog that ate an egg while he was cooking. As he recollected in his biography: "Immediately, |
was sorry for what | had done. "How on earth can | make up for this sin?" | Thought"*!8, With this
remorse thought in his mind, that event influenced him to ordain as a monk. At first, he was ordained
as a Mahanikaya monk, he was reported being unsatisfied with the behavior of monks surrounding him.
Those monks were "Playing Chess”, “Held Cock Fights” and even “ate food in the evenings™*°. Upon
meeting Ajahn Mun, Ajahn Lee re-ordained under the Dhammayut where he wandered in the forests as

"Tudong" , and traveled as far as Burma, Cambodia and India.

Having heard the story of Ajahn Mun from his disciple, interested keenly to meet him in person, started
to search for him. Around five in the evening he reached the forest monastery at Kut Laad, where he
learned that Ajahn Mun had just return to Wat Burapha. Upon meeting Ajahn Mun, he received him a
great advice what just he was looking for. Ajahn Mun taught him a single word — Buddho to meditate.
It is only a short time but enlightened. That incident he wanted to let his father know the good news:
that he had met Ajahn Mun that this was the life | was looking for, and that he had no intention of ever
returning to live out his life there at home. He had once told himself, “you’ve been born a person: You’ll
have to try to be better than the monks you’ve known. Now it seemed that my hopes were being

fulfilled”. This is why he went home to tell his father. “I’ve come to say goodbye. I’'m going for good.

117 Maha Boowa. Samana. P 29.

118 Autobiography of Phra Ajaan Lee, Trans. Thanissaro Bhikkhu, (Metta Forest Monastery California: Valley
Center, 1994). P 5.

119 Dhammayut Amulet-The Thai Forest Tradition Amulets. “Ajahn Lee Dhammadharo”. Kuala Lumpur: MY. 4
June 2017. Web. 4 March 2019. < http://dhammayut-amulet.blogspot.com/2017/06/ajahn-lee-dhammadharo-
phra.html>
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All my belonging I’'m handing over to you. And I’m never going to lay claims on anything of yours.
Although I hadn’t made a firm decision never to disrobe, | had decided never to let myself be poor”.
The life was about to progress in his wandering monk, but once he got to Bangkok his thinking of lay
life returned to him once again. He disrobed, applied for a job meanwhile; he decided to get married
with his beloved one, they had one child together. Sadly, his first wife got ill and finally passed away.
He hired a nurse to take care of his child ended up becoming his second wife. His second wife was
completely different from his first wife which made him bored to death on worldly life, he therefore re-
ordained again, hopefully one day Ajahn Mun would come.

By chance, Ajahn Mun was invited to join the funeral ceremony. Learning that Ajahn Mun stayed
nearby, he was overjoyed, but had no chance to have even a word with him!%®, He met Ajahn Mun
second time at Wat Boromnivasa, Bangkok. Ajahn Mun gave him a short sermon “Khina jati vusitam
brahmacariyanti”, in translation as “The Noble ones, having freed themselves from the mental
effluents, find happiness. That’s all what he could remember but he sat quietly butZ gave his heart more
peace than it had felt all the years he had been practicing on his own*?!, From that point on, he followed
and made a regular practice with Ajahn Mun. Ajahn Mun always gave him a lesson. “When we went
out for alms, as we would walk along, he’d constantly be giving me lessons in meditation all along the
way. If we happened to pass a pretty girl, he’d say, look over there, do you think she’s pretty? Look
closely. Look down into her insides. No matter what we passed-houses or roads-he’d always make it an

object lesson”1?2,

Living with Ajahn Mun he felt very good but also very hard. He had to be willing to learn everything
anew. As he said “to be able to stay with Ajahn Mun for any length of time, you had to be very observant
and very circumspect. You couldn’t make a sound when you walked on the floor, you couldn’t make
noise when you swallowed water or opened the window or doors. There had to be a science to
everything you did-hanging out robes, taking them in, folding them up, setting out sitting mates,
arranging bedding, everything, otherwise he’d drive you out, even in the middle of the Rains Retreat.
Even then, you’d just have to take it and try to use your power of observation. In other matters- such as
sitting and walking meditation- Ajahn Mun trained me in every way to my complete satisfaction. But |

was able to keep up with him at best only about 60 percent of the time.1?3

The most meaningful and impressive aspects to Phra Ajahn Lee “while in presence with Ajahn Mun is
because there were many things about him that had me amazed”. He said, “For instance, there were

times when | would have been thinking about something without ever mentioning it to him, and yet

120 Ajahn Lee. P32.
121 |bid. P33.
122 | bid. P35.
123 | bid. PP 38-39.
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he’d bring up the topic and seem to know exactly what my thoughts had been. Each time this happened,
my respect and devotion towards him deepened. | practiced meditation constantly free from many of

the worries that had plagued me in the past™?,

Ajahn Khao Analayo (1888-1983)

Ajahn Khao Analayo is an early disciple of Ajahn Mun who could release the circle of suffering.
One occasion Ajahn Mun revealed to his closed pupils “Luang Pu Khao Analayo was one of the two
students who attained the Arahant in Chiang Mai when Ajahn Mun still remained™?. For Ajahn Mun,
“Ajahn Khao was kind of wise man but he lost his ways so long, with proper guidance certainly he

would attain fruition”.

The first time Ajahn Khao came to contact with Buddhism when he learned that his wife who he loved
to the bottom of his heart changed in a way that he never imagined possible, she had affairs with other
man while he was far away for worked. Soon he acknowledged that he was so furious almost killed
both of them. Fortunately, he remained calm and knew the bad consequence of his action. He revealed
that “If I kill her, she will suffer enormous pain, regardless of the fact that she is guilty and knows she’s
guilty. After all, even an insect bit can be unbearably painful, how much more so the intense pain of
death. So | must restrain myself carefully consider the consequence before it’s too late”?. For the best
of his decision, he chose to search for spiritual way finally gave up worldly happiness and began looking
for real bliss from the teaching of the Buddha.

Ajaan Maha Boowa wrote while Ajahn Khao was spending Rain Retreat with Ajahn Mun in Chiang
Mai province thus: “the longer strived for practice and the more attentively listen to his teaching Ajahn
Khao concisely recognized the words that VVenerable Ajahn Mun spoke when stayed together. With that
teachings had penetrated deep into his heart. His strong faith in Ajahn Mun grew deeper and deeper

until it became one with his heart'?’ .

He told his students later, the great appreciation of teaching advice taught by Ajahn Mun. “Each of the
master’s teachings don’t take long time, the Dhamma he showed fairly pure practice thoroughly follows

the step of Dhamma, leaving no doubt for the listeners causing them to implement more determination,

124 bid

125 (Tasamamisdoysnngd @y <. “naniun ounle”. Houdeilas sa.asalgu-sa.5n5 danuwi)Burapha Book Project, volume

4. “Luang Pu Khao Analayo”. Compiled by Assoc. Prof. Dr. Prathom - Asst. Prof. Phatthanik Manon. Web. 6
March 2019. < http://www.dharma-gateway.com/monk/monk_biography/monk-hist-index-page.htm>

126 Maha Boowa Nanasampanno, Trans. Pannavaddho. Venerable Ajaan Khao Analayo: a true spiritual warrior.
(Udon Thani: Forest Dhamma Books, 2006). P 14.

127 |bid. P 42.

Page 42



effort in their practices. Listening to Dharma from teachers each time as if he had added more power to

Dhamma drive to practice day and night except sleep time”

Ajahn Mun taught him the true way of practice in this way: “when watching the kilesas and searching
for Dhamma, no one should overlook the heart, which is the place where the kilesas!?® and Dhamma all
dwell. Both the kilesas and Dhamma are to be found only in the heart and not elsewhere in any time or
place whatsoever. They arise in the heart, develop in the heart and die away in the heart- which is the
one who knows them. Trying to cure the kilesas or search for Dhamma in other places is useless. Even
if you were to spend the rest of your life doing so, you would never come across them as they truly are.
Even after dying and being reborn many times, you would still come across only kilesas that have arisen

from the heart and experience the discontent and suffering that comes from them.

By searching for Dhamma in the heart, you will gradually start to find it. It will then increase steadily,
depending on the intensity with which you strive for it. Time and place are merely conditions which
can promote or suppress the kilesas and Dhamma, causing them to develop or deteriorate
accordingly.”*?® This is a part of Ajaan Mun’s admonishment to him turned out to be an essential
teaching that Ajahn Khao always kept it in mind quiet clearly, for it was buried in his heart with no
room for doubt.

The Dhamma teachings taught by Ajahn Mun is a broad dimension in the sense applying the teaching
of the Buddha in a practical manner, but the invaluable advice that he often suggests people is the
importance of the mind to ensure that his teaching is directed towards those who wish to purify their
minds when come to the Buddha’s teachings. Everybody has potential to understand the teachings of
Buddha through developing one’s own mind so as to gain the inner peace and realize wisdom of the

Dhamma. That is very heart of forest tradition under Ajahn Mun lineage.

128 Kiilesa (pali): defilements
129 |bid
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Human Problems: Lokadhamma

By Regina Chakma

Prof. Kapila Abhayawansa (Supervisor)

Definition of Lokadhamma

The term lokadhamma is a combination of two words Loka and Dhamma. The word Loka
means ‘world’ or ‘beings’ and Dhamma means ‘law of Nature’. Usually in Buddhism the term loka
carry various meaning among those one meaning is ‘beings’ as a world. Sumanapala Galmangoda
mentioned in “Buddhist Social Philosophy and Ethics”, the world or being means a world (being) of
experience, an individual, without individuals there cannot exist a concept of world, everything in this

world Centre’s on the individual 2%

According to Pali- English Dictionary by, Loka is not a fixed term it can be applied to the object of

view applied materially or immaterially and emphasizes either one or the other object or category in

question. Thus, a translation of “sphere, plane, division, order,” and interchanges with “world”.**!

Furthermore, Buddhism classified the term world (loka) in three different ways - Lokantitayoloka —

okasaloko, sankharaloko, sattalokoti. ** MahasiSayadaw has explained in “A Discourse on

Lokadhamma” such as —

i) Sattaloka means “all sattava or beings”, each being is indeed one loka. That is, each man, woman,
or animal is a Loka.

i) Okasaloka means the world of place abodes, the residence of human, devas, Brahmas, of Denizens
beneath regions of misery — hell, animal kingdom, and the abodes of Petas. The Abodes of animals
and petas are on the earth; the abodes of devas and Brahmass are celestial worlds.

iii) Sankharaloka, the steady occupation of body and mind (elements of beings). Also, the continuous
development of insentient things such as earth, trees, forests, mountains, abodes, water, air, fire,
etc. In simple term sapkharaloka is explained as the form of an evolutionary process of nama-
rilpa 133 134

And the term dhamma has different meaning in different context generally it has used in religious

background in India as a Nature, and teaching belong to religious and so on. In Buddhism term dhamma

comes second one among triple gems. Which means the doctrine of the Buddha and also can find

130 SsumanapalaGalmangoda, Buddhist Social Philosophy and Ethics, (Singapore: Samadhi Buddhist Society,
2006), p. 1.

131 T W. Rhys Davids and William Stede. Pali-English Dictionary (Oxford: Pali Text Society, 1998), 586.
132 Ud. A. 166, ChatthaSangayana.

133 MahasiSayadaw, A Discourse on Lokadhamma (Rangoon: Buddha SasanaNuggaha Organization, 1980),
pp.3-4.

134 Ud. A. 166, ChatthaSangayana.
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different meaning of the term dhamma, some use to mention the kamma, nature (dhammaniyama) and

five aggregates, (sabbedhammaanattd) all conditioned things are non-self and justice.

Another definition of dhamma in Buddhism means cosmic law and order but is also applied to the
teachings of the Buddha. In Buddhist philosophy, dhamma/dharma is also the term for "phenomena".
For practicing Buddhists, references to "dharma" (dhamma in Pali) particularly as "the Dharma",
generally means the teachings of the Buddha, commonly known throughout the East as Buddha-Dharma.
It includes especially the discourses on the fundamental principles (such as the Four Noble Truths and
the Noble Eightfold Path), as opposed to the parables and to the poems.2® Therefore the term loka in
this context means “beings” and dhamma means “law” and hence the meaning of lokadhamma is law

of nature (of the world or beings). The natural phenomena that every being has to receive and deal with.

S. Galmangoda’s defined the world as experiences of an individual is in fact appropriate if we translate
the meaning of lokadhamma as worldly conditions, because He mentioned that without an individual
the concept of the world does not exist, and therefore there would not be experience of lokadhamma.
As a result, we conclude comprehending the meaning of lokadhamma from Mahasisayadaw translation
as worldly conditions. That among the three lokas, lokadhamma is applicable to the Sattaloka ‘the world
of all beings’.

The lokadhammas, or what we call the ‘Eight Worldly Dhammas’, arise from our sense of self-
importance. Delight is a lokadhamma — this is sukha, or what we call happiness. Aversion is a
lokadhamma, its dukkha — we don’t like it and we’re unhappy. See these lokadhammas as simply
nature — things come, things go. The guest come and they go — it’s not their residence. For what do we
go delighting and getting angry about? All we really need is what is sufficient for us to do our samana
duties well — that’s enough.*®

However, BhikkhuLuangPorLiem has beautifully illustrated these lokadhammas. Nevertheless ‘see
these lokadhammas simply nature- things come, things go’ from this sentence it is understood that
normally people celebrate their positions, popularity, success and becomes jubilant with fleeting
achievement, but this is not real enjoyment you are enjoying because of some good causes, but this
achievement may also go away one day. So, do not be too excited or too low. Just sit for a while and
think the achievement is with me today but another day | may lose due to un-circumstances reasons.
Therefore, there is no vivid reason to explain what life is, excitement and enjoyment never allow to
decide its reality. It happens that during satisfactory moments we happen to be the most fortunate person,

but when a small misfortunate struck then we suffer. Like the fingertips covered by the mud we say it

135 «“Dharma.” “The Oxford Dictionary of World Religions.” Web. 21 February 2019
<https://en.wikipedia.org/wiki/Dharma#cite_note-ODWR-Dharma-10>

136 |_uangPorLiemThitadhammo, Knowing the World: Teachings on the nature of Mind and the world (Thailand:
WatPahNandachat, 2013), p.10.
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is dirty. That is why, to know the real nature of lokadhamma, we should cultivate our mind and become

aware of things going on around us. Otherwise we are going to suffer from this lokadhamma.

In LokavipattiSutta AN (8.6)**", or Parhamalokadhammasutta and dutiyalokadhammasutta AN (8.6).
From these suttas it can be understood that the Buddha explained the lokadhammas, how everyone is
affected by it in day to day life. There are two types of men that is an ordinary- man and the arhants-
the perfected one, experiences the same these lokadhammas, but in different ways. But as an ordinary
man mostly get caught up in these lokadhammas. Whereas for an arahat: “He distinguishes between
the unconscious way in which the average person becomes consumed by The Eight Worldly Concerns
and the way a monk should relate to them”.**® Furthermore, however their behavior is different in
dealing with the lokadhamma, an arahat when faced with such circumstances do not react to the
situations weather it is gain or loss, fame or defame, praise or blame, happiness or sorrow. But they stay

with or act with equanimity.

Therefore, the worldly winds are those circumstances in life how we respond to them. Sometimes we
are caught off-guard, and they blow us about, we sway and swing, our minds get into spin. Like the
wind fanning the flames of a fire, we allow the worldly winds to set the fires of craving and aversion

blazing in our hearts.'4

The pairs of Lokadhamma

The pair of lokadhamma is vice versa to each other. When one occurs, one does not but at the
same time it stays together. All the pairs of lokadhamma (gain and loss, fame and defame, praise and
blame, happiness and sorrow) is in everyone’s life, since gain led to happiness, so the fame and praise
follows automatically. But on other hand if loss occurs defame, blame and sorrow follows up them.
This is the nature of lokadhamma. An ordinary man without the knowing the nature, keeps on expecting
the good side of lokadhamma and get attached to it, desire for it. But when one is face suddenly loss of
good then one suddenly feels low, grief, and lament. Which mean only expecting good side of
lokadhamma and getting attached but due to these attachments may generates immoral lokadhammas,

which are alabha, ayasa, ninda and dukkha).

137 ThanissaroBhikkhu. “LokavipattiSutta: The Failings of the World.” Web. 27 February 2019.
<https://www.accesstoinsight.org/tipitaka/an/an08/an08.006.than.html>

138 AN 8.6

139 Lisa Erickson. “The Eight Worldly Concerns.” Web. 29 August 2018.
<http://www.bellaonline.com/articles/art183597.asp>

140 vajragupta, Sailing the worldly winds: a Buddhist way through the ups and downs of life (Cambridge: Wind
horse Publications, 2011), p. 4.
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These Eight Worldly Concerns are not simply our desires and aversions, but the feelings of satisfaction
and unhappiness that we feel when we experience what we want or do not want, what some term ‘delight

and disappointment.’#!

Gain(labho) and loss(alabho)
Usually people wish gain other than loss, but both are always followed whether we want it or

don’t. The pair is always together.

Small instances of gain and loss are happening all the time, so we have to deal with a constant succession
of them.'¥? Sometimes we expect something and happened something different for example — before
my coming to Thailand | expected good money from my aunt as she is rich among my all relatives. But
in reality, she gave me very less amount. Which led me to annoy and frustrated towards her. In the
same way when we are very hungry, expecting to have a delicious meal but seeing it’s not a delicious,
we get angry, annoyed. This way our expectation kills our normal behavior and generate anger within

oneself, which cause mentally and environmentally disturbed.

We meet various gain and loss in life through time and situations. The loss is reverse to the gain, while
happiness relies on gain. On the other hand, even loss can bring happiness when we take it positively,
like when loss happens to oneself or not gain what should have been gained. Then on other hand we
reflect that this loss is gain for some others. In this way we should generate equanimity mind in other’s
gain. It is not possible for all people to possess these qualities in this world to stay with the equanimity
mind. There are people usually who do not accept losing their belongings, so they get angry, irritated,

and behave abnormal.

The loss is hard, and they are natural, very difficult to face which led to depression, hopeless, mental
issues, fear etc. Especially the death of beloved one is more painful, we are over sorrowed, do not have
ability to accept the reality, and it is out of our imagination that how one whom we love so much can
easily gone or lose. On other side profits can bear smilingly but not so the losses. More often than not
they lead to mental derangement and sometimes to suicide when the losses are unbearable. It is under
such adverse circumstances that one should exhibit moral courage and maintain a balance mind.*3
Instead of grieving over the temporary loss, one should adopt philosophical attitude, that “there is
nothing to be called me or mine”. One must face them with equanimity (upekkha) and think it is an

opportunity to practice the sublime virtue.!4

141 Lisa Erickson. “The Eight Worldly Concerns.” Web. 29 August 2018.
<http://www.bellaonline.com/articles/art183597.asp>

142 vajragupta, p. 13.

143 Narada, The Buddha and his Teachings (Kualal Lumpur: Buddhist Missionary Society, 1988.), p. 643.
144 |bid, p. 645.
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Fame (yasa) and Defame (ayasa)
We are obsessed with fame and afraid of our own insignificance. When it dawns on us how

hard we need to work to be seen as someone special, our fear of insignificance is only magnified.'*

Fame and defame are another pair of inevitable worldly conditions that confront us in the course of our
daily lives.*® In normal life we yearned for the fame and try as much as possible to avoid ill fame.
Worldly people like enormous followers and supporters. The more supporter we have more satisfied,
very proud and courage for having large assembly. This happens because an ordinary man seek publicity,
and socially well- known. Those people are satisfied when other people respect and honor them. In
order to obtain publicity, people use many ways, but when it’s not working in normal ways. Then they
use different methods like showing their power, wealth, property, superiority, and pay bribes. We long
to see our names and pictures appear in the papers. We are greatly pleased when our activities, however

insignificant, are given publicity. Sometimes we seek undue.#’

However, fame is not material thing to buy. But if we buy the fame it will remain until the balance is
left, when balance finished the fame is gone like a cup of coffee, when paid for a cup of coffee you will
get a cup of coffee. The shopkeeper won’t give you an extra cup of coffee. In this way if one think fame

can be bought with money it is like buying a cup of coffee.

When we gain lots of fame in society, we always have a fear of losing their fame and to save this fame,
we may keep on lying to others. As fame is earned with lies and by wrong means of livelihood. We
need not hunt after fame. If we are worthy of fame, it will come to us unsought. The bee will be attracted
to the flowers, laden with honey. The flowers however, does not invite the bee.}*® There are rare people

who understand fame is not bought by money, power, and strength, is acquired naturally.

Ill-fame/defame (Aydsa) is opposing factor of fame. When a person’s greed is high, he himself sets a
trap of delusion and hatred. It happens due to immoral conduct, especially violating the five moral
precepts i.e. Paiicasila (not to harming living things, not to take what has not given, no sexual-
misconduct (having a wife/husband do not look for others wife/husband), not to lie or gossip, and not
to take any kind of intoxicating substances), which is very important for social well-being and

harmonious lives.

145 Ray Fenwick, “What are the eight worldly concerns.” < https://www.lionsroar.com/buddhism-by-the-
numbers-the-eight-worldly-concerns/> Web, 10 Feb. 2019.

146 Narada, p. 645.

147 1bid.

148 1bid, p. 646.
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Normally it takes years to erect a magnificent building. In a wink, with modern devastating weapons, it
could easily be demolished. Sometimes it takes years or a lifetime to build up a good reputation. In no
time, the hard-earned good name can be ruined. Nobody is exempt from the devastating remark that
begins with the ill-famed.*® Therefore, the cause of ill-fame happens mostly due to dishonest and
violation of rules and regulation of society in the country.

Blame (Ninda) and Praise (Pasaritsa)
We need to be pumped up constantly or we begin to have doubts about our worth. When we

are not searching for praise, we are busy trying to cover up our mistakes, so we don’t get caught.!*®

The third pair of lokadhammas, blame (Ninda) and praise(Pasarisa) are two more worldly conditions
that affected mankind. It is natural to be elated when praised and to be depressed when blamed.*®! Praise
changes everything like — when | was young my mom always told me to cook but | was not interested
in cooking rather than | was more interested in making arts and crafts. But whenever | cook everyone
would blame me because sometime vegetables are not fully cooked or lack of salt or too much salty, or
it is too much spicy, and so on. Then | determined to prepare delicious food, as | wanted praised from
them. | got praised from my dad for the first time in my life that | can cooked well. Even today, when
I remembered that moment, the praised that | got from my dad, | still cherishing my happiness.

In the Dhammapada. 227, [Poranametamatula, Netamajjatanamiva; Nindantituphimdsinam,
nindantibahubhaninam, Mitabhapimpinindati, natthilokeanindito.] — O Atula! Indeed, this is an ancient
practice, not one only of today; they blame those who remain silent, they blame those who speak much,
and they blame those who speak in moderation. There is none this world who is not blamed. **2 The
Buddha explained that the practice of blame and praise is the nature of society. A man who is deserve
to be praised they are blamed and even the one who do not deserve to be praised but they are praised.

Therefore, every society is running with these two natures that is blamed and praised.

Praise and blame are always go side by side, but there is more chance that the blame maybe materialize
more. There is no one exist who is free from this lokadhamma. Even the Buddha was subjected to it.
Even today the Buddha is blamed by some and he is also praise by some. He also mentioned that well-
instructed disciple of the noble one has no effect of it either praise or blame. Since they realized the true
nature and see everything as normal i.e. arises and passes. In this way, we should learn to train our mind

like the well-instructed disciple who understood the real nature who does not react to it to praise and

149 Dhammananda, You and your problems, p. 86.

150 Ray Fenwick, “What are the eight worldly concerns.” < https://www.lionsroar.com/buddhism-by-the-
numbers-the-eight-worldly-concerns/> Web, 10 Feb. 2019.

151 Narada, p. 469.

152 Acharya Buddharakkhita, p.88-89.

Page 50



blame. The blameworthy is one who physically, verbally and mentally does the unwholesome actions
and immoral act. We act in order to get satisfaction and peace of mind, so wherever a bit of discomfort
arise is disliked. It happens due to ignorance as they are not able to discern the real fact from the
superficial ephemeral one, thus led to Dukkha- suffering.

Happiness (Sukha) and Pain (Dukkha)

Once we have happiness, fear, arises, for we afraid to lose it. When suffering arises, no amount
of wishful thinking makes it go away. The more we hope for it to be otherwise, the more pain we feel 1>
This is the fourth pair of lokadhamma, Happiness (sukha) and Pain (dukkha). Happiness (sukha) is the
main factor everyone seeks for it among all the dichotomies, therefore, we are engaged in different
fields of works in order to maintain happiness in daily. TheraNarada, mentioned, they are the most

powerful factors that affect mankind.*>*

If Happiness is everything, satisfaction, enjoyment, sorrow less life, luxury life, then why a wealthy -
person seeks happiness, when he has everything, why he is not satisfied what he has from worldly things.
Some misunderstand as having more wealth is happiness, they think they would live the highest
blessings of life and think that a wealthy person lives the most happiness, most comfortable life in his
possession of wealth. But the truth is not a real happiness or comfortable life he has. As the nature of
happiness and comfortable are not for ever existing, it changes every moment. All beings want to be
happy with what they have, as we all are being seeking happiness. But greed has no limitation for
seeking happiness this is a simple reason why human beings cannot be happy in this world or neither

nor in next life. Until and unless they understand reality of the world.

In a case with the poor man, his expectation of getting wealth will lead him to suffer. Most people
dream of happiness more mind is disturbed when it is not going well. The state of mind is disturbed
when something is not done morally, then the result is not happiness, but worries and anxieties will
follow up. On the other hand, happiness does not discriminate people with their caste or race or wealth
or possessions. Real Happiness falls on one who control their sense bases and accept the true nature of

existence.

153 Ray Fenwick, “What are the eight worldly concerns.” < https://www.lionsroar.com/buddhism-by-the-
numbers-the-eight-worldly-concerns/> Web, 10 Feb. 2019.
154 Narada, p. 653.
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A View of Buddhist Culture within Chakma Society

By Asha Chakma

Prof. Tilak Kariyawasam (Supervisor)

Introduction

The Chakma’s are the people rich in their own culture, folklore, literature and customs.
Generally, Buddhism played a vital role in the growth of all Chakma communities found across South
East Asia. From the ancient time until today, the Chakmas have been practising Buddhism. Moreover,
Chakma’s forms of mentality and behaviours are based on Buddhist ideology into the life of a Chakma

since his birth until death.

During the Buddha’s time, a story relating about a monk named Angulimala Thera®®, the Buddha
preached this discourse to the women during their pregnancy to lessen their sufferings and obstacles,
“(Sotthina gabbha vutthanam, yanca sadheti tankhane; therassa ngulimalassa, lokanathena bhasitam;
kappatthayim mahatejam, parittam tam bhanama he. Yatoham bhagini ariyaya jatiya jato,

Nabhijanami saricicca panam jivita voropeta, Tena saccena sotthi te Hotu sotthi gabbhassa)”.

Until today, this practice is still extant among the Chakma community. The people also invite the monks
to perform paritta chanting, mangala chanting and punrnyanumodana at home and the monks sprinkle
the holy water around the house and tie the white holy threads to bless the family members in bestowing

blessings, peace and tranquillity in the families as well as the society.

When the baby is born, the name is given by the monks and foods are offered to the monks in the rituals.
In every growing stage of the life of Chakma, Buddhism serves as the predominant guide. Another
example is when a child, especially a boy, grows to be an adult, he will be ordained as a monk, known

as pabbhaja, which is highly valued as an auspicious practice in a Chakma family.

According to Chakma Buddhists, everything starts by paying respect to the Triple Gems. As the farmer
when he harvests the first crop, it is offered to the monastery. Thus, Buddhism has been absorbed into
the life of the Chakma so deeply that even the language also embraces so much Buddhist terminology.
Every full moon day is an auspicious day for Chakma Buddhist. They observe this day with due
solemnity. They will visit monastery, listen to the dhamma discourses and give the dana to the Bhikkhu-

S.

155 Angulimala Sutta” Sariputta. Web, 13 March, 2019. <https://www.sariputta.com/paritta/29/pali/angulimala-
sutta>
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Today, most of the Chakma people celebrate New Year’s Eve by chanting, meditation and
sharing loving and compassionate moments with their beloved family and friends. These religious and
humanitarian activities are considered as wholesome actions to acquire good health, prosperity and
success for the coming years ahead. These can be frequently observed on festival days. Most of them

preserve their customs, religious rites, dialects and traditional costumes.

1.1 Culture and Crafts

Buddhism has been the principled of self-training and philosophy of life of the Chakma.
Buddhism is the religion of peace, loving-kindness, and compassion and elevate the lives of Chakma
people, such as speech, respect for the body, interpersonal relations, eating, clothing, marriage and
others. The Chakma people are frank, friendly and they possess a strongly developed sense of courtesy
and respect. Everyone who adheres to the latter will receive a warm welcome. They generally accepted
a form of greeting among Chakma people is jhu jhu is a sign of greeting of mutual recognition made by
raising both hands, palm joined, to a position lightly touching the body between the chest and the
forehead. The upper arm and elbows are kept close to the body. The people who are juniors in age are
the first to give the jhu jhu.

Another excellent example of the richness of Chakma culture is its folk music which is extremely
popular among Chakma in Bangladesh, India and other parts of the world where they are situated. The
principal instrument is the “Henggarang, Dhuduk, Singya, Baji and Tak™*®” sorts of flutes. Henggarang
is made of the bamboo split of 3 to 4 inches long and about half-inch in breadth. The instrument is
pierced into three pieces, having a split in the middle and a place for griping. The other end is fixed
with a string which is pulled by placing instrument between the two leaps and then a sound like Krang-

krang is produced. This is played mainly by the womenfolk®®’.

Ordinarily, the basic Buddhist teachings affected the person and society as a whole, because Buddhist
teaching became the foundation of self-training in the daily life of Chakma people. Many rituals and
festivals were originated from Buddhist perspectives and even the monks take part in the wedding

ceremony, housewarming and so on.

They practice the five precepts, eight precepts, dasa parami and celebrate the Buddhist auspicious days.
When entering a monastery and home, it is suitable in Chakma culture behaviour to remove shoes before

entering. In a Chakma home raised off the ground, and the shoes are left below the house. When walking

156 S, P. Talukdar, (Genesis of indigenous Chakma Buddhists and their pulverization worldwide. Delhi: Kalpaz
Publications, 2010). P. 213.
157 Jyotir Moy Chakma, (The Chakmas in Mizoram: their indigenous tribal society and folk culture). P.147
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or passing in front of people, especially older people, either sitting or standing one should excuse oneself
and lower the body and bit while passing or walk around if there is a person resting or asleep. Never
step across a person. Moreover, men and women rarely show affection in public. When visiting a place
for worship in the monastery, it is inappropriate to wear shorts or bare sundress. Every woman wears

their traditional dresses.

Traditionally, in Chakma custom especially for man must have ordained at least twice in their lifetime
which is before getting married and after married for a shorter or longer period which is governed by
the vinaya pitaka. Ordination as a novice is necessary before the higher ordination (upasampada). After
the ordination, there is a daily routine for monks to go for alms (piridapata). During their monkhood,
they have to study Vinaya and dhamma to cultivate morality and to become a good Buddhists after
disrobing. Chakma belief, their parents would get merit from their children’s ordination because

ordination is good and doing wholesome deeds.

The Buddha’s teaching and Buddhist literature such as the Jataka story have much inspired the Chakma
arts. The art forms which we can be seen in Chakma Buddhist monastery on walls are taken from Jataka
tales. It is also believed that the robe itself is the symbol of Buddhism.

1.2 Funeral ceremony

Generally, in the Chakma Theravada Buddhist tradition, the dead body is bath and covered
with white cloth. Flowers are spread over the cloth and placed money on it. The Buddhist monks are
invited to chant the Sutta-s and preached dhamma talk about anicca, dukkha and anatta to reduce the
suffering of other people about the dead person and transferring merits by doing meditation.

“Satdinya”, which takes place six days after the crimination, in the sixth night the Bhikkhu-s are invited
for chanting the family, relatives and neighbour’s spread akasa padipa piija (Sky oil lamp and lighting
1000 candles in the names of death person. On the seventh day, the family offered Sanigha dana,

Atthaparikkhara dana and feast is given to the Bhikkhu-s and fellows.

There is also another special custom of offering dana for many generations of their ancestors to
transferred merits to their departed souls. That ritual called “Bhadya”. The monks and the relations
invoke the spirits of the ancestors. There is a Sutta called “Tirokudda sutta'*®”

Khuddaka Nikaya.

in khuddakaparha of

18The Kuddaka-Patha Together with its Commentary Paramatthajotika I. (edit. Helmer Smith. PTS. London:
1978). P. 201.
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1.3 Marriage

The Chakma considered the marriage as a purified union of two lives and preserved the
generation'®®. The Chakma practice the monogamy method. The Buddha also indicated that to be
faithful to one own wife and not to be sensual to run after another woman. In the “Parabhava Sutta” in
Sutta Nipata which means “Downfall”, the Buddha realized that one of the main causes of man’s

downfall is his involvement with other women?°.

In a Chakma society, marriage plays a very important part in tying the knot of the relationship of giving
supports and protection. The couples become responsibilities and they create a new bonding of people,
of the two families. As indicated in the “Sigalovada Sutta” of Digha Nikaya the Buddha mentioned ten
duties of husband and wife. Within those duties, they can live in family peaceful, harmoniously without
any conflict. Parents and elderly people advices the couple to move forward with hand in hand and to
be respectful, hardworking and being kind.

“Paficahi  kho  gahapati-putta  thanehi  samikena  pacchima  disa  bhariya

paccupatthatabba...paficahi thanehi samikena pacchima disa bhariya paccupatthita*st”

At last both parents advised their children and the bride is handover to the groom. A banquet is also
arranged for the occasion, special food offered to the monks at the monastery and seeking their blessings
and the couple take blessing from elders is also sought with a bow and it is given by blowing air on rice
and cotton and putting on their head. So that the couple is good health and live happily in their life.
Accomplishing weeding with the help of a monk is found more consequence and peaceful. It also
follows the principle of Buddhism. Thus, today people are select for wedding ceremony by Buddhist

monks.

1.4 Life Philosophy based on Buddhist Doctrine

The fundamental teaching of Buddhism is based on kindness and compassion. The sublime
emotion of human beings is kindness towards all sentient beings. This emotion is the basic source of
social harmony. The social harmony is emphasized throughout the teaching of the Buddha. The Buddha
has stated many Sutta-s such as sigalovada Sutta, Mangala Sutta, Karaniyo Metta sutta, Metta sutta,
all these Sutta is given a harmonious way of living. Where there is violence, there is no harmony. So,
the pious Chakma are taught by that non-violence is the basic principle of social harmony. The

important Buddhist teaching which has touched the way of life of Chakma people included the Four

159 5.R. Maitra. (Ethnographic stud y of the Chakma in Tripura. ASI. Delhi:). p.121

160 K. Sri Dhammananda. (What Buddhists believe? Pulau Pinang: Yayasan Belia Buddhist Malaysia, 1999). P.
237

161 The Digha Nikaya, vol.lll. (Edit. J. Estlin Carpenter, PTS, London: 1976). P.190
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Noble Truths (Cattaro Ariyasacca), five precepts (Pafica Sila), Eight Precepts (asrasila) and the Noble
Eightfold Paths (atthangika-magga).

Mindfulness of one’s conduct is to be analyzed under the principle training in higher morality which
comprises Right Speech, Right Action, and Right Livelihood. Right Speech which refers to the good
conduct in words, that is, abstaining from using false speech, from unkind speech, harsh speech and
from vain talk. Right Action refers to the wholesome course of actions which include abstaining from
killing, from taking what is not given, from stealing and from sexual misconduct. Right livelihood refers

to avoiding dishonest.

In Buddhism five precepts is given as a principle of social harmony. In any society either Buddhist or
non-Buddhist without five precepts there is less chance to get better society or citizenship. Buddhism
gave these five precepts to the society so that society would function harmoniously. Buddhism
emphasized how to live peacefully and harmoniously with all living beings. Buddhism not only accent
individual to individual, social to social how to live harmoniously but also accent how to live peacefully
with all the living beings including animate and inanimate. Inanimate here means nature, mountain and
so on all object in the environment are to live harmoniously. There are many Sutta-s where the Buddha
advice to live harmoniously with nature. Sutta like Khandhaparita.
// That undertaken aspiring for the noble state (nibbana) is superior®?//

According to Buddhism, cruelty and unkindness are considered akusala and kindness and compassion
are the kusala dhamma. The kusala dhamma is to be practice in basic human good qualities as per
Buddhism.All human beings were classified in a hierarchy of merits, which accumulated according to
kamma. One possesses good sense-bases with good objects because of his/her past good kamma.
Because of our various actions done by the past, our results of long-lived and short-lived, beauty and
ugly, rich and poor, and ignorant and intelligent make us different from one another, it is due to the

difference of wholesome and unwholesome actions done in their past.

So, the Buddha also mentioned in Citlakammavibharga sutta, Majjima Nikaya™, saying, “Being have
kamma as their exceptional possession, they are the successor of kamma, it is their environment, kamma
is their relatives and the kamma is their shelter. It is kamma which divides them up into low and high”.
Thus, the Chakma people believed in good kamma or good deeds (kusala kamma) and bad kamma or

evil (akusala Kamma), including this life and next life.

162 \/ism. 13
163 The Majjhima-nikaya vol.iii (Edit. Chalmers Robert. PTS, London: 1977).p. 202
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Incorporation of flowers offering and candlelit as part of the daily devotions by the homage of the Triple
Gems- the Buddha, the dhamma and the Sazigha. Chakma people share a rich ethnic diversity. Therefore,
social harmony is emphasized throughout the teaching of the Buddha and it has deep impacted to

Chakma community.

1.5 Vassa Practice

According to the Buddhist monks have to observe the rain retreat for a period of three months.
It generally falls between July and October. Chakma community is such a magnificent spiritual
Buddhist who are really dedicated, at the time of vassavasa almost all the Chakma went to monastery
every day and especially the men take pabbajja and those are not taken pabbajja they go monastery to
listen to the dhamma and these three months are immensely made for listening dhamma, many of them

observe atthasila and give dana every day, even they don’t want to miss for one day.

During the three-month rain retreat period in Chakma custom marriages cannot be performed, and other
forms of public entertainment, even cannot move to new houses are forbidden, because, at this
prescribed time, the monks have to stay at their permanent residence, devoting themselves strictly to
study of the Buddhist teaching and meditation. The monks maintained asceticism and spirituality for
self-righteous utterances enshrined in their traditional culture.

1.6 Kathina Ceremony

The Chakmas Buddhist Society celebrate disparate Buddhist festivals as Buddha Purnima,
kathina civara dana (offering a robe to Sangha-s), Atthaparikara dana, vassavasa and pavarana,
Sangha dana, Tripitaka worship, Madhu Purnima (offering Honey), Biju (New Year), Magha piija and
Asalha piija day. It is utterly clear that the Chakmas Buddhist religion is one of the traditional systems

from the ancient times.

One of the oldest religious practices is Kathina Civara dana'®* (the offering Robe to the Monks),

according to the Theravada vinaya. The word Kaghina means “hard” “stiff”” or “unbreakable”.

From the first shrink moon of the October to the full moon of November, how they celebrate this
auspicious day. The theme of kathina start around 3 pm where everyone gathers at dhamma hall, the
women take refuge to the triple gem and atthasila. The weaving of kathina robe is made from raw
cotton, the first processes is spinning the raw cotton with traditional instrument (dhonu) to make soften

and dying of the fabrics, the thread is rinse into the hot water, again rinse into the gruel water in order

164 Aryadev R. Roy. The Chakma Buddhist: “A critical evaluation”. 30 Nov. 2015. Web, 16 March 2019.
https://www.academia.edu/19275405/The_Chakma_Buddhist.
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to make smooth and strong of the thread and dry on fire after the thread is dry and make as round roll
which is ready for weaving of cloth on handlooms and finishing the civara™® (robe) in 24 hours, and
stitched the cloths according to the rules of making a civara and then offer to the Maha Sangha, this is
how the Chakma Theravada Buddhist they weave the pieces of cloths in their traditional way. This
practices frequently can be seen within the Chakma than any other Buddhist communities. There is a
difference between the common civara offering and the kathina civara offering. It is one of the most
glimmer and immemorial saving characteristics of Chakmas?¢®.

// “kathina” ceremony shall be performed by monks when they complete their vassa'®’. This

holistically practice of kashina can be seen only within Chakma society68./

1.7 Biju Festival
The Chakma also celebrate the festival called Bzju*® (New Year) which fall on the month of
April, it is one of the biggest cultural festivals of Chakma which is assimilated for three days as Phool

Biju, Mul Biju and Guchepujche Biju'™

. During these three days, they abstain themselves from Killing
and harming of any beings. The first day called Phool-Biju: on this day early in the morning before the
sunrise peoples amassed a different kind of flowers and there is a very delight and meaning full ritual

have done by the Chakma people.

The Chakmas floater the flowers in the rivers or ponds is because they say goodbye to New Year’s eve
and Welcome to New Year and wish that good luck, joy, prosperity and peace comes to their family,
relatives and neighbours and live happily and wear their traditional Chakma’s attire, and also the house
is decorated in an astonished with different kinds of flowers, cleaned of Buddhist Monastery (vihara)
by the youths, and give bathed to the Elders and the Children, maidens and youths visit house to house
seek blessing from elder’s, and exchange greetings, it is the sign of love and respect that we give
someone which bring so much joy and compassion. Peoples are welcome to visit house to house to

enjoy various food prepared by every household.

The Mul Biju (New Year) which falls on 14" of April, the Chakma visit (Kyong) monastery and offer

food, candles, flowers to pay homage to the Buddha and the peoples perform lave to the Buddha statue

185 3, P. Talukdar, (Genesis of indigenous Chakma Buddhists and their pulverization worldwide. Delhi: Kalpaz
Publications, 2010). P. 152.

186 Ibid.

167 Vinaya Texts (Trans. Davids Rhys T.W and Oldenberg Hermann, Delhi: 1968). p.149

168 B. D. Dipen. Global Buddhist door “Buddhist in Bangladesh celebrate kathina Civar dan festival”. 18 Nov.
2018. 17 March 2019. <https://www.buddhistdoor.net/news/buddhists-in-bangladesh-celebrate-kathin-chibar-
dan-festival>

169 S, P. Talukdar, (Genesis of indigenous Chakma Buddhists and their pulverization worldwide. Delhi: Kalpaz
Publications, 2010). P. 231

170 1pid.
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with sandalwood water and listen to dhamma (doctrines) discourses from monks. Some boys ordained

as samanera (novices) during the festival and lay devotees practice eight precepts (asthasila)*™.

1.8 The role of Buddhists Sarigha in Chakma society

The Buddhist Saigha has been one of the greatest and most important in Chakma society. It
has played a prominent role and is very closely involve with the life of the Chakma people both in the
religious and secular sphere. This role can become more or less important according to situations, times,

and changes with the society.

The present day, Chakma Buddhists monk have made positive influences to Chakma society. They have
fostered benevolence in the society and through its many ceremonies and its daily contact with people,
it has engendered a sense of belonging and social cohesion. The Buddhist monks have also lent a purity
and dignity to the community and have nourished real respect for in mind of the people. It is true that
they have expected nothing in the way of services from the Rangamati, Bangladesh. Further, the
Buddhist monks have played and, in fact, still play an important role in the education of the young
children. The schools are situated near the monastery, and monks teach children in schools.

Nonetheless, Chakma Buddhist monks and novices are the sons, brothers and nephews of Chakma
people. At all time, when Chakma people are in peace or in trouble the Chakma Buddhists monks and
novices are always with them. Accordingly, they side by side strongly support the people’s struggle for
independence and freedom. Chakma Buddhist monks have worked for society as in, for example,
carrying out their daily routine by preaching and training in the dhamma the multi-ethnic Buddhist
people, particularly on the lunar month, and on Buddhist holy days such as Visakha puja, Asalha puja,
and the beginning and the end of the Buddhist rains retreat (vassa). Besides these, Buddhist monk
preached the dhamma through social media like you tube, facebook, and journals, and have also
organized meditation training camp where Buddhist monks, novices and lay people come to practice
meditation and trained morality, concentration and wisdom (Sila, Samadhi, Pusifia). Furthermore,
Chakma Buddhist monks have had a vital role in guiding the people to observe and implement the
teaching of the Buddha in their daily life and to preserve historic traditions, the cultural heritage, and

their unity and identity.

In addition, Chakma Buddhist monks and novices have paid attention to renovate and maintain
monasteries and Buddhist holy places. They preached dhamma and encourage the young people,

children and others lay devotees to practice morality and to preserve Chakma traditions and culture.

1115, P, Talukdar, (Genesis of indigenous Chakma Buddhists and their pulverization worldwide. Delhi: Kalpaz
Publications, 2010). P. 232
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The Chakma society is given more important place to Sasgha like any other Theravada Buddhist

country like Thailand, Sri Lanka, Laos, Myanmar and Cambodia.

1.9 The Monastery as the Center of Cultural and Social Life in the Village

The monastery in a village is a center of social life. Every Chakma village has a Buddhist
monastery known as “kyang” and a Monk. These Temples act as centers for community gatherings,
educational and other purposes on top of the basic function of spirituality and expansion of the dhamma.
The monks preside at religious festivals and ceremonies. It is supported through the joint effort of the
whole village community. Monasteries of Chakma have always been centers for education for the
people. Monastic schools not only to educate a new generation of novices but they also widen the
curriculum for other children. They usually accept all village children who cannot afford to go to a state
school or who have difficult access regarding distance. The education in a monastic school is free,
Chakma monasteries are also a place for preservation and transmission of their cultural heritage. The
children are taught basic morals and civics, social rights and duties towards the others. The most

stunning is that Chakma’s monastery are a people of relaxation.

A monk’s life is highly regarded by the lay people as being full of austerity, discipline, blameless
activities, and familiarity with sacred literature through study, teaching and meditation. The monks in
Chakma society are highly respected as the meditator, and as the vehicle for other people’s merit-
making activities, the main and traditional religious function of the monk is to facilitate and officiate at,
the merit-making ceremonies which are directed towards the layman’s spiritual benefit. It’s is said that
most Chakma people can do without modern services, but they could not conceived of life without their
monks. The role of Sazigha, in so far as it ritual religious functions are concerned, tends to create a sense

of community.
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Homeless Practice in the 6th Century B.C. with Particular

Reference to Non-Buddhist Sramana Movement

By Venerable Bodhimalkada Sumanarathana
Prof. Tilak Kariyawasam (Supervisor)

The term Sramana (Skt:); Samana; (Pali) implies the "one who labours, toils or exerts
themselves (for some higher or religious purposes) or "seeker, one who performs acts of austerity,
ascetic'’. It has been held that Sramana movement was originated from the homeless practice and
developed step by step within the complex cultural fusion between Aryan and non-Aryan's civilizations.
Therefore, the arising of the Sramana movement can be considered as the best result of action and
reaction of these civilizations in ancient India. Moreover, the significant development of Sramana
movement can be seen in the sixth century B.C. as the result of spiritual awakening within the periods
of Aranyaka and Upanisad, which arose, as against traditional Vedic and Brahmanic religions. It is
quite evident that the Sramana movement itself strived against the traditional Brahmanism based on

Vedic teachings.

"Sramanas were individual, experiential, and free-form traditions, independent of society; and in
religious competition with Brahmin priests, who as opposed to Sramanas, stressed mastery of texts and
performing rituals™"3. If we go through the sociological background of ancient India, it evident that
Sramana tradition mostly grew up along with the Ksstriyas and Vaissyas (among the four clans) but
mostly not Brahmins. It seems that Ksstriyas and Vaissyas helped immensely, this new tradition while
it developed against the traditional thoughts of Brahmins. For instance; King Bimbisara and King
Ajasatta, both the powerful rulers of Magadha and Pasenadi Kosala,of Kosala supported the Sramanas
of different religions and more particularly Buddhism.

However, though the Sramana movement grew as against Brahamanic movement, it does not mean
that entire Brahmin clan in India denied the Sramagas nor all of them rejected the Sramanas. It is true
that the Brahmins were born to families adhered to the traditional teachings of Brahmanism, which
were the primary religion for most Indians, yet some of the Brahmana clan men also joined and
helped the Sramana movement. Even the great disciples of the Buddha, Sariputta and Moggallana,

who were born as Brahmins entered to the Sramana movement and became prominent members there.

172 Jotiya Dhirasekera. Buddhist monastic discipline. (Colombo: Buddhist Cultural Centre, 2007). P. 4.
173 "§ramana” OMICS International. Web, 28 Dec. 2018.
<http://research.omicsgroup.org/index.php/Sramanattcite_note-44>
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However, the traditional homeless practitioners of Brahmana did not give up that last Brahmin practice
of Sanyasin stage. It was followed by Brahmins who were interested in the traditional way of life
mentioned in the Vedas. Majority of Brahmins seemed to have followed the traditional way of practices.
Nonetheless, Sramana movement rejected the main concepts of the Brahmanism. They typically engage
in three types of activities: austerities, meditation, and associated theories (or views). "Sramanas
adopted a path alternate to the Vedic rituals to achieve liberation while renouncing household life. As
spiritual authorities, Sramanas were at variance with traditional Brahmin authority. Some scholars
opined the term Sramana appears in texts of the Brahmanas as a religious order other than the Vedic
(i.e., Astika) traditions™. As a conclusion, Sramanas rejected the Creator God (Maha Brahman) as
well as the teachings of his creations, which embraced the aspects regarding home life with wife,
children, other properties, caste system, an authority of Vedas and so on. That means Sramana had

discarded the basic concept of Brahmins.

Brahmanism had formulated the personal and social life of people in India. According to the accepted
formula about life known as the four Asramas, the homeless practices belong to the last stage namely
Sanyasin. A Brahmin practitioner was required to fulfil the other three Asramas, which brahmacari,
grhastha, and vanaprastha when he entered the forest to practice the last advanced stage of Sanyasi,
which was the time of old, age to carry out the homeless practice. Sramana tradition did not accept this
formula. Most of the Sramanas became ascetics before they became old. Even the greatest ascetic,

Siddhartha, also cultivated the ascetic life in his age of twenty-nine.

In this way, this Sramana movement can be considered as an extensive reformation and revolutionary
movement for the social, philosophical, and religious development in Indian society. Some of the
ascetics questioned the tradition by using logical and intellectual knowledge and rationales that they
realized themselves. The inspirable and interesting contexts of this new renewal movement attracted
many people to support and join with the Sramana groups. Therefore, the Sramana movement became

more powerful and flourished with various other types of practices.

Different Schools of Sramanas and Their Practices

Buddhist scriptures mentioned the two terms, Sramana and Brahmana (Pali: samapa
Brahmana), to refer to the main categories of religious groups that adhered to the practice of
homelessness in ancient India. Even the Kassapa sthanada sutta in Dighanikaya had utilized these two

terms for the Buddhist monks during the previous Buddha's time. The fact that another main remarkable

174 Bilimoria, Purusottama, Joseph Prabhu, and Renuka M. Sharma. Indian ethics. (Aldershot, England
Burlington, VT: Ashgate, 2007). p. 315.
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Sramana tradition besides Buddhism, which is Jainism, also used these two terms, Sramana and
Brahmana, in the same way*™. In sum, all groups of homelessness had included these two terms to
describe the practitioners of homelessness. However, there is no doubt the main and essential groups

were found primarily in these terms Sramana and Brahmana.

Sukumar Datta pointed out the name list of various groups of ascetics from Udana in Khuddaka Nikaya,
"sambahuld nand titthiyasamana brahmana pribbajaka"*™. On that occasion, there were many
contemplatives, Brahmans, & wanderers of various sects living around Savatthi with differing views,
differing opinions, and differing beliefs, dependent for support on their different views. Some of the
contemplatives & Brahmans held this doctrine, this view" 177 -1’8 Even the Satta Jatila Sutta in Smyutta
Nikaya and the same details with the Ud 6.2 Jatila Sutta has given the few names of some ascetics
groups.

"Then seven coiled-hair ascetics, seven Jain ascetics, seven naked ascetics, seven one-cloth

ascetics, and seven wanderers with their nails grown long, their body-hair grown long,

walked past not far from the Blessed One. King Pasenadi Kosala saw the seven coiled-hair

ascetics, seven Jain ascetics, seven naked ascetics, seven one-cloth ascetics, and seven

wanderers with their nails grown long, their body-hair grown long, walking past not far

from the Blessed One"!".

"Tena kho pana samayena satta ca jatila satta ca nigaptha satta ca acelaka satta ca

ekasataka satta ca paribbajaka parilhakacchanakhaloma

kharivividhamadaya [kharividham adaya (pt.) dr. ni. 1.280 tadagthakathapi oloketabbal

bhagavato avidiire atikkamanti", 18°-18!

The Pali text above from the Satta Jatila Sutta mentioned the five different kinds of ascetics who follow
different practices: jarila, nigantha, acelaka, ekasataka, paribbdjaka, parilhakacchanakhaloma.
Jatila was a class of ascetics, so called on account of their matted hair (jatila ti tapasa, to hi
jatadharitaya idha jatila ti vutta) (UdA.74; see also 330). These ascetics were sometimes classified

under isi (Culla Nid.149) and also under muni (Culla Nid.513)#2, These were the two names given to

175 Datt, Sukumar.M. A. B. L. Buddhist Monastic order. (New York: Kegen Paul, Trence and co.LTD.1924).
P.41.

176 |bid P.39

177 The Anguttara-Nikaya, vol. I. Ed. Moris, Richard. (London: PTS, 1961). P. 173.

178 Tittha Sutta. 27. December,2018. "Tittha Sutta: Sectarians (2)" (Ud 6.5), translated from the Pali by
Thanissaro Bhikkhu. Access to Insight (BCBS Edition), 3 September 2012, Web, 22 Dec. 2018.
<http://www.accesstoinsight.org/tipitaka/kn/ud/ud.6.05.than.htmI>

179 Satta Jatila Sutta (Ud 6.2), Dhamma Wiki. com. Web, 30 Dec. 2018.
<https://dhammawiki.com/index.php/Ud_6.2_Jatila_Sutta>

180 Udana. Ed. Steinthal, Paul. (London: The Pali Text Society, 1982). P. 65.

181 Samyutta-Nikdya of the Sutta-Pizaka. (Oxford: PTS, 1991). P. 78.

182 "Jatila" Wisdom Library. Web, 29 Dec. 2018. <https://www.wisdomlib.org/definition/jatila>
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the Jains, the followers of Nigantha Nataputta. Unlike the naked ascetics (4Acelaka), they wore one
garment, a covering the body. However, when praised for their modesty, they answered that their reason
for wearing a garment was to prevent dust and dirt from falling into their alms dishes.

Ascetics known as Ekasataka used only one robe. The Pribbrajaka were the wandering ascetics.
Sukumar Datt had mentioned a name of Sramana groups given by the Rhys Davids in his book entitled
"Buddhist in India and Dialogues of the Buddha", as "Ajivaka, Mundasavaka, Jatilaka, Paribrajaka,
Magandika, Tedandika, Avirudhaka, Gotamaka, and Dvedhammikas®®. Buddhist scriptures, as well as
Jina and Hindu texts, have given the details of Sramanas at the time during the sixth century B.C..
Nonetheless, it is difficult to understand some groups and their practices, because there was an inter-
related and inter-twined complexity with each other. Most of the ascetics were the wanderers or seekers
of the truth. As we know, the great ascetic Siddhartha also went to be trained under the teachers. By
the way, after realizing that practices were unable to help him to be freed from sufferings, he abandoned

them.

In the same way, the great disciples of the Buddha, Sariputta (Upatissa) and Moggallana (Kolita), were
also trained under the ascetics, Sanjaya Pribbajaka, and had left. Buddha's disciple, Devadatta, had
also separated one time from the Buddha with other five hundred monks. Even Mhavira left
Makkhaligosala. These details were given to depict the images of ascetic groups that existed in the sixth
century B.C.

When we are concern about the practices of these homeless groups the Udumbarika sthandada sutta
(DN)*#* is vital. This sutta has given comprehensive details about some of the ascetic practices. Buddha
described these practices as follows:
“Suppose, Nigrodha, a self-mortifier goes naked, uses no polite restraints, licks his hands,
does not come or stand still when requested. [41] He does not accept food out of the pot or
pan..... He wears coarse hemp or mixed material, shrouds from corpses, rags from the dust-
heap... .He is a plucker-out of hair and beard, devoted to this practice; he is a covered-
thorn man, making his bed on them, sleeping alone in a garment of wet mud, living in the
open air, accepting whatever seat is offered, one who drinks no water and is addicted to the
practice, or he dwells intent on the practice of going to bathe three times before evening.

What do you think, Nigrodha, is the higher austerity thereby fulfilled, or not? ‘Indeed, Lord,

183 Datt, Sukumar. M. A. B. L. Early Buddhist Monastic orde. (New York: Kegen Paul, Trence and co.LTD.1924).
P. 45.
184 The Digha Nikaya, vol. 1. Ed. Carpenter, Estlin J. (London: PTS, 1976). P. 36.
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it is fulfilled'. 'But, Nigrodha, | maintain that this higher austerity can be faulted in various

ways"185,

The text of Udana has mentioned about the behaviour of Jatilas. The biography of the Buddha reveals
us that the Buddha visited the famous three Jatila brothers' in their places and converted them to be the
followers of the Buddha before they met King Bimbisara. Then these Jatilas also stayed with the Buddha
when the Buddha met the King Bimbisara in Magadha. Then, King Bimbisara had a question that,
whether it was the Buddha who became the follower of Jatilas or the Jatilas became the followers of

the Buddha. This story gives the idea about the religious background of the time of the Buddha.

Jatilas believed the purification by using the water. Therefore, many times of the day, they took a bath
from the river. Some of the other practitioners also believe that holy water can purify a person internally.
This faith not only belonged to the ascetics but also followed by some of the lay people. Sigalovada

Sutta in Dighanikaya has given the best example for this.

Some of the ascetics who adopted the homeless ascetic life imitated some of the animals' behaviours in
their actions. Kukkuravatiya Sutta in Majjhima Nikaya has mentioned about two ascetics who cultivated
the observance of dogs (Kukura-vata) and cows (Go-vata) in this way. They were impersonating the
eating, sleeping, and other characteristics of the animals that they selected. Kukkuravatiya sutta reports
this as follows:
"At one time, the Blessed One lived with the Koliyas, in a hamlet named Haliddavasana.
Punna the Koliya, who observed the habits of cattle and the naked Seniya, who observed
the habits of dogs, approached the Blessed One. Punna the Koliya, who observed the habits
of cattle, worshipped the Blessed One and sat on a sidee®,
(Atha kho punno ca koliyaputto govatiko, acelo ca seniyo kukkuravatiko yena bhagava
tenupasazikamimsu.  Upasarnkamitva punno  Koliyaputto govatiko bhagavantam
abhivadetva ekamantam nisidi. Acelo pana seniyo kukkuravatiko bhagavata saddhim
sammodi, sammodaniyam Katham Ssaraniyam vitisaretva Kukkurova palikujjitval

ekamantam nisidi)*®’.

Above is a great example to understand the practices of ascetics. This is only one example of the Vata
that observes the habits of animals. Questions arise asking why they practice in this way. This is because

they believed that the practices could remove the Karmas they had done in their previous lives in the

185 Walshe, Maurice, translator. The Long Discourses of the Buddha: a Translation of the Digha Nikaya.
(Wisdom Publications, 1996). P.385.

186 Kukkuravatika Sutta, Metta. Ik. Web, 31 Dec. 2018. < http://www.metta.Ik/tipitaka/2Sutta-Pitaka/2Majjhima-
Nikaya/Majjhima2/057-kukkuravatiya-el.html

187 The Majjhima Nikaya. Vol. |. Ed. Trenckner, V. (London: PTS, 1979). P.387.
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samsara. By exhausting the Karma through these practices, they could end the sufferings in the samsara.
As we know, ascetic Siddhartha was also engaged in some of these practices for self-mortification
(Attakilamathanuyoga), before he was enlightened. According to the evidence, it indicates that there
were various kinds of practices within the different homeless groups.

So far, we have discussed the external characteristics of the Sramana-s who have gone forth from home
to homelessness. Then it has to examine their rationale lying behind their practices. So, many ascetics
required to find real answers to the question of life and the world. Because of the spiritual awakening
of this period, ascetics were interested in finding the truth about philosophical concepts such as Karma,
punarjanma, samsara, dukkha, end moksa or liberation. These ascetic ideas later became the basis for
the development of Sramana tradition that based on the same spiritual and cultural background in
ancient India. Because of the ascetic's search of truth, they concluded a different truth themselves. Their
belief of truth was mainly based on the two facts of existence (astita vada) and non-existence (nastita
vada) of the soul. The ascetic practices were based on this foundation. In the first sermon, Buddha
mentioned that the two practices, which are belonged to the extremes, must be rejected by the monks.
Those extremes are called Kamasukallikanuyoga (sensory indulgence) and Atkilamathanuyoga (self-
mortification). Some of the ascetics like Jainas believed that there was a soul migrating from life to life
in the samsara according to the karmas. The purification of Atma or Jiva from the karmas and the
control of producing the new karmas became the main goal of their practices. They believed that the
purification of Atma or Jiva is the path to Moksa. Those who believed in the Sassatavada philosophy

of existence (astita vada) had gone in a diverted way.

On the other hand, those who did not believe in Attavada rejected the system of reincarnation in
different ways. They were called Ucchedavadins. Then, the believers of some of the Ucchedavadins
emphasized the extremes of sensual indulgence. Even the training was broadcasted from a very
materialistic angle, which, on the one hand, was in opposition to the traditional Brahmanism. In addition,
they rejected the loyalty of the teachings of karma and reincarnation taught by the Brahmanas. These
objections seemed to have been a major factor in bringing about a more revolutionary doctrine like the
Buddha Dhamma. There was a philosophical backdrop for the two extremes, Sasatavada and

Uchedavada, in this sramana movement.

Diverse views of Sramanas that based on those two extremes had been rejected by the Buddha in
Brahmajala sutta (DN) with the details of sixty-two views. This particular sutta allows us to understand
the philosophical changes of this period in India. One of the unique features of this phenomenon is that
the knowledge Acquired to bring the consequential corresponding spiritual practices forth the
consequential corresponding spiritual practices. These ascetics were able to foresee their previous life

by using this knowledge. However, their spiritual attainments were limited merely on their narrowed
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experiences. By that knowledge, some rejected the law of karma and the result. Some preached the end
of karma. Some had refused the efficacy of causes and effect of the causal theory'®, In this way, the
sixth century B.C.in India was an era of religious and philosophical controversies. There was a trend in
seeking the ultimate truth. Different ascetics explained the nature of truth in different ways. Therefore,
so many debates took place among the religious groups. Some of the teachers became popular as they
acquired many followers based on extra-sensory knowledge. People respected those teachers who
admired by many followers. Therefore, some ascetics were concerned about the power of having many
followers. Moreover, even the ordinary society was very curious about the behaviours and activities of

these ascetics.

Six Famous Heretic Teachers in Sramana Movement

According to the Buddhist texts, some of the spiritual teachers who had many followers were
respected and famous than other ascetics during the time of Buddha. Such six teachers were well known
among other Sramana-s except for Sakyan (Buddhist) éramana-s. As they had many followers, they
were known as those who had many groups of people (Sanghi, Ghani,) and who were the masters for
many people (Ghandcariya) It is fortunate that we are able to get some information about them to form
the Buddhist sources. The Samariiiaphala Sutta in Dighanikaya'® Specially provides some detail about
them. These six ascetic leaders were considered the representatives of the Indian philosophical
movements, which came forward against the Brahamanic philosophical tradition at that time. The six
teachers were named as Pirana Kassapa, Makkhali Gosala, Ajita Kesakambala, Pakudha Kaccayana,

Sanjaya Belatthiaputta and Nigantha Nataputta.

Even, this sutta opens a window into their individual teachings, as reported by King Ajatasattu to the
Buddha; each of these accounts was very brief. However, after going through the details of the
biography of the six famous teachers given in the commentary to that sutta by Buddhaghosa, one may
get a better idea of Sramana movement. This sutta mentioned that how famous those six teachers are:
"Your majesty, there is...... , the leader of a community, the leader of a group, the teacher of a group,
honoured and famous, esteemed as holy by the mass of people. He is aged, long gone forth, advanced

in years, in the last phase of life. Your majesty should visit him. "%,

According to the example above, it is clear how people admired the religious leaders on their vision and
what the qualities they wished from them. Except for Niganthanhaputta, and Sanjaya bellatthiputta the

four among others were considered as "non-actionists" (Pali, akiriyavadi) as they rejected the effective

188 The Digha Nikaya, vol. |. Davids, Rhys T. W., and Carpenter, Estlin J. (London: PTS, 1975). P.1.

189 |bid. P. 47.

190 "Samafifiaphala Sutta: The Fruits of the Contemplative Life" (DN 2), translated from the Pali by Thanissaro
Bhikkhu. Access to Insight (BCBS Edition), 30 November 2013, Web, 28 Dec. 2018.
<http://www.accesstoinsight.org/tipitaka/dn/dn.02.0.than.htmI>
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power of the human action, wholesome and unwholesome actions. Sanjaya bellatthiputta was famous
for his view, which is known as skepticism (4maravikkhepavadi). He did not accept or reject any views.
Niganthanaputta was the only teacher who accepted the karma concept among the other six teachers.
While accepting the efficacy of Karma, he has presented even the way of destruction of Karma for
attaining the liberation. However, as he declares that everything pertaining to present life is due to the

Karmas has done in the past was a determinism.

According to our discussion, the Sramana movement can be identified as a powerful and innovative
movement, which influenced the social, cultural, religious, philosophical, and religious change of the
sixth century BC. Though it is not mentioned by name in the title of this article, have to say one, that

Buddhism, exceeded these whole traditions with its unique characteristics.
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The Significances of Six Perfections in Mahayana Buddhism: An

Analytical Study

By James Liew Tze Vun
Dr. Fa Qing (Supervisor)

There are many religions, beliefs and traditions in the world that give and tell the moral
principles and specific obligations to the fellow human and to the Gods. Some religions and traditions
confirm in one God, while others believe in many Gods, and non-God. Even though religion is very
important to human life, but not all religions and beliefs are contributed to developing the peaceful co-
existence, human conscience and wisdom, and allowing human to grow to the highest stages. Instead,
spreading the extremism, radicalism, hate among the human, and tell them to believe in the supremacy
of the wisdom of Gods without consideration. Therefore, what teachings can answer to these problems,
and can transcend and develop human capacity and quality from the lower and interior stage to the
highest and superior ones? Can Six Perfections of Mahayana Buddhism contribute to making the world

become the better place to live and making people to be worthy?

There are many teachings and factors that determine the conditions and the awareness of the human
being. The religions, faiths, traditions, political ideologies, economic outputs, and technological and
scientific results, and the global trends are the fundamental of the developing human understanding and
cause them to lead their lives in those specific results. With these consequences, there are three trends
such as: too indulgence in life, the middle path, and too draconian or extremism. The Buddha taught to
practice the middle path and avoid the other two ways. These two paths are the causes of suffering,
depression, stressfulness and problems, and cruelty in life and world. There are also the tendencies of
seeding the concepts of valuing the successfulness rather than the value of life, competing rather than
cooperation, giving higher value on material than the pure heart, and racing and seeking for superiority
in military equipment, technology and science as well as natural resources, and the spreading of
extremism. Contradictorily, the world thinks less on the matters of natural disaster, the integrity of
people, climate change, the shared destiny of each other, the moral responsibility to ones ‘self and
society, the all-rounded development and peace, and commitment to serve others. Therefore, the
teaching of Six Perfections in the form of the Middle Path is the solution to those matters not only this

present but also in the future and distant future. Why?

There are various Mahayana Sutras that explain the Six Perfections which has its depth of compassion,
human conscience, dedication for others, moral principles, and wisdom. According to the

Samdhinirmocana Sutra introduces the Six Perfections or “Transcendences” by having a disciple ask
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the Buddha: “How many bases for training are there for those seeking Enlightenment?”” The Buddha
responds: “There are Six: Generosity, Morality, Tolerance, Energy, Meditation, and Wisdom.” This
Sutra claims that the Six Perfections are “bases for training.” Thus, it means that they constitute a series
of practices or “training” that guide Buddhist practitioners to achieve the goal of Enlightenment or
awakening. These Six “training” are the means or methods to that all-important end. But the perfections

are much more than techniques and the most fundamental dimensions of the goal of Enlightenment.

It is expected that practice the Path of the Bodhisattva, in the Six Perfections “Paramitas” in Mahayana
Buddhism, having three aspects each, there are thus eighteen aspects of practices to accomplish and
develop them from their beginnings until they truly become “Paramitas” or “Perfections”. In doing of
this traverse, the Five Path of the Bodhisattva is the Path of Accumulation ‘Sambhara-Marga’,
Preparation ‘Prayoga-Marga’, Insight ‘Darsana-Marga’, Familiarization ‘Bhdavana-Marga’, and
Fulfillment ‘Asaiksa-Marga'. As we make this journey, the ultimate of the First Path becomes the
relative of the Second Path, and the ultimate of the Second Path becomes the relative of the Third Path
and so on until the Fifth Path. The six perfections are explained as followings:
First, Dana Paramita or the Perfection of Generosity. The word of “Paramita” in Sanskrit
literally means ‘having reached the other shore.” It also means ‘Transcendence,’ or ‘Perfection’.
Dana means generosity that is the first Paramita. Together ‘Danaparami’ means ‘Perfection
of Generosity’. With heart full of great compassion, Bodhisattva has fulfilled and given
uncountable ‘danas’ to attain the wisdom of perfect Enlightenment “Sasamboammdhi fiana”

and the support to become a Buddha.

There are many things that has to deal with Dana. There are two views about Dana: giving Dana makes
people lazy and giving Dana can save life. In Buddhist point of view, Dana saves you yourself and
others, society and the whole world. A person who does Dana regularly gain three beneficial merits: a)
being praised, loved and honored by human and Gods, b) dealing with his/her stinginess, jealousy,
greediness, and selfishness or attaching, and ¢) Dana will be his/her perfection for happiness in the
present life and across to the ultimate shore of happiness. The beneficial merits for the others, society
and the whole world are: a) saving and shining the life, b) reducing poverty, and ¢) Dana makes peace,
mutual respect and compassion, love and peaceful co-existence. In Buddhist, Dana is the deep feeling

of compassion and understanding.

The people who claim that giving Dana makes people become lazy or produces more beggars is do not
understand the Dana in Buddhist sense. There are three kinds of perfection of charity: Giving materials,
Giving Dharma or ideas, and giving the forgiveness. Dana is a main important part of our life. Dana is
our contribution and responsibility to the fellow people, the poor, and the society. Dana material

perfectionare of two kinds: the direct Dana and indirect Dana. When a person has the compassion to
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donate someone directly with something that is needed, this is called direct material Dana. The
government increases the investment to create the employment, reduce the poverty through
development, does not exploit the people, do not corrupt the people, and do not commit the corruption,
giving justices, and so on, is called in direct material Dana. Giving your ideas to your friend, to society
or government, teacher teaches the student, the monk preaches the Dharma, writing the book, and so
on, is called Dharma Dana or Giving Dharma. All the people has the mistakes in their life, so forgive
them. In short, giving material is giving them a fish, and teach them how to fish is Dharma Dana, and
then cooperate with them friendly and honestly in the purpose of a peaceful living without thinking of

the negative thing that they committed, giving them a comfortable feeling is called Giving the forgives.

Everyone has to contribute to shaping their society. Everyone has the responsibility to promote the
social welfare, happiness, and peaceful co-existence. The perfection of charity, giving material,
sacrifices, ideas, and forgiveness is the main responsible task that required every member of society to
contribute. Those who have material and money, give them. Those have ideas and wisdom to develop

nation, share them, and make peaceful relations, respected relations and learn how to forgive others.

Secondly, the Perfection of Ethics, or Sila Paramita. Reaching the shore of liberation by practicing the
moral principles, personal discipline or the rule of law is the second factor of the “thought of
enlightenment”. The moral principles, the personal discipline and the rule of law are very crucial for
every person, every organization, and every country. The perfection of ethics will determine the value
and dignity of the person, organization, country, and the cause of happiness and harmony. Instead, the
conflict and unhappiness are the result of unethical behaviors. The man without ethics is harmful. The

government without ethics is social evil.

The Buddha nature that lies in our mind is covered by many impurities that encourage us to do evil at
the time we are unable to control them. People are not always self-discipline or self-regulation.
Therefore, we need the lines, rules, and the specific disciplinary to contain this evil-minded.
Disciplinary or moral perfection will prevent us from committing the evil by words or activities. The
Perfection of Ethics is about how do we treat others and how do we value ourselves. It has to do with
our daily activities, habits, and speeches in moral ways. There are two-fold of the Perfection of Ethics:
do not treat others and yourself badly, and valuing yourself and others. To Confucius believe that the
moral principles are of three: wisdom, compassion, and encouragement. To the Buddhist teaching, the
basic of morality that lead to happiness and harmony are: do not harming or killing, do not stealing or
exploiting, do not having sexual misconduct, do not twist the truth, lying or inciting, and do not drinking
alcohol or using drugs. Or we can say that to have compassion is hot harming or Killing, do not stealing

is having happiness with what you are able to make earn and happy with what others can, do not having
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sexual misconduct is having great love with your wife and family, and speaking the truth, and do not

drinking alcohol or using drugs is developing the mindfulness and wisdom.

Looking and observing the people around the world, we realize that there are many kinds of people and
problems. The peoples that do not care about the social-welfare and the values of life, the peoples that
harming the social-welfare, the peoples that promote the values of social-welfare, and the people that
with the less capacity to live a better life. In short, there are good-willing person and bad-willing person,
the peace-lover and troublemaker, the offender, exploiter and victim, and the like. Therefore, every
organization and state need to set the specific rules and lines of conduct. Without the Perfection of
Ethics, the inter-relationship between people and people, state and state, and organization will be in
trouble. In short, the perfection of ethics is the foundation of personal, organizational, and country

harmony, peace, mutual respect and dignity.

The Perfection of Ethics is very important to value and dignity of every person, organization, and states.
The great nation is the nation that: government has rule of law or every officer is moral and discipline,
and the people are moral and discipline. The Perfection of Ethics has to be developed into the heart and
the mind of people. Without the perfection of ethics, the people, organization and state are unhappy,
chaos, exploitation, and disorder.

Thirdly, the Perfection of Patient Endurance or Ksanti Paramita in Sanskrit. According to the Mahayana
Buddhism the word of ‘Ksanti’, is translated as tolerance and elsewhere frequently as patience or
forbearance, has been a central virtue throughout the long history of Buddhism. The strength of mind
that is unaffected by any circumstances, people, mood or hardship and still be able to stay calm and
peace is the Perfection of Tolerance. Patience or tolerance is the very important story of daily life that
everyone has to train to build the strength of one’s mind. The life almost totally failed if without

tolerance.

There are many things that we have to be patient such as our own feelings, hardships, duties, goals, and
people. Tolerance is the highest values of consideration and education. The feelings or emotion is the
hardest thing to tolerate and overcome. Every day, there are many negative emotions that could lead us
to do terrible mistakes. There are four kind of feelings that we have to suppress and overcome: do not
anger in the feelings that trigger us to be angry, do not be greedy in feelings that trigger us to be greedy,
do not be illusory in the feelings that trigger us to be illusory, and do not be drunken in the feelings that
trigger us to be drunken. The wise man controls these feelings and stay calm and peace with his
consideration and the strength of mind. Then, he can challenge all hardships, depression, laziness, and
undisciplined habits to fulfil his duties or to reach his goals. There are many types of people that come

to our lives. The most important is to know that not all of them will make us happy, can satisfy us or to
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do what we want them to do. And all the people are different by character, background, feelings, and
the ways of thinking. Perfection of tolerance is not about the passiveness, fearfulness, or incapacity to
challenge them, but about using the strength of mind to influence them and bring them to reach the
shore of liberation all together.

The people will make the very big mistakes in life if they cannot patience if the moment of anger,
greediness, and illusion. The results of these feelings can be very harmful to them or their families and
nation. The great people are the people who can tolerate with many bad circumstances, feelings, insults,
look down, difficulties, and people and stay calm and peace. All things are very difficult, all feelings
and sensitive are harmful, and not all the people are reasonable all the times, be patience. Patience is

about observing calmly. It can be very bitter to be patient, but it will bring the sweet fruits.

Fourthly, the Perfection of Energy or Virya Paramita in Sanskrit. According to the Mahayana Buddhism,
the characteristics of energy are dynamism in action, competence in initiative, firmness of intention, a
zestful mind, and perseverance in action. These five factors constitute the characteristics of energy.
According to the Buddha's words, the characteristic of energy is constituted by both physical and mental

steadfastness ‘Asramsanata’.

The constant effort is not mean that working without resting, but it is about the creative, productive and
disciplined effort to reach the goals. This thought of enlightenment comes to be very important because
all of perfections are has to be accomplished by practicing it. All things has to be accomplished by effort

again and again.

The shore of liberation, happiness, goals, wisdom, and ultimate peace are not going to be accomplished
by accident. Buddhas and Bodhisattvas, scholars, and philosophers are not reaching these superior
stages by accident. But all has to be accomplished by the Perfection of Energy. According to Buddhist
Stitras, Buddhas and Bodhisattvas after wishing to reach the shore of awakening and bring sentient
beings to this goal, they made hundreds of eons to purify themselves, to serving others, and to practice
the Dharma, or in short to fulfill the perfections. The big goal required long time effort. The effort to
make merely ones’ own benefit is not a Perfection of Energy. Therefore, the Perfection of Energy there
are four principles to make sure that all are benefited, or it is called the four principles of right effort.
The four principles of perfection of energy has their roots in purification ones’ self and others and
serving ones ’self by serving others. They are: a) any evil and impurity that has not yet arisen, prevent
them from arising, b) any evil and impurity that has arisen, try to get rid of them, c) any good deed and
purity that has not yet arisen, make it happen, and d) any good deed and purity that has arisen, develop

them to flourish more and more with the heart.

Page 79



The heart and mind are not always thinking in the wholesome ways, so, people make mistakes in life,
therefore prevent them from happening again. There are many negative thoughts that come into our
mind or encourage us to do evil, therefore suppress them. There are many things that we need to
contribute to developing social, religious welfare and our obligations that has not yet fulfill, so what
has been done, develop them, and what just come into your mind and heart make them happen. In short,

you have to make a great effort to do the good and avoid the evil, then purify yourself and others.

Fifthly, the Perfection of Concentration or Meditation. Mahayana Buddhism texts are insistent on the
necessity of meditation in the quest for Buddhist Enlightenment. Early Siitra named the “three poisons”
is greed, aversion, and delusion that were thought to dominate human minds. The kinds of calm, focused
mentality formed in meditation were considered the most effective remedies for the “three poisons” of
human life. When human greed prevails, we pull the world toward ourselves. When aversion dominates,
we push the world away, and when delusion obtains, we are oblivious of our true circumstances, or hide

in denial.

This perfection goes deeply into the roots of wholesome mind, purification the mind, uproot the poisons
of the mind, and tranquility. The Buddhist believe that “we all are mind-made” or “everything is in and
comes from the mind”. Wholesomeness and unwholesomeness, happiness and suffering, purities and
impurities, greediness and selfishness, and illusion and anger are lying in the mind. Therefore, the
perfection of meditation is about eradicating the poisons of the mind and purifying it.

The nature of the mind is thinking and generating the Karma. When the poisons of the mind influence
it, the mind generates bad Karma and suffering. In various Buddhist Sutras, the poisons of the mind are
the root of all unwholesome, sufferings, and problems. The poisons of the mind, roots of klessas, or the
roots of all unwholesome are of three: delusion, greed, and aversion. They have the very close relations.
In the theory of interdependent arising, Moha or delusion is the root cause of rebirth and cycle of birth.
By Moha or ignorance, people become aversion, greed, and attaching. By aversion and greed, people

make many problems, clinging to everything and sufferings.

The nature of mind is thinking excessively, restlessly, tirelessly, very distracted, and moving to
everywhere, everything from one to another, moving to the series of thoughts, jumps up and down
whether those are real. This tireless mind producing the complexity, anxiety, stress, worry, depression,
dreaming, and connecting and generating to too many problems. According the new psychological
researches revealed that almost 95% of our problems is created by our thought. Therefore, mind has to
be purified and tranquil by perfection of meditation which there are two styles: the Samatha (calming)

and Vipassana (insight).
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The first of these is Samatha, “calming”, a meditative practice that functions to stabilize and focus the
mind, while at the same time initiating a process of nurturing certain desirable mental qualities such as
friendliness, compassion, and equanimity. This kind of meditation typically begins with “mindfulness
in breathing”, a central practice throughout the history of Buddhism. The main practice of Samatha is
to observe and realize the inflow and outflow of breathing, training the mind to be in the present, in the
moment, and focus on the mindfulness and awareness of the wave of the mind, cutting it from the
connection of distractedness, emotional reactions, overthinking, and orienting the mind into the “ single
pointedness of mind”. Concentration at this level generates a stillness and composure against which the
“poisons” and “hindrances” of mind cannot gain ground. The reasonable thinking and wisdom will arise

in the center of calmness of mindfulness.

In contrast to the concentration of consciousness required of calming meditation, insight meditation
“Vipassana’ entails the cultivation of thinking, specifically those thoughts capable of giving rise to
enlightened wisdom. The vipassana is looking and observing deeply into the insight nature of organic
body, feelings, mind and Dharmas. The four Vipassanas are: a) Observing into the insight nature of
organic body, b) Observing into the insight nature of feelings, and c) Observing into the insight nature
of mind, d) Observing into the insight nature of Dharma.

The sixth paramita is Prajna or perfection of wisdom. Wisdom is the heart of the Mahayana Buddhist
Tradition of thought and practice. The Sutras that communicate the Mahayana teachings are justifiably
called “The Perfection of Wisdom Siitras” because throughout this impressive body of literature wisdom
in the primary topics of discussion. In the mythology surrounding the tradition, wisdom is the “Mother

of Buddhas”

This enlightenment thought is the guide to all perfections, and in its scenes is an ultimate wisdom,
insight, or realizing the absolute truth which are the middle path, emptiness and the law of
interconnectedness. The Perfection of Wisdom is the shine of the light that gives the bright and clearness
to the mind. The mind is covered by darkness of delusion, greed, anger, and attaching which the order
the people to do evil. When the perfection of wisdom is fully developed, the mind becomes pure and

this darkness are destroyed. The life comes noble, refreshing, and rest from impurities.

The Perfection of Wisdom is pictured as more than just the highest and most exalted of the Bodhisattvas
virtues; it is the one that brings the others to fruition. The first five perfections are initially practiced at
ordinary levels of understanding and then nurtured to the level of perfection when wisdom is applied to
them. Therefore, the Perfection of Wisdom in Eight Thousand Lines says: “For this Perfection of
Wisdom directs the Six Perfections, guides, and leads, instructs, and advises them. Because, if they are

deprived of the Perfection of Wisdom, the first five perfections do not come under the concept of
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perfections, and they do not deserve to be called ‘Perfection’.” “It is thus that the Bodhisattva, the great
being who trains in this deep Perfection of Wisdom, has taken hold of all the Six Perfections, has
procured them, and has conformed to them, because in this deep Perfection of Wisdom all the
perfections are contained”. Therefore, wisdom is the capacity to envision and work with the “emptiness”
of all things. Mahayana Stitras maintain that the Bodhisattvas “home is deep thought on the meaning of
emptiness”. “Emptiness” is a universal predicate in this Buddhist tradition, a claim about all claims, a
view about all views, and a position with respect to all positions you might hold. The Bodhisattva dwells
on the concept of emptiness, hoping eventually to embody its meaning at a more profound level than

the conceptual.

Wisdom is the ability to face the truth and not be unnerved or frightened. It is the capacity to be
disillusioned, but not disheartened. It is the ability to consider the contingency and the groundlessness
of all things, oneself included, and not turn away from that consideration in fear. Wisdom means setting
aside illusions about oneself and the world and being strengthened by that encounter with the truth. It
entails willingness to avoid seeking the security of the unchanging and to open oneself to a world of
flux and complex relations. This includes, as the Vimalakirti Siitra puts it, “overcoming the habit of
clinging to an ultimate ground”. One way to say this is that Bodhisattvas, those who seek wisdom and
open transformation throughout their lives can be distinguished in terms of how much truth they can
bear or how many illusions of comfort and security they are willing or able to set aside. With something
like this in mind, the Large Siitra says: “if when this Perfection of Wisdom is being expounded, the
thought of the Bodhisattva does not become cowed, stolid, or regretful, and if his mind does not tremble,

is not frightened or terrified, then that Bodhisattva courses in perfect wisdom”

The teaching of Six Perfections is the main principles of peace, prosperity, love, dignity, honor, and the
way to the ultimate and provisional shore of liberation. There are many darkness, impurities, sufferings,
mistakes in life. However, the teaching of Six Perfections can change and bring to the shore of purity
and liberation if they are fully applied in life. The perfection of charity, morality, patience, effort,
meditation and wisdom are the main principles to solve all kinds and levels of problems. The
international community, every state, and every person should apply these principles for the sake of

reaching the shore of liberation.
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An Examination on the Social Impact of Human Activities Rooted

in Hatred

By Venerable Vimala
Prof. Kapila Abhayawansa (Supervisor)

Introduction

Hatred is a human emotion which involves the feelings of animosity or resentment. It is one of
the terrible enemies to devastate the existences of individual members of global society. In Buddhism,
hatred is compared to fire because it can destroy the beauty of the nature of the world community. If
the people are burned by the fire of hatred, they will commit evil deeds such as killing living beings.
Human intolerance and aggressive behavior are certainly the characteristic of hatred or anger. Hatred

therefore is a source of indescribable misery, poison and weapon for individuals and all human society.

In this day and age, many parts of the world are facing with the anxious and harmful things on account
of the irritation, dissatisfaction, disharmony, social problems and religious barriers. The Buddha
therefore mentioned that there is no sin like hatred. Then the fire of hatred is the most terrible thing in
the world®®!, Just as a fire consumes the fuel which has arisen and grows into a vast conflagration,
similarly if the fire of hatred burns and consumes the minds of people, there could not be seen peaceful
mankind and peaceful community®?. The major enemy against the peace is anger and its group
aggression and revenge. It causes unwholesome deeds to demolish the peace of human’s mind and

world’s community.

The Arising of Hatred

In Buddhism, threefold ofenemies such as lobha-lust, dosa-anger and moha-ignorance are
definitely mentioned as the most dangerous weapons or poisons of human society. All of these enemies
are the root of hatred because they are produced by ignorance. As we have known, human hatred is a
pernicious cancer that can spread rapidly in society. According to Buddhism, the reason of the arising
of hatred is due to jealousy (Issa) and stinginess (Macchariya)®®. On account of jealousy and stinginess,
hatred arises inside of human’s mind. The characteristic of jealousy is exhaustion of others' property

and non-patience.

¥l “Natthidosasamo kali”’ Dh.202.

192 Nyanaponika, Thera. “The Roots of Good and Evil”. (Kandy: Buddhist Publication Society,1999) 37.
193 “Issamacchariyasarityojandkhosaverasadandhdsasapattasabhyapajjaviharantisaverinoti . Sakka-
pafihaSutta, DN. Mahavagga.
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The characteristic of avariciousness is concealment of one's success or wealth. When the othersuse one's
wealth, one who has niggardliness arising in the mind is unhappy. That is the characteristic of stinginess
or Macchariya'®*. So, jealousy takes an external sense and it used to look at wealth of others.
Niggardliness takes inner sense and it used to look at its own wealth. Jealousy and stinginess are the
result of like (piya) or dislike (apiya). When you have this kind of consciousness, a kind of ethical

principle causes an unpleasant sensation.

In Buddhist teachings, there is other evidence concerned with the emerging of hatred or anger. The
Buddha explicitly expounded that repugnant sign and injudicious consideration are the appearance of
hatred or anger which could damage peaceful human society'®®. Especially hatred is an anti-social
defilement because it results from conflicting interests between our-selves and others. ‘The arising of

hatred is related to other psychological constructs.

It may be motivated by feeling of envy, or jealousy. Intelligent people are not excluded from feeling
hatred, despite it being a useless feeling and harming the very person who hates’'*®. These are the
stumbling blocks in the way to progress and development of the global society. In AghataVatthuSutta,
the Buddha expounded ‘nine objects of resentment’ as the sources of the emerging of hatred. All human
beings are caught up in resentment by following these thoughts:

He has done me misfortune

He is doing me misfortune

He will do me misfortune

He has done misfortune to those who | love and love to me

He is doing misfortune to those who | love and love to me

He will do misfortune to those who I love and love to me

He has done fortune for those unloved and disliked by me

He is doing fortune for those unloved and disliked by me

© oo N o g~ w D e

He will do fortune for those unloved and disliked by me.

Though Sutta mentioned above are nine objects of resentment by putting on ‘resentment or angry of a

wrong place’ there should be known ten kinds of objects of resentment®’.

194 Bhikkhu, Nyanmoli. “The Path of Purification”. (Thaipei: The Corporate Body of the Buddha Educational
Foundation, 2014) 532.

195 “Patighanimittancaayonisocamanasikaroimekhobhikkhavedvepaccayadisassauppadayati” AN 2.87.

19 Jose 1, Navarro. “The Psychology of Hatred”. Web. 6. April. 2013

<https://www.researchgate. net/publication/273482719 the Psychology of Hatred>

7 “Anatthar me acariaghatambandhati, caratitiagghdatambandhati, me carissatitiaghatambandhati, piyassa me
manapassaanatthamacariti, appiyassa me amanapassaacaritiaghatambandati” AghataSutta.AN.
NovakanipataPali.
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Hatred and Violence

In Buddhism, hatred and violence are human acts which lead to a society’s decay. All crimes
are included in Papa (evil) but all Papa (evil) are not included in violence because violence and hatred
are included in under the category of Papa!®. Violence is one of the most problematic issues all around
the world. As we have seen, different types of violence could be seen in our multi-cultural society as
outnumbered.

According to Buddhist account of social conflicts, violence is the active response to social
conflicts. It really indicates something wrong in the minds of the people and not in the society. In
Dhammapada, the Buddha mentioned remarkable stanza to note mankind regarding violence and
aggression as following:

‘Jayamverampasavatidukkhamsetipardjito

upasantosukhamsetihitva jayaparajayam’.Dh.201

In this world, victory gives birth to hate, the defeated person dwell in misery. The best way to attain to
social happy life and peace of global society is to abandon of victory and defeat'®®. Violence is an
extreme aggression involving physical force intended to damage or kill someone or something. It means
to bring harm negativity to someone whether it’s verbally, physically, mentally. Most scholars said that
cultural differences, social norms, and political attitude play a pivotal role in emerging hatred and

violence.

Some violence occurs in the members of society because of the wrongdoing of people physical actions,
verbal hate speech and mental in-proper emotions. As obvious evidences resent year there had been
violation in different parts of the world which have brought to the issue of incitement to hatred.
Especially northern of Rakhine state in Myanmar was violated by ARSA terrorist group. Consequently,
native peoples suffered various forms of miseries by reason of terrorist ethnicity or religions. It should
be understood that many of violence worldwide have also contained a component of incitement to

national, racial or religious hatred?%.

All human beings are the prisoners of their own greed, hate, and delusion. Violence and battlefield
arising in the society are out of unwholesome human motives. ‘War that is conductive to criminal

behavior is the first reason for violations’?*. There are many glaring cases that hatreds kept alive among

198 BandulaJayawardhana. “Buddhism and the Problem of Crime”. Web. January. 21.2019
<http://infolanka.com/org/srilanka/religion/16.htm>

19 Daw, Mya Tin. “The Dhammapada” (Yangon: Department for the Promotion and Propagation of the Sasana,
1993) 69

200 “Annual report of the United Nations Hight Commissioner For Human Rights Council”. Web, 11, January,
2013 https://www.ohchr.org/Documents/Issues/Opinion/SeminarRabat/Rabat_draft_outcome.pdf

201 Hean-Jacques Freasard. “The Roots of Behaviour in War”. (Geneva: International Committee of the Red
Cross, 2004) 27.
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people of different religion and racial groups. The society where practice the Dhamma, ought to be no
victors and no defeated. The non-violence teaching of the Buddha stated that force leads to counterforce

and violence to more violence®®?,

Disadvantages of Hatred in Global Society

In Buddhism hatred consisted of toxic emotion can generate many disadvantages for human
beings. The result of hatred is an extreme hurting oneself and others. The disadvantages of hatred could
be seen as many proofs in Buddhist teachings. The individuals who are destroyed or defeated by hatred
can commit any evil deeds such as Killing, stealing, lying and abusive words with bodily action and

verbal action.

Hatred causes human lack of companions and fames. As consequently, they lose their sense, identity
and property by hatred®®, In resent year, there are many countries confronted with appalling acts of
terrorism in the world. Especially Munich in Germany and Paris in French are attacked by terrorists as
the results of hatred. By seeing these incidences of terrorism, the peaceful co-existence of mankind and
peaceful world communities are threatened by the terrorist. ‘The Psychological and emotional effects

of hatred are not limited to individual’2®.

The individuals live in society always expect to get the essence of world peace. Peace cannot be
achieved only the external behavior of the people. It arises as a psychological attitude in the mind of
the individual by way of practicing moral virtues. In Buddhism, moral virtues play in important role to
build peaceful world. According to Philosophy and Psychology’s perspective “human wants are never
satisfied”. Therefore, human beings will never be completely satisfied with their desires?® Hatred

generated from human desire (lobha) create only human sufferings.

Various sufferings faced with today world are derived from the human possessing three poisons such
as agreed, hatred and delusion. Of them, hatred or anger is the most dangerous enemy for human
communities and then here is no offence or guilt like hatred or anger in the world. The person who is

the feeling of hatred cannot investigate right or wrong, good and bad which is advantages or

202 Bhikkhu, Khantipalo. “Aggression, war, and conflict”. (Kandy: Buddhist Publication Society, 1986)

23 “Tatokayenavacavadhamkatvanakodhano, kodhabhibiitopurisodhanajanimnigacchti”. Kodhana Sutta, AN.
Sattakanipata.

204 Inta, Dzelme. Ph.D. “Psychological Effects of Hate Crime”. (Latvijas: Latvian Cenre for Human Rights,
2008) 14.

205 Nafis, Imtiaz. “A World Ful of Hatred”. Web, September, 29. 2016
<https://www.Thedailystar.net/shout/essay-competition- “-world-full-hatred”-1291108>
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disadvantages for his own benefits. When people are conquered by hatred, their mind could not see

light of true like darkness®%.

Any society that is full of hatred would never be achieved social harmony, peacefulness and happiness.
Inversely social illness such as social issues, economics issues, political issues, environmental crisis

and wars would be seen as a result of the disadvantages of human hatred or anger.

Healing Hatred with Loving Kindness

Nowadays many places of the world confronted with war, killing and violence are decreasing
in peace, harmony and love. In order to bring the world together by means of peace and love, it is
necessary for every individual to develop loving-kindness towards every living being. This is one of
the best weapons for every individual to bring inner peace to oneself through practice of loving-kindness.
In Buddhist teachings, Metta-loving kindness is the most effective method to maintain purity of mind
and to purify the mentally polluted atmosphere. It radiates through the purified mind after eradicating

hatred, jealousy, cruelty, enmity and grudges®”’.

With the development of science technology, each country around the world produces the highest
weapons to protect the fairs of their countries, and to defeat their enemy. It is not true way that leads
to Global peace, because only increasing of material form without mental development, the world could
never be seen as social happiness, peacefulness. As long as all the members of society harbor to abused,
defeated, beat and robbed to other, hatred is never ceased. Only when they abandon such kinds of

resentment, bitterness and hostility, hatred is appeased?.

Buddhist believes that the best medicine to antidote to human hatred born by anger is loving-kindness.
In MettaSutta the Buddha preached how to practice metta and it is compared to mother of children:
‘Matdyathaniyamputtamayusaekaputtamanurkkhe

Evampisabbabhiitesumanasambhavayeaparimanam’.

Even though mother faces with hazard of her life, just as she protects her child, one have to cultivate
boundless heart towards all beings. The thoughts of her boundless love pervade the whole world without
any obstruction, hatred and enmity.?% In this age, there are many possible ways to arise hatred or anger
in our everyday life, because human beings are struggled to dwell comfortably for their lives. The

Buddha showed the way to removal of hatred that feels in human mind. When a person gives birth to

26 “Kuddhoatthamnajanati, kuddhodhammarmnapassatiandhatamamtadahoti, yamkodhosahatenara”.
KodhanaSutta. AN.

207 Dr. K. Sri Dhammananda. “What Buddhist Believe”. (Kuala Lumpur: Buddhist Missionary Society, 2002)
208 “Akkocchimamavadhimamajinimamahdsi me, yecatamnaupanayhantiveramtesiipasammati” Dh.4.

209 ven. Mahinda. “Awakening with Metta”. (Kuala Lumpur: Aloka Foundation, 2014) 8.
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hatred based on someone who speaks abuse words, and attack to harm, the best method described by

the Buddha is to cultivate loving-kindness for him.

The Buddha spoke the disadvantages of hatred, revenge, reprisal and requital in the story of
Kalayakkhini, Dhammapada Commentary. In this way, if the light of loving-kindness spread in
individual mind, the heat of hatred born by anger could not be burned in them?%°, Peaceful global society
is only attained by practicing loving-kindness. In Buddhism Metta or loving kindness is a beautiful
mental state that purifies mind dispelling anger, malice, hatred, jealously, resentment, sorrow and

happiness. It promotes the development of virtues such as compassion, sympathetic joy and equanimity.

Conquer Hatred by Patience-Khanti

In Buddhism, patience is also the best antidote to anger. As human beings are ordinary people,
they face up to the physical pain and mental pain in their daily life. The physical disorders are brought
about by wrong habits of thought, unhealthy mental attitudes. Under this situation, it will be useful to

practice patience?!.

The ability of patience is to control one’s emotions even when being are criticized or attacked. In
accordance with the increasing of impatient people, any community would surely confront with biggest
social problems that can damage the peace of global society. Nowadays patience is the grate foundation
of peaceful and the best way of solution to cease any problems. If we have not it, we have to fight one
and another not merely between two countries, religious sets, many groups of societies but even brother
and sister as well. Patience is the best holy practice, it never harms to others?'?. By cultivating and
developing patience, the destructive emotion will not have the chance to surface to take control and

direct us to commit evil.

In this world, there is no evil equal to hatred, and there is no austerity equal to patience. Therefore, in
all possible ways is to cultivate patience in order to spread all members of society. In Buddhism, there
could be seen many evidences concerning the ability of forbearance. In Akkodha Sutta the man named
Bharadvaja came to the Buddha and spoke abuse words angrily, but the Buddha did not accept his abuse
words and conquered his hatred by cultivation patience?. The roots of crimes, of violence, of terrorists
and religious problems, racial discriminations, ethnic unrest materialized most countries of the world

today are due to lack of human patience or forbearance.

20 “Yasamimbhikkhave, puggaledaghatojayethamettabhavetabba-
evamtasamimpuggaleaghatopativinetabbo ” AghataPativinayaSutta, AN. Navakanipata.

21 K Sri, Dhammananda. “How to Live without Fear & Worry”. (Taipei: The Corporation Republic of
HwaDzan Society, 200) P-203.

22 “Khantiparamartapotitikkha” Dh.184.

213 AkkosaSutta. Samyuttanikaya.Sagathavagga.
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According to Kakacupama Sutta, the Buddha advised to all monks, how to practice patience thus: even
if anyone were to speak ill of you to your face, you should abandon any householder’s desire, thought.
Even if anyone were to strike you with the hand or with as stick, weapon, you should abandon any

householder’s desire and thought?4,

The path of developing loving-kindness and compassion is to be patient. The Buddha used to advise
that the best way to forgiveness irritated person is to forbearance at all?®. Dighavu Vatthu in Vinaya
Mahdvagga Pali mentioned the benefits of the removal of hatred with forbearance as an obvious
example. In that story a young prince parents were brutally murdered by other of king Brahmadatta

who conquered his family’s kingdom of Kosala.

This story gave invaluable knowledge how one should not go on a path of vengeance and how one
should conquer hatred with patience and love?®. If we revenge violence hatred by hatred, there would
be no end of hatred. The best approaching to solve all these problems is to appease them with the
antidotes of sympathy, forgiveness, tolerance and equanimity.

Conclusion

The discussion above is an examination on the social impact of human activities rooted in hatred.
It will provide the pragmatic method to analyze the effects of hatred for individuals and global society.
This examination shows the ways to practicing and developing patience along with loving-kindness in
order to be skillful in subduing anger. Every society involved in hatred can be evidently seen
environmental crisis, economic crisis, political offence unhappiness and non-peacefulness. Buddhism
is the path leading to the peace of entire world and is also the path searching for peace of individual.
The best way to get the real peace of people and global society is to practice patience and loving-
kindness. Patience and Loving-kindness are the best medicine to antidote to human activities rooted in

hatred, anger.

214 piya Tan, trans, “KakacipamaStuta: The discourse on the parable of the saw”. Web.20 January 2016
<http://dharmafarer.org/wordpress/wp-content/uploads/2010/02/38.1-kakacupama-S-m21 -piya.pdf>

25 “Akkodhenajinekodham” Dh. 223,

28 “Makhotvamtatadighavudighampassamarassarm, na hi tatadighavuverenaverasammamti, averena hi
tatadighavuverasammamtiti”’VinayaMahavaggapali. DighavuVatthu.
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The Basic Buddhist Principle for Happy Life

By: Khamlee Phanthavong
Prof. Kapila Abhayawansa (Supervisor)

Introduction

As we know, people always demand and have the same wishes to live a happy life. No matter where
you live in the world, it is a common sense that everyone desires to embrace happiness and reject any
sufferings in his life. Therefore, everyone tries to fulfill this wish through many different methods and
great efforts in order to gain happiness. What is happiness? As it is mentioned in AbhiddhamaPitaka, it
refers to the pleasant feelings. It is a mental state born within the mind (CetasikamSatamSukham), it
occurs depending on the desired objects. There are two kinds of happiness: physical happiness and
mental happiness. Physical happiness is originated within the body and mental happiness is derived
within the mind. The path to happiness begins with an understanding of the root causes of sufferings.
So, the Buddha is considered as the doctor who really know the causes of sufferings. He also knows the
medicine that is dhamma which helps to cure the illnesses. The nurses are sangha orders who encourage
and show the ways how to take the medicine rightly.

After attaining the Buddhahood under the Bodhi tree, the Buddha finally understood how to be freed
from sufferings. The Buddha presented the ultimate truths to His great disciples. The Four Noble Truths
(CattaroAriyasacca) are the essential teachings of the Buddha. They are the truth of suffering, truth of
the causes of suffering, truth of cessation of suffering, and truth of the path that leads to the end of
suffering. In fact, sufferings exist. There are its causes, its own cessation, and its methods to overcome
the sufferings. These Four Noble Truths are very important for the Buddhists because it always

concerned with the sufferings of humanity.

There are two kinds of sufferings: physical and mental sufferings. The first noble truth identifies the
presence of sufferings. Life is full of sufferings. Birth is suffering, aging is suffering, illness is suffering,
and death is suffering. Union with displeasing companions is suffering, separated from the beloved ones
is suffering, and not to get what one wishes is suffering. In brief, all the five aggregates are subjected

to clinging and they produce suffering?’.

The second noble truth is the main root cause of suffering. In society, people suffer because of desire
and ignorance. One desires and craves for material goods and immorality. All the desires can never be
fully satisfied. As a result, it would bring only sufferings. Ignorance means that not seeing the Dhamma

or not understand the world as they really are. Without understanding and knowing the truth, one’s mind

217 Dhammacakkappavattana Sutta. ThannissaroBhikkhu. SN. 56.11.
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possesses with greed, hatred, delusion, jealous, and anger which are rooted in the ignorance. The third
noble truth is the truth of the end of suffering. That is to say, to achieve true happiness (Nibbana) which
is free from all sufferings, and the cycles of rebirth in ceaseless existence in samsara. The last noble
truth is the key to attaining the end of suffering. It is the Eightfold Noble Path namely: Right View,
Right Thought, and Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness,

and Right Concentration. In fact, these eight steps are the path to true happiness.

The Buddha understood the way how to attain happiness in the society and He suggested the means and

fundamental teachings for the followers to achieve ultimate happiness.

Triple is an Instrumental to Gain Happiness

Taking refuge in the Triple Gems is one of the most significant and meaningful ritual in
Buddhism?8, Relying on the Triple Gemsor adhering faithfully to Buddha’s teachings is truly enjoyable
and praiseworthy. The aim of taking refuge in Triple Gem is to become a Buddhist and learn more
precisely about the teachings, dhamma, of Buddha.The dhamma practices bring about remarkable
benefits and advantages. One will be able to gain reputation and prosperity, including wealth, money
and happiness.

The term “Tiratana” is derived from Pali language. It is literally translated as Triple Gem or three kinds
of gems, and worldly treasure sapphire, diamond, jade, pearl, ruby, emerald, cat’s eye, and other gems
of great value?'®. The Triple Gem consists of Buddha, Dhamma, and Sangha that are considered as the
noble wealth. Any worldly treasures are incomparable with this invaluable noble treasure. The Buddha
is like the sunlight that can mature and perfect all living beings, for the Buddha is said to be this world,;
Dhamma is like pure water that can nurture living beings, for the Dhamma is consider to be the truth of

life; and the Sangha is a field of cultivating noble worthy treasure of merits for the followers?%,

Buddha and Benefit of the Buddha

Gotama Buddha, the founder of Buddhism, He lived in Northern India in the 6™ century B.C?,
His name is Siddhattha which means “wish-fulfilling”. He was born at Lumbini Park, Nepal on the full
moon day of Vesak (May) in 623 B.C. He was the son of King Suddhodana and Queen Mahamaya®?.
At the age of 16, he married with Yasodhara, who gave birth a son named Rahula. At the time, he saw

the Four Great Omens, namely, an old man, a sick man, a dead man, and a recluse. There was a great

218 Smith, David. Dhamma and Mind Worldly Mind. Bearwood: West Midlands, Uk. P.20. 2002.

219 U Tan Mya Aung. How to Live as Good Buddhist. P.49. 2002

220 Bhikkhu, Bodhi. Going for Refuge, Taking the Precepts, Kandy: Buddhist Publication Society, 1994.
221 Narada, Mahathera. Buddha and His Teachings. Kandy: Buddhist Publication Society, 1998. P.3-4.
222 E J. Thomas, Life of Buddha, P.6.

Page 94



change in his mind, He understood the nature of life and felt compassionate for all human beings who

have to face the sufferings of old age and death.

At the age of 29 in 594 B.C., He renounced the world and sought for the ultimate truth??®.He practiced

self-mortification for 6 years. At the age of 35, he attained Buddhahood. Since then, the Buddha taught

tirelessly and relentlessly for the benefits and happiness of human beings, Devas and Brahmas for 45

years. At the age of 80, the Buddha entered into Mahaparinibbana in Kusinara, at the full moon day of
Vasak in 543 B.C.

There are Nine Great virtues of the Buddha that one should understand and reflect on these qualities, as

are following?*.

1.

Araham means that the Buddha is an Arahant who wipe out of defilements such as Lobha, Dosa
and Moha. He has destroyed of all mental defilements and cut the cycle of rebirth completely which
free from suffering; He is worthy of respect from all sentient beings.

Sammasambuddho means that The Buddha found out the way and fully understood the path which
is Four Noble Truths without any teacher.

Vijja-carapasampanno, the Buddha was endowed with perfect knowledge, noble conduct, or theory
and practice.

Sugato, The Buddha has reached the bliss of Nibbana by following the right path and The Buddha
is a great speaker, who is always saying the truths.

Lokavidu, The Buddha fully knows and understands the nature of Three Words such the World of
living beings (SattaLoka), the World of Conditioned Things (Sankharaloka) and World location
(Okasaloka).

Anuttaropurisa dhamma-sarathi means that the Buddha is the best teacher who can bring the
wayward back into the fold and guide of men to be tamed.

Satthadevamanussanam, the Buddha is the teacher of devas and men.

Buddho, as the Buddha realized the four noble truths with the highest conduct and insight, he is
well known as Buddha.

Bhagava, the Buddha has perfect mental and spiritual powers as well as supernormal powers.

223 Ariyapariyedesana sutta. MN.26
224 A Study Guide for Right Practice of the Three Training. P.133.
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Dhamma and Benefits of the Dhamma

The Buddha spent forty-five years the rest of his life to preach the Dhammas for the welfare,
benefits, and happiness of Men and Deva. Those Dhammas divided into 84,000 Dhammakhandas or
groups. The term “dhamma” can be well-defined as the law of nature or the truth. The dhamma is rule-
governed the path that can lead to attain the enlightenment, unsurpassed and perfect enlightenment. In
reality, dhamma literally refers to the Four Noble Truths, Eightfold Noble Path, Three Characteristics

and the Law of Dependence Origination.

In another way, dhammas summarizes as the Tipizakawhich is the heart of Buddhism. All teachings of
Buddha contain in Tipizaka.?? It is played significantto maintain the life of Buddhasana®®. The
Tipirakaallocated into three division or three baskets, namely: VinayaPitaka, Sutta Pitaka and
AbhidhammaPitaka.

There are Six Great Virtues of Dhamma as following??’.

1. Svakkhato- the dhamma is well and precisely taught, dhamma is well-expounded.

2. Sandifthiko- the dhamma can be testable and realizable by practice and know by direct experience.

3. Akaliko- the dhamma is enabled to give timeless and immediate results here and now for those who
follow and practices it.

4. Ehipassiko- the dhamma is worthy of investigation and welcomes all beings to put it into the testing
and experiencing by themselves.

5. Opaneyyiko- the dhamma is capable of being entered upon and therefore it is worthy to be followed
as a part of one’s life.

6. Paccattamveditabbo- the dhamma can be perfectly attained and realized by the noble disciples.

Sangha and Benefits of the Sangha.

The Sangha is the noble disciples of the Buddha. He established the Sangha order to keep and
propagate dhammas. The sangha has well-disciplined, and pure noble conduct such a mind, action and
thought. There are two kinds of sangha namely the Noble Disciples (ariyasangha) and the Conventional

Sangha (sammutisangha).

225 "Tipitaka: The Pali Canon", edited by Access to Insight. Access to Insight (BCBS Edition), 30 November
2013, <http://www.accesstoinsight.org/tipitaka/index.html.>

226 R.H. Robinson, W.L. Johnson, and ThanissaroBhikklu. Buddhist Religious: A Historical Introduction.
(4™Edition), Belmomt, California. 2005. P.51.

227 A Study Guide for Right Practice of the Three Training. P.148.
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In additional, Sangha consists of Nine Virtues as following??.

Suppatipanno - who has good conduct and well practice.

Ujuppagtipanno- who practice directly and upright conduct.

Nayappatipanno- who is wise conduct and practiced insightfully.
Samicippatipanno- who is practiced with integrity and dutiful conduct.
Ahuneyyo- who is suitable for accepting the worth of offering and worthy of gifts.
Pahuneyyo- who is worthy of hospitality.

Dakkhireyyo- who is suitable for accepting worthy of gifts.

Anjalikaraniyo- who is worthy of respect and reverential salutation and

© o N o g A~ wDdhE

Anuttarampufifiakhettasm- who is an incomparable field of merit to the world.

The Benefit of Taking Triple Gem.

As a result of taking refuge in the Three Gems, a Buddhist cannot be reborn in the four lower
realms. In addition, if he is reborn as a deva, he will excel in ten qualities over other devas (the ten
qualities are: longevity, fine physical appearance, physical and mental well-being, good companionship,
power and enjoyment of the five senses). The Buddha expounded in the VelamaSutta that a Buddhist
who has established himself in the Triple Gem will enjoy more benefits than a person who makes
unlimited and incomparable offerings??®. As the Buddha instructed, one who takes refuge in three Gems
can enjoy the eight benefits in his future existences as follows: 1. Being honoured by men. 2. Being
endowed with great wisdom. 3.Having influence on others to conform to one’s wish. 4. Having great
wealth. 5. Having a fair golden complexion. 6. Being loved by many people.7. Having a good and loyal
friend, and 8. Having a great reputation.

Frankly speaking, taking refuge in the Triple Gem is the beginning of treading on the gateway to the

Middle Path that leads to liberation from Samsara.

Three Basic Buddhist Principle for a Happy Life

In the chapter three focuses on the main three basic principles of Buddhism. It is simply so-
called Dana-Generosity, Sila- Morality, and Bhavana- Cultivation?, By understanding these three
principles properly, it is the way to gain the highest benefit within oneself and others. In any society
should follow and cultivate dhammas for a happy life. It is suitable for society happiness, harmony and

peaceful.

228 A Study Guide for Right Practice of the Three Training. P.152-153.

229 AN.9.20

230 Bhikkhu Revata. The Truth Taught by All Buddhas. 3™ Edition. Singapore: Published by Pa-Auk Meditation
Center, 2016. P.15-16
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Dana-Generosity

Buddhism presents the act of giving is one of the most basic principle virtues. Dana literally
means giving. It is fundamental practice of Buddhism. It is the first factor of the ten kinds of Meritorious
Deeds, and the Ten Perfections (Parami) that practiced by the Buddha. Therefore, the path of
enlightenment and happiness life is initially started with practice giving. In society, people suffered due
to greed, craving, and stinginess, this is the main cause of suffering. Giving away is the best weapon
against with defilements. Second, giving associated with a wholesome intention will lead to happy
rebirth in the future life. Third, it is so important, when giving is accompanied by pure intentions for
noble states, it is based for development of morality, concentration and wisdom that lead to end up of

suffering®®,

In fact, Dana actually means to giving or sharing a suitable thing such as wealth, having humility,
rendering services to others and not only that but also clothes, food, drinking water, medicine, and
dwelling place to a needed person. On the other hand, it is performing acts of charity not only with a
pure volition and non-greed mind but also with loving-kindness and respect. The purpose of Dana is
the forsaking one’s property with a true faith in actions (kamma) and its results (kammavipaka) for the
welfare and happiness of recipients.

Sila-Morality

The Buddha laid down the moral principle for a way of good life, which is well-known as
middle way (Majjhimamagga). It is the path to achieve happiness and ultimate goal that is to say
Nibbana.?*? The origin of root causes of suffering is ignorance (avijja), desire (tanha) and unwholesome
actions (kamma). Buddhism present the way to overcome those defilements such as morality (S7/a),

meditation (Bhavana), and wisdom (Pafifia).

Morality is one factor of the Eightfold noble path which consist of right speech, right action, and right
livelihood. The word “Sila” is derived from Pali language which can be literally translated as virtue,

morality, precept or moral principle and so on?%,

Morality is being recommended for practice both on the personal level and the social levels?®*. On the

personal level, the observance of five basic precepts for lay people takes as firstly groundwork for

231 De Silva, Lily. Giving in the Pali canon’ in Dana: The Practice of Giving. The Wheel Publication: Buddhist
Publication Society, Kand. 1990.

232 Kala Acharya (Dr). Buddhmusmrti (Mumbai: Somaiya Publications, 2002), p.195.

233 Murti, T.R.V. The Central Philosophy of Buddhism: a Study of the Madhyamika System. (George Allen and
Unwin Ltd., 1960), P.349.

234 p A Payutto, Bhikkhu. A Brief Introduction to the Buddha-Dhamma. NakkhonPathom: Wat
Nyanavesakavan, 2011. P.22
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cultivation of higher virtue of mental development. So Sila is the most important factor on the spiritual
path. Without morality, the concentration and mindfulness cannot develop as well as cannot reach up
to development of wisdom. Observing precepts properly is said to be key of the accumulation of merits
which will support one in the present life and ensure happiness and prosperity in next life as well. On
the social level, undertaking the five precepts supports to have peaceful coexistence, mutual respect,
happiness and harmony in society. It also helps to keep maintaining an atmosphere which is given to

social development.

Samadhi-Concentration

In society, people want to get rid of sorrow, suffering and attain true happiness. For this reason,
we are struggling to earn our own living every day, to get enough food, clothing, and shelter. However,
we are never satisfied and contented with what we have. Our desires never come to an end.
Consequently, we are certainly to face worry, anxiety, sorrow, pain, grief, lamentation and despair, etc.
so if we wish to release from all these sufferings, we need a remedy. This remedy is nothing but

meditation (bhavana)®®.

Meditation is a method of repeated contemplation on various objects, namely, body (kaya), sensations
(vedand), consciousness (citta) and mental objects (dhamma). There are two kinds of meditation:
Samatha (tranquility meditation) and Vipassana (Insight meditation). Samathabhavana leads to

concentration of mind (samddhi) and Vipassanabavand leads to wisdom (pariia).?*

235 Dr Nandmalabhivamsa. Samtha and Vipassana Concentration and Insight Concentration. Mandalay: Center
for Buddhist Studies. 2003. P.1-2.
236 p A Payutto, Bhikkhu. A Brief Introduction to the Buddha-Dhamma. 2011. P.23.

Page 99



Conclusion

In conclusion, learning the basic Buddhist principle for a happy life is necessary for the society.
It is fundamental knowledge for the beginners and either, Buddhists or Non-Buddhist who are interested
in Buddhadhamma. | believe that this article topic will be useful for the beginners. Because all the topics
are related and concerned with the Buddhist way of life. For that reason, it will encourage the lay
Buddhist people as well as non-Buddhist to cultivate dhammas and live in accordance with the teaching
of Buddha.

To be a true Buddhist follower, one must know and study the basic teaching of the Buddha as well as
put it into practice in daily life. As | mentioned in above passages, one will gain many benefits after
learning Buddhadhamma. For instance, when one understands clearly the meaning and the benefit of
the Triple Gems, one will acquire knowledge and increase more faith in the buddha, dhamma, and
sangha. Moreover, this essay topic offers more basics principle of Buddhist way likewise giving away
charity, observing the precepts, and develop mindfulness and concentration that lead to prosperous and

happy life.
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Brahmavihara as the Objects of Meditation

By Usha Chakma

Prof. Tilak Kariyawasam (Supervisor)

Introduction

In the Visuddhimagga, the Brahmaviharabhavana discloses the systematic method of
developing four sublime states towards all living beings to lead a peaceful life.*"The progress of
Brahmavihara is realized when one is mindful of loving-kindness, compassion, sympathetic joy and
equanimity. It extends in all directions and the whole universe becomes aware of the four sublime states.

Freed from hatred and ill will,>® they extend towards all living beings.

In method of practice, the first three attitudes are different from each other. Karuna and Mudita can be
related to loving-kindness but they are detached from each other. While “wishing happiness for all” is
metta; “wishing all to be free of suffering” is karuna and “rejoicing in the happiness of others” is mudita.

Equanimity is non-attachment, peacefulness and a balanced state.?*®

Bhavana’ is cultivation and development of mind.?*° It pacifies the stressful mind. The practice of
mettabhavana is a sincere desire to benefit all beings. Those who want to practice mettabhavana, one
should cultivate merta in mind at the first stage. When merta develops, compassion arises in thoughts.
Feeling compassion towards destitute is known as karunabhavana. When one cultivates both loving-
kindness and compassion in mind then one experiences sympathetic joy called muditabhavana.
Everyone is capable of developing these three kinds of meditation in their daily lives. Developing these
three meditations one can develop upekkhabhavana which is a balanced state of mind that is to treat all

beings impartially.

There are pre-requisites to practice the four brahmaviharas as meditational objects. Either one should
have full knowledge of methods of practice or else one needs a learned teacher who is well versed in
the techniques. Next, an appropriate place which is free from ten kinds of impediments to practice.

Thereon, one can start cultivating the brahmaviharas one after another.

237 BhikkhuNanamoli, The Path of Purification (Singapore Buddhist Meditation Center,1956). p. 321.

238 Brahma ViharaBhavana, Sayar U Chit Tin, 11.02.2019.

< http://www.chinabuddhismencyclopedia.com/en/index.php?title=Brahma_Vihara_Bhavana>

23 Venerable Sujiva, “MettaBhavana.” Web, Feb 11, 2019. <http://www.buddhanet.net/mettab5.htm>
VenrableSujiva, Meditation on Loving Kindness and Other Sublime States, (Unique Printing System Sdn. Bhd.:
Penang, 1992.). p. 85.

240 Nyanatiloka, The Manual of Buddhist Dictionary, p.31.
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Quialified Teacher

Before one start practicing any method of meditation, it is most important to find a qualified
teacher who is good in both theory and practice or one should be well versed in the technique of
particular meditation subject. The practice of meditation is simple, but guidance is needed as a beginner.
There are some experiences which will be possible for a new practitioner and can certainly create mental
state of curiosity and confusion. It is vital to be guided by a qualified teacher who has own regular

practice.

Suitable place

The Suttas appreciate few places which are convenient for meditation practice, they are; living
in the forest, on a mountain, in a cave, in the open air, at the foot of a tree, in a cemetery, on heap of a
straw and on a wooded flatland.?*! In the same way, a lay practitioner should also select a quiet place
where one is not troubled by people for any circumstances. One should choose a place where all the
necessary requirements are available and where it is befitted to improve meditation under the direction

of a qualified teacher.

Avoidance of Impediments

Impediments are something that obstructs one’s practice. Ten main impediments for meditation
are mentioned in the Visuddhimagga, namely; Avasa (Dwelling), Kula (Family), Labha (Gain), Gara
(Class), Kamma (Business),?*?Addhana (Travel), Nati (Kin), Abadha (Affliction), Grantha (Books),

Abhi7izia (Supernormal Powers).?*

Although these ten impediments are not essentially harmful, but they can waste valued time for the
practice. Even they also can be a cause of affections, annoyance and other defilements. Therefore, one

should abandon these as much as possible mostly for a vipassana meditator.

Methods of Practicing Metta-Bhavana

Metta, the first stage of Brahmavihara, is a state of mind. It is an entirely noble and pure mental
factor which brings benefit to all. One wishing to develop metta, should cut impediments and acquire

the meditational subject from a qualified teacher. Then one should seat happily on a well-arranged seat

241 M., 181.

242 Kamma means a business matter such a new building work. When one is engaged in this matter must know
what has and has not been done, what material has or has not been acquired by carpenters, etc. Thus, it is always
an impediment.

243 BhikkhuNanamoli, The Path of Purification (Singapore: Singapore Buddhist Meditation Center,1956), pp.
91-98.
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in a quiet place. In the beginning one should investigate the ills of hatred and the benefits of patience,
because in the progress of this meditational subject hate must be abandoned and patience should be
developed. Anger is a direct enemy of metta. Accordingly, metza cannot rise when anger exists. In order
to develop metta, hatred should be removed. Therefore, by cultivating patience one can develop

metta.***

First Step: Avoidance of Four Kinds of Persons

At the very beginning one should not develop loving kindness towards four kinds of persons:
an antipathetic (appiyapuggala), a very dear (atippiyasahayaka), a neutral (majjhattapuggala) and an
enemy (veripuggala). A person of the opposite sex (lirgavisabhdga) and a dead person
(kalakatapuggala)also should be avoided.?*

Antipathetic person is someone who never helps but benefits one’s enemies. In the beginning it is
difficult to develop metta towards them because anger may arise towards them. It is hard to develop
metta towards a very dear person or towards a neutral person. One cannot develop metta towards
enemies either. One should not develop metta to an individual person especially a person of opposite
sex as an object because lust may arise for him or her, but it is possible to develop metta towards
opposite sex in group in this way: ‘may all women be happy.” Again, one should not take a dead person

as metta meditational object as it obstructs in the attainment of jiana.?*

Second Step: Cultivation of Merta with Four Kinds of People

One should develop metta towards the four types of persons: oneself (atta), a person one like

and respect (piya), a neutral person (majjhatta) and an enemy (veri).

The first development of metta starts with oneself. After developing metta towards oneself in this way,
‘May I be happy.” Then metta has to be extended towards others seeing the sameness of oneself and
others. Samyutta Nikaya states, ‘Having searched all directions with the mind, one cannot find anyone
anywhere whom one loves more than oneself. In the same way do all beings in all directions®*’ love
themselves more than anyone else, therefore one who wishes for his own welfare should not harm

others.’2With the following four thoughts one should develop metta towards oneself;

24 Dr. Mehm Tin Mon, The Essence Path of VisuddhiMagga, (Yadanar Min Literature, Yangon, 2008), p. 167.
245 Bhikkhu Nanamoli, p. 321.

248 | bid. pp. 321-322.

27 sabbadisaanuarigammacetasa, nevajjhagapiyataramattanakvaci.
Evampiyoputhuattaparesam,tasmanahimseparamattakamo.

248 pa-Auk Sayadaw, Knowing and Seeing, (Taiwan: 1999), p. 59.
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i.  May I be free from enmity?*°

ii. May I be free from mental suffering®°
iii. May I be free from physical pain®!

iv. May I be well and happy %2

Next one should direct one’s mind towards a person of the same sex whom one likes and respects, such
as a teacher or a fellow meditator. One should remember that person’s integrities, kindness, knowledge,
kind words which inspired respect and admiration. After that one should develop metta towards him in

same way as in the case of oneself only replacing “May I be free” with “May this good man be free.”

Subsequently, one can develop metta towards a neutral person (majjhatta) and an enemy (veri). After
developing metta towards the four types of persons, the meditator’s mind becomes calm, quiet, tranquil
and well concentrated. Cultivating metta individually towards each person one should develop metta in
the same way towards beloved persons including parents, brothers and sisters, relatives and friends, one

after another.

Thus, one should keep on developing metta to those four types of individuals without dissimilarity.
When one can cultivate metta equally to the four kinds of people then one can eradicate the
differentiations and distinction as myself, a dear person, a neutral person, and an enemy. Being impartial
to everybody, one can break the obstacles among people and enjoys happiness.

Again, one develops metta to oneself for a few minutes then to another dear person, neutral person,
enemy, one after another. Next again one cultivates metta same way one after another as before.
Consequently, changing persons each time, one should do this again and again with different groups for
several times. Thus, one’s mind develops metta constantly and equally towards everyone without any
break. While one is able to continue equal love towards oneself, the dear person, the neutral person and
the enemy, one breaks the barriers between various individuals (simasambhedha). It means that one can
really love all people equally. Therefore, everyone should cultivate metta equally towards all types of

persons to attain the goal of metta.

249
250
2

ahamaverohomi
ahamavyapajjhohomi

5L anighohomi

2 sukhiattanampariharami
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Third Step: Dissemination ofmerta to Unspecified, Specified beings and Ten Directions

While Pafisambhidamagga, includes a method of twenty-two categories for developing
metta,®Visuddhimagga lays out the development of the twenty-two categories of Dissemination of
metta for those who have successfully attained concentration and accomplished simasambhedha in
developing metta, namely;

1. Five categories of unspecified dissemination(anodhiso-pharazna),
2. Seven categories of specified dissemination(odhiso-pharana),
3. Ten categories of directional dissemination(disa-pharana). (Ps,ii, 130)

1) AnodhisoPharana

Dissemination of metta towards unspecified beings includes: All beings; All breathing things; All
creatures; All persons; All individuals.?*Mettdis disseminatedtofive kinds of unspecified beings in four
ways which we have already indicated in the Second Step?%®

In same way one should disseminatemetta with the remaining four types of unspecified beings.

2) Odhiso-Pharana
Dissemination of metta is practiced with specified beings, namely: All women (sabbaitthiyo), All
men (sabbepurisa), All enlightened beings (sabbeariya), All unenlightened beings (sabbeanariya), All

Devas (sabbedeva), All humans (sabbemanussa), and All beings in the lower realms (sabbevinipatika).

3) DisaPharana

While practicing metta, DisaPharana, is directed towards allliving beings located in the eastern
direction (puratthimayadisdaya) as an object. Similarly, one should spread mettatowardsall living beings
located in the remaining nine directions: the West (pacchimayadisdya), the North (uttarayadisaya), the
South (dakkhinayadisaya), the South East (puratthimayaanudisaya), the North West
(pacchimayaanudisaya), the North East (uttarayaanudisaya), the South West (dakkhinayaanudisaya),
the below(hetthimayadisaya), and the above (uparimayadisaya).

The method of pervading metta towards all beings located in ten directions are to be radiated in four

ways as mentioned in anodisapharanacategory.

253 patisambhidamagga
254 sabbesattd, sabbepand, sabbebhiitd, sabbepuggald, sabbeattabhdavapariyapanna.
25 See Second Step: Cultivation of Metta with Kinds of People.

Page 107



Benefits of Cultivating Merta

Eleven benefits of cultivating mettaare mentioned in ArnguttaraNikaya,®® they are: i. A man

sleeps in comfort, ii. Wakes in comfort, iii. Dreams no evil dreams, iv. He is dear to human beings, v.

He is dear to non-human beings, vi. Devas guard him, vii. Fire, poison, and weapons do not affect him,

viii. His mind is easily concentrated, ix. His complexion becomes bright, x. he dies unconfused, xi. if
he penetrates no higher attainment, he will be reborn in the Brahma World.

As aresult of developing metta, one becomes strong, influential and beneficial. Then it brings peace

and happiness.?®’ It relieves the stress of mind and one is capable to increase his ability for forgiveness,

self-acceptance, and association with others.?®

Development of Karuna-Bhavana

Karuna is compassion for all suffering beings. Karuna is the sincere wish that all beings befree
from difficulties and come to prosperity.?° It is not hard to cultivate the sublime abiding of compassion
who is already developed loving kindness. At first, one should not directly take a close, a neutral, an
antipathetic or a hostile person as an object of meditation. In addition, one must avoid an opposite sex
and a dead person.?°On the contrary, one must take a living, same sex suffering being as an object of
meditation. Imitating on object’s suffering one must stimulate compassion for that being. Once one’s
concentration is strong and cheerful, one able to see the object in light of concentration. Next one should
develop loving kindness meditation based on object and go into jhana. After developing jhanaone
should keep that suffering being as object and should cultivate compassion with the thought: ‘May this
person be released from suffering,” (ayamsappurisodukkhamuccatu). Repeatedly, one should cultivate

karuna till one reaches the fourth jhana.?®*

Karuna can be cultivated towards ordinary beings who are not free from four lower states and who have
the possibilities to commit unwholesome actions. As a result, one may be born in lower world as one
can see the suffering of beings who take rebirth due to kamma-vipaka in this unending everlasting
Samsara. Therefore, one can take every being as an object ofkaruzawho is not free from suffering of

birth, old-age, illness and death.??

256 AN 11.16

27 VenrableSujiva, Meditation on Loving Kindness and Other Sublime States, (Penang: Unique Printing System
Sdn. Bhd., 1992), p. 11.

28 |bid. p. 12.

259 | bid. p. 73.

260 | bid.

261 pa-Auk Sayadaw, Knowing and Seeing, (Taiwan: 1999). P. 68.

262 | bid.
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One should develop compassion just like metta towards four types of persons: oneself, a respected and
dear, a neutral and an enemy.?®® Then one must develop the twenty-two categories of dissemination of

compassion as mentioned in the method of metza.

Development of Mudita Bhavana

Muditais the third brahmavihara which is always in the sense of joy at other’s success,
prosperity and achievements. It is a sincere wish of continuous happiness for others. At the beginning,
one should avoid the four types of persons as meditational objects as mentioned in metta practice. One
should select a friendly, alive and same sex person. The commentaries define that person as one who is
continuously happy. After arising gladness towards dear and respected person, then one can cultivate
mudita to neutral and hostile persons. Eventually, one develops mudita to all beings of the universe
which should constantly be practiced under the metta. Then one can continue to cultivate mudita
towards unspecified pervasion in five ways, specified dissemination in seven ways and directional
dissemination in ten ways. As a consequence of developing mudita one can enjoy eleven benefits just

like the benefits of loving-kindness.

Development of Upekkha-Bhavana

Equanimity or upekkha is observing without any partiality.?*After developing mettd, karuna
and mudita, one should cultivate upekkha. When one already developed metta, karuna and mudita. The
brahmaviharas should be analysed and practiced with wisdom. The first three brahmaviharas are linked
with each other and bring delight to all beings with this wish: ‘may all beings be happy.” One can see
the benefits in equanimity. Then one should extend equanimity to a neutral person, followed by a dear
and a hostile person. One should be able to exercise equanimity towards a loved one or otherwise.?®

Thus equanimity is practiced without any discrimination.

One should arouse upekkha towards the neutral person like before. First, one must break down the
barriers in all circumstances among three people - a dear one, person, a friend, and hostile person, and
oneself. One should repeatedly practice it in the same way to get the advantages of upekkha.?®® The

benefits of upekkha is similar to the benefits of metta.

263 BhikkhuNanamoli, p. 341.

264 AshinJanakabhivamsa, Abhidhammain Daily Life, p. 73.
265 Vibhanga 275.

266 Bhikkhu Nanamoli, p. 343.
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These are the methods of cultivating four brahmaviharas as mentioned in the Pasisambidhamagga and
Visuddhimagga. However, they have different aspirations. Metta seeks affection and benevolence on
all beings. Karunra expects extends sympathy and kindness towards beings suffering from affliction.
Mudita begins with sympathetic joy that is directed towards all beings. Upekkha all living beings as
objects and projects impartiality on them.
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Buddhist Tradition in Myanmar

By Venerable Nanissaralankara

Prof. Tilak Kariyawasam (Supervisor)

Introduction

This paper is a presentation about the arising and flourishing of Buddhism in Myanmar.
Myanmar as the nation has been known throughout history and it is one of the major countries following
Theravada Buddhism. The history of Buddhism in Myanmar is closely interlinked with the development
of Myanmar-culture and civilization. Myanmar culture relates to Buddhist culture in multiple ways.
The use of Pali word in Myanmar society and the invented traditions represent the connection of
Buddhist and Myanmar traditions. Buddhism plays a major role in the heart of Myanmar society as
they have been embracing Buddhism since immemorial time. So, the rites, rituals, traditional beliefs
and daily life of Myanmar society are influenced by Buddhist theory.

The main objectives in this paper are to study about the Buddhist Traditions in Myanmar's cultures and
rituals in their daily and yearly life styles by three objectives, namely, 1) the historical background of
Buddhism in Myanmar, 2) the use of Pali words in Myanmar and 3) the influence of Buddhism on the
festivals and in the daily life of Myanmar Society. The research is primarily descriptive in nature. So,
secondary data is the main source of data. Finally, this article will analyze chronicles, texts stories, and

festivals in Myanmar which are highly enriched with Buddhist culture.
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1. Brief historical background of Buddhism in Myanmar

1.1.The Land

Myanmar, officially, Union of Myanmar, republic in Southeast Asia, bounded by Bangladesh,
India, China, Laos and Thailand. Myanmar was known as Burma until 1989; the English version of the
country’s name was changed by the military government that took over in 1988.26’Buddhists are 89
percent of all the people of Myanmar. Most adhere to the Theravada school of Buddhism and for the
majority of Myanmar’s population, Buddhism is the center of individual life and the monastery is the

center of the community.

1.2. The Arrival of Buddhism in Myanmar
The arrival and expansion of Buddhism in Myanmar is to be studied by legends, chronicles,

foreign records and archaeological survey on remnants and excavations.

According to a legend, before the introduction of Buddhism by TherasSona and Uuttara, Buddhism was
known to Burma or Myanmar during the lifetime of the Buddha. This legend mentioned that there were
two merchants-brother: Tapussu and Bhallika from Okkalapa, Asitanja (one of the old names of
Yangon), through the province of Uruvela, met the Buddha who was sitting under a tree. They offered
rice cake and honey to the Buddha and took refuge in the Buddha and in the Dhamma. The Buddha
granted their request handing-over some hair relics. Having returned their motherland: Myanmar, they
enshrined them in a Pagoda on the top of Singuttara Hill, which is known as, at present, Shwedagong
Pagoda?®®. This story is found in the Mahavagga of VinayaPitaka and also on the commentary of
Anguttara Nikaya. The Shwedagon Inscription of King Dhammaceti (4™ century AD) is also inscribed

based on this story. This shrine is the famous and the biggest pagoda in the world.

1.2 The earliest excavations in Myanmar
The earliest excavations in Myanmar, inscriptions on gold plates, silver plates or copper plates
are found. Those inscriptions usually run:
“Ye dhammahetuppabhava, tesamhetumtathagatoaha

tesancayonirodho, evamvadimahdasamano”

Apart from legendary sources, these plates are historical evidences which indicated that Theravada
Buddhism flourished in Rakhine State, Beik-tha-noe, Sri Ksetra (Thayekhettaya), etc. Therefore, the

religion has arrived Myanmar since the 2" century AD. Most of the scholars also accept that.

267 C. Maxwell-lefroy, The Land and People of Burma. London: PTS, 1963 p. 40.
268 |hid, p. 4 - 5.
- Montothane Ramanna (Burmese version), p. 108 - 124,
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There can be no denying that Buddhism was already flourishing in Myanmar in the 1% century A.D., as
attested by the archaeological evidence at Beik-tha-noe (Vishnu City), 90 miles southeast of Bagan.
Buddhism was also an invigorating influence at Sri Ksetra (Thayekhettaya), near modern Pyay City 160
miles south of Bagan, where a developed civilization flourished from the 5™ to the 9™ century.

The archaeological finds also indicate a widespread presence of Tantric Buddhism, Mahayana
Buddhism and Hinduism. Avalokites'vara (Lokanatha) called Lawkanat in Myanmar; Tara, Manjusri
Buddhas, Vais'ravan.a, and Hayagriva, all prominent in Mahayana Buddhism, were very much part of
Pyu (and later the Bagan) iconography scene. Various Hindu Brahman iconography ranging from the
Hindu trinity, Brahma, Vishnu and Shiva, to Garuda and Lakshmi have been found, especially in Lower

Burma.

From the A.D. 4" century onward, the Pyu built many Buddhist stupas and other religious buildings.
The styles, ground plans, even the brick size and construction techniques of these buildings point to the
Andhra region, particularly Amaravati and Nagarjunakonda in present-day southeastern India. Some
evidence of Ceylonese contact is seen by the presence of Anuradhapura style "moonstones" discovered
at Beikthanoe and Halin. By perhaps the 7" century, tall cylindrical stupas such as the Bawbawgyi,
Payagyi and Payama had emerged at Sri Ksetra.

1.3 The Beginning of Pure Theravada Buddhism in Myanmar

According to Myanmar tradition, the official introduction of Buddhism to Myanmar is attributed
to Theras, Sona and Uttara who were sent to Suvannabhuimi after Third Buddhist Council. At that time,
the people of Suvannabhiimi were the followers of Brahmanism, so the Theras preached the Sutta called
Brahmajala, which consists of (62) kinds of wrong views and people got clear understanding of

Buddhism and became the followers of Buddhism?5°.

Although Buddhism is said to be practiced continuously in Lower Myanmar after the missions of the
Third Council, it seems to be that the mission of the two Theras did not reach this region. Therefore,
we heard nothing about the statement of Buddhism, until the time of Anuruddha (Anawratha) who was
ruling Bagan and, a follower of Brahmanism. However, under the influence of Shin Arahan, a Taling
Theravadin monk who came from That on to Bagan, King Anurudha became a follower of Theravada
Buddhism. With intention of building up his kingdom on the original teachings of the Buddha, he tried

to find the scriptures and relics of his new region in different quarters. So, King Anuruddha came to

269 - |bid, p.8 - 9
- 2500 Years of Buddhism. p. 86 - 88.
- The Mahavamsa, p. 86 - 87.
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Thaton and sent an envoy with other presents to the King of Thaton-Manuha and requested from him
certain sacred texts and relics. But King Manuha refused to give them. Then the King Anuruddha started
to attack and captured the Thaton- Ramanna country-lower Myanmar and brought the sacred relics,
Tipitaka and some Buddhist monks to Bagan®™.

The arrival of Shin Arahan in Bagan in 1053 AD and arrival of Tipitaka Texts and missionary monks
in Bagan in 1057 AD are the two important events which made turning points in Myanmar religious
and cultural history. Thereafter, King Anuruddha, with the help of Shin Arahan, introduced Theravada
Buddhism as well as the language of Pali in that area. Then he himself tried to eliminate the Aris sects
and beliefs. Then with the patronage of King Anuruddha, Bagan came to be known as a centre of
Theravada Buddhism. Subsequently the religion, its literature and art also came to be flourished. Thus,
during his reign, Buddhism got in high position and Myanmar enjoyed a period of harmony and

prosperity?',

From these dates onwards Buddhism in pure form or Theravada Buddhism with Tipitaka Texts for
reference, has been firmly established in Myanmar and it has been flourishing till today.

2. Pali and Pali-derived word in Myanmar Society
This chapter is a study of the penetration and thriving of Pali expressions in Myanmar society. The

importance of Pali expressions in Myanmar society will be revealed here.

Myanmar usages the Pali words by taking them directly or uses the Pali words after changing them into
Myanmar word form. In Myanmar society, usages of vocabulary pertaining to education, economy, the
names of roads, wards, townships, the names of sports ground, the names of stalls, the names of
associations for social assistance, the names of persons and Pali words and words derived from Pali in
daily spoken speech are still used. "Mingalar par" is the greeting word of Myanmar people and it come
from the Pali word "Mangala”, which means "Cutting the unwholesome deeds." Myanmar calls "UN"
or "United Nation" as "Kulathamagga" derived from "Kula + Samagga" in Pali and "Relative group" is
its meaning while "President" is called "Sammata" as the ancient Pali text. These three words indicate

what the role of Pali word in Myanmar is.

In this chapter, the important role of Pali words and words of Pali derivation pertaining to education,

some names of person and traditional medicine, and daily spoken language will be presented.

270 |bid,
- Roger Bischoff, Buddhism in Myanmar, A short history, Kandy. Sri Lanka. 1995 p. 21.
- 2500 Years of Buddhism, p. 88
- History of Theravada Buddhism in South East Asia, p. 84 - 85

211 1bid, p.85

Page 115



2.1. Usages of vocabulary pertaining to education

From the Primary School to the High School there have eleven levels namely; Mula (Standard),
Pathama, Dutiya, Tatiya, Catuttha, Pancama, Chatthama, Sattama, Atthama, Navama and Dasama
Standard.
The word "Takkatho (University)" used in the higher education is derived from Pali word “Takkasila”.
In the field of higher education Pali loans are widely used especially in names of subject etc... The
mottos of Universities, such as ‘“Pafifidsamaabhanatthi”, are also written in Pali expressions to gain

weightiness in meaning by taking them from Pali literature, Jataka, Dhammapada, Lokaniti, etc.

Departments of University used the Pali words —
1. Dassanikabedathana - (Dassanika + beda + thana)
Department of Philosophy - (Philosophy + study + place)
2. Manussabedathana - (Manussa + beda + thana)
Department of Anthropology - (human-being + study + place)
3. Dhatubedathana - (Dhatu + beda + thana)
Department of Chemistry - (an element/ constituent + study + place)
4. Ripabedathana — (Rapa + beda + thana)
Department of Physics — (appearance / form/ figure + study + place)
5. Rukkhabedathana — (Rukkha + beda + thana)
Department of Botany — (tree + learning + place)
6. Sattabedathana — (Satta + beda + thana)
Department of Zoology — (living being + study + place)
7. Bhumibedathana — (Bhami + beda + thana)
Department of Geology — (grown + study + place)
8. Vanijjabedathana — (Vanijja + beda + thana)
Department of Commerc — (commercial + study + place)
9. Aannavabedathana — (Annava + beda + thana)
Department of Marine biology — (the sea/ ocean + study + place)
10. Khandhabedathana — (Khanda + beda + thana)
Department of Anatomy — (aggreage/ group/ body + study + place)
11. Bhogabedathana - (Bhoga + beda + thana)
Department of economics — (wealth + study + place)
12. Upadepaiiiiathana — (Upade + paiifia + thana)
Department of Law — (law/ advice + study + palce)
13. Pathavivanthana — (Pathavi + vamsa + thana)

Department of Geography — (face of the earth+ lineage + place)
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2.2. Names of some Persons
i) Sandar (Canda) - moon
i) Nandar - adorable
iii) Thuta (Suta) - Knowledge
iv) Thiri (Siri) - luck, glory
v) Yadana (Yatana) - Jewel
vi) Thidar (Thita) - cool, cold
vii) Siira - a hero
viii) Punnami - full moon
iX) Beluva - the fruit of the vilva tree
X) Mala - garland, flower
xi) Mekhala - a girdle
xii) Ganthavan (Gantha+vamsa) in literature + laneage
xiii) Paragt (one who has reached the opposite shore, side)
xiv) Navarat (Nava+ratana) nine jewels
XVv) Sirein (Stira+inda) king of the hero
xvi) Hema - gold
xvii) Ajani (Ajaniya) a man of noble race
xviii) Heman (Hemanta) - winter
XiX) Zarni (Janeyya) - intelligence

xX) Zeyar (Jeyya) - victory

2.3. Names of Myanmar Traditional Medicine -
i) Mahosadha (Maha + Osadha) — great + medicine
ii) Moriya (Mora + iya) - as a peacock
iii) Dhighayu (Dhigha + ayu) — long + life
iv) Jivasukha (Jiva + sukha) - life + happiness
v) Migathi (migasi) - deer
vi) Cakkhupala (Cakkhu + Pala) - eye + protector

2.4. Some Pali words and Pali-derived words in daily spoken -
i) Akutho (Akusala) - bad deed
ii) Anatta — selflessness
iii) Anga (Anga) - part of the body)

iv) Anicca - Impermanance
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v) Arun (Aruna) - the dawn/The sun)
vi) Asubha — ugly / disgusting
vii) Atite (Atita) — past
viii) Ahara - food,
ix) Bhawa (Bhava) - life
x) Dayaka - male doner
xi) Dayikama (Dayika) - female doner
xii) Dukkha — suffering
xiii) Kam (Kamma) - deed, action
xiv) Khana - immediately/instantly/short time
xv) Khandha - body/collection
xvi) Kutho (Kusala) - good deed
xvii) Nibban (Nibbana) - freedom from desires
xviii) Paccuppan (Paccuppanna) - present
Xix) Sarita (Carita) - behavior
xX) Setana (Cetana) - intention
xxi) Thamahta (Samatha) — concentration
xxii) Thammata - president
xxiii) Thamsara (Samsara) - round of rebirths
xXiv) Warthanar (Vasana) - predisposition
xxv) Wipatthanar (Vipassana) — seeing the nature

xxvi) Wut (vatta) - round, circle

Myanmar language has been significantly influenced by Pali language due to the practice of Buddhism
and study of Buddhist literature in Myanmar. As a result, Pali words have been widely adopted and
used in Myanmar language. The usages of Pali and Pali-derived words are wide and frequent in

Myanmar society. Those Pali words are still being used in writing as well as in spoken in Myanmar.

Page 118



3. The influence of Buddhism on the festivals and in the daily life of Myanmar Society

3.1. Basic Myanmar Culture and believe

Myanmar traditional culture and customs are based on the teachings of Buddha Buddhism
pervades every aspect of Myanmar-life and the religion perhaps has more of a hold on Myanmar than
any nation in the world. Myanmar is filled with temples and monasteries and monks. A large majority
of people practice Buddhist traditions at home. Respecting adults or parents is a common attitude of
each individual. Preserving the principle of Buddhism is also important to each individual. Forgiveness
is a core concept and perhaps the best quality of Myanmar Buddhist. On the other hand, ignorance is
regarded as a sin. The Buddhist community’s emphasis on forgiveness and caring for each other in the

family and community at large dominate Myanmar-society.

Central to the beliefs of Theravada Buddhists is kamma, the concept that good begets good and evil
begets evils. Another belief is that all living things go through reincarnation. If a person has committed
sins, he or she will be reincarnated into a lower level being such as an animal or suffer in Hell. We reap
what we have sown. The ultimate aim in life according to Buddhist belief is to escape the cycle of
rebirth and reach Nibbana.

Myanmar Buddhists say there are three important things, Dana, Sila, Bhavana, that should perform in
their daily life. Meritorious deeds that will help further a person on the road to achieve include giving
donations (especially to monks) and abiding by the Five Precepts of Buddhism and practicing Bhavana
(meditation). The Five Precepts are exhortation not to kill, steal, commit adultery, lie and drink alcohol.
The Five Precepts are codes of conduct for laypeople. There are also Eight, Nine and Ten precepts
meant to be practiced by more serious lay devotees. Myanmar Buddhist believe that those who die are
reborn in a form that is in keeping with the merit they accumulated while alive. The cycle of death and
rebirth is believed to continue as long as ignorance and craving remain. The cycle can be broken only

through personal wisdom and the elimination of desire.

3.2. Buddhist cultural festivals in Myanmar

The Culture of Myanmar is deemed synonymous with its Buddhism and there are more
religious ceremonies. The famous ceremonies are Novitiation ceremony, Ordination ceremony and
Anekaja ceremony. Moreover, Myanmar has a lot of special days about Buddhism in each month. From
these festivals and ceremonies, it can be known that majority of Myanmar cultures base of Buddhist
culture. Furthermore, Myanmar people usually celebrate the ceremony of Dhamma-talk. So, every
Sabbath day and every special religious day and any other day, the ceremony of Dhamma-talk can be
seen in a Dhamma hall or at a junction or in an open ground. Beside these ceremonies, for each month,

there are many seasonal religious festivals.
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i)  Tankhu (Tagu): April, Myanmar New Year

Myanmar New Year begins with pouring water showing on friends with goodwill and loving
kindness. This festival is called ‘Thingyan’ which means ‘Change’. It is wreathed with fantastic tales
and folk story, but Buddhist in spirit. During that festival, Myanmar people throw water over friends,
and even strangers on the streets. Among friends, all the teasing and playing and joking go with the
spirit of the season. There is merriment and fun galore. But it is not all fun and play; the elderly and the
pious perform a lot of meritorious deeds to usher in the 'New Year'. People keep Sabbath; go to pagodas
and monasteries; and offer foods and alms to monks and nuns. Even the cities, while the wild
celebrations are rampant, the monasteries and pagodas are teeming with people of all ages. Most of
them are there with the serious purpose of doing good deeds. It is indeed a silver lining as the revelry

goes on for three days. To gain merit, fish and cattle are also set free.

ii) KahSoun (Kason), May, Buddha Day & The Watering Bodhi-Tree Festival

According to Myanmar calendar, the full moon day of Kason, the second month, signify three most
significant days in Gotama Buddha life time: The day he was born, the day he achieved enlightenment
in the foot of Bodhi tree and the day he entered parinibbana (passed away).?’? To show respect to
Gotama Buddha, all over the Myanmar, men and women of all ages go to pagodas in procession in
order to pour water on the sacred tree to make sure it does not die of drought during hot summer and to
ensure the trees longevity. This ceremony has become an important part of Myanmar culture on every
full-moon day of Kason. With hope of deliverance from suffering, that particular day was warmly
welcomed and lies beneath the heart of devotees. Myanmar celebrate these anniversaries by giving alms,

keep precepts, and practice meditation.

iii) Nayoun (Nayone), June, the Scriptural Examination

Itis in this month that scriptural examinations for monks and nuns are held. The lay people, mindful
of the service of the monks and their life-long dedication to the study of the Buddha's teachings, do
their best to supply the comforts and amenities of the candidates. It is necessary to offer daily alms food
to those who come from other towns to the examination centers. Contributions to the cause are donated
by the community and organizations. Organizations take charge of offering daily alms food to a large
number of monks. Each household takes in one or more monks, according to their means. Everyone is
anxious to do the meritorious deed of giving support to the monks, the Order of Sangha, custodians of
the Buddha's Dhamma.

272 Four significant days some said, by adding the day he had been prophesied to become the next Buddha.
Dipankara Budha predicted that the hermit Sumedha would become Gotama Buddha in this Buddha world.
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4. Wahso (Waso): July, Waso, Vassa, festival

Waso, the fourth month of the Myanmar calendar, commemorates the Buddha's First Sermon
and the beginning of the Buddhist Len. It is an occasion for religious function of the Sangha but the
laity also participates in it with offerings the four requisites to the sangha going into the rain retreat.
Ordinary folk are also expected to be more spiritual. They make it a point of fasting and observing
special precepts one day in the week. Even habitual drinkers take a vow of abstinence, for the season,
at least. It is good in a way for people to be reminded of the need for self-discipline. Marriages are taboo

during the lent. This has nothing whatsoever to do with any religious concept.

5. Wakhaun (Wagaung), August, MahaDok Festival (Alms-Bowls Festival)
'Wagaung (August) is the month for what is called ' Maha-Dok' festival named after a very poor
man who became rich over-night for his offerings to 'Kassapa Buddha'. The story of Mahaduggata is a

favourite with Myanmar Buddhist.

On the festival day, a large marquee is built to place as many alms bowls as there are monks in the
locality. Monks are invited to receive the bowls and lots are drawn. And, the monk is to receive
whatever bowl his lot falls. Thus, casting lots for alms-bowls is a festive fun and promise. It is called
the MahaDok festival.

6. Thitintyut (Thadingyut), October, Festival of Lights

Thadingyut, the seventh month of the Myanmar calendar marks the end of the lent. It is the
festival of lights on the full-moon day, one day before and one day after. Houses and streets in cities
and towns across the country are brilliantly illuminated. Pagodas are also crowded with people doing
meritorious deeds. It originates in the story of worldly beings welcoming back the Buddha with lights
as He descended from 'tavatimsa,' the fourth abode of celestial beings after he had preached the
Abhidhamma to his mother. The full moon day of the Thadingyut is accordingly known as 'Maha
Pavarana Day' from the earliest times. It’s also known as 'Abhidhamma day' or 'Festival of Lights on

Mount Meru'.

7. Tanhsaunmoun (Tazaungmone), November, the Festival of Offerings

It is the eighth Myanmar month, time for offering of Kathina, Matho Thingan, Pansuki
(Panthagu) offering , lotus robe offering and lighting . Though Tazaungdine lights festival began in the
times immemorial as a folk ritual, it is regarded today as an essentially Buddhist festival. The month is
the time for offering the Kathina robe to the Sangha Order. It is the custom of the community to organize
the offering of gifts, everyone contribution on cash or in kind. Members of the same for this purpose

and collect gifts for the monastery. Kathein offering is considered one of the most meritorious deeds.
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8. Tapaun (Tabaung), March, Sand Stupa Festivals

Tapaung is the twelfth (the latest) month in the Myanmar calendar. In the ancient times of
Myanmar Royalty, the king, queens and their entourage surrounded by guards went to these lovely sand
banks in the rivers and create Stupas which are made glittering white sand. The raising of stupas made
of sand and festivities surrounding this activity used to be a prominent feature of this month. This
consisted basically of moulding river sand into the shape of a stupa using concentric rings of bamboo
matting or rattan cane to form the outline and decorating with various religious motifs such as pennants,

banners, real and artificial flowers.

Conclusion

Myanmar is well-known for far and wide land of Pagodas and religious buildings. Pagodas are
religious monuments commemorating religious events of the time. They are also landmarks in the
history and development of Theravada Buddhist activities in the country. A multitude of pagodas and
monuments in Bagan, Bago, Thaton, Mrauk U, Pyay, Mandalay, Sagaing and several other historic sites
in the country stand witness to the extent to which Theravada Buddhism had spread to the peak to which
it had flourished.With the moral and spiritual force of Buddhism, Myanmar people have been able to
withstand the vicissitudes of time throughout its history. Myanamar could stand in the topmost stage
among Theravada countries regarding Pali, Abhidhamma and Meditation. Since Myanmar culture, such
as Myanmar alphabet, prose, poetry, stone inscriptions recording charity, novels, customs, vocabularies,
etc. came into existence depending on Theravada Buddhism and Pali Canon, Myanmar and Buddhism

cannot be separated one from another. There is a proverb that states, "To be Burmese is to be Buddhist.”
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The Development of Theravada Pali literature

By Venerable Singkham

Prof. Tilak Kariyawasam (Supervisor)

1. Introduction

Theravada or views of Theras which refers to the elderly disciple monks from the time of the
Buddha. Traditionally the Theravada monks are the elders who participated in the 1%t 2" and 3"
Buddhist councils. They are truly conservative monks with the conviction to preserve the authentic
teaching of the Buddha throughout the long history. The teaching of the Buddha (Dhamma) known as
Tipitaka. It is the collection of the word of the Buddha. The Tipitaka was firstly preserved orally by the
early disciples. Later it was transmitted to Sri Lanka were initially preserved orally and were later
written down during the Fourth Buddhist Council. And become the most valuable literature of
Theravada Buddhism. Moreover, Tipitaka of the Theravada tradition was generally accepted as the most
completed set of the original teaching of the Buddha among the other Buddhist traditions. However, the
Tripitaka was written down as an ancient Indian language called Pali. Therefore, Pali Tipitaka or Pali
Canon were called. The Tipitaka was certainly developed from time to time in history. It was a long
period of literary activity which forms the doctrinal foundation of Theravada Buddhism. Tripitaka or
Pali Canon is a vast body of literature, Most voluminous. when a need was felt for guidance on how to
interpret suttas that would be beneficial for bhikhus and followers, Therefore, several literary sources
and non-canonical Pali literature (commentaries, sub-commentaries, etc.) together constitute the

complete body of classical Theravada texts.

2. The origin of Theravada Pali literature

At the time of the Buddha, there are no writing materials to convey the teaching of the Buddha. The
Buddha gives sermons by his own spoken language with the true understanding of the particular person
or the group of people. He goes town to town to reveal the Dhamma what he had discovered. Ultimately
the Dhamma was impressed and brought many people into the order. This becomes the community of
Sangha (disciples of the Buddha). At the same time, the teaching of the Buddha was educated and
analyzed by listening among the Sangha. Therefore, listening must be the best way of learning Dhamma
at the time. The Dhamma was told and memorized by disciples themselves. Each discourse of the
Buddha probably begins with the sentence. “Thus, have I heard”?”® that means they have listened and
remembered from person to person. It is true that the teaching of the Buddha was firstly preserved orally

by the Sangha.

273 Every sutta begins with the words: Evarh me sutarn. Ekarh samayarh bhagava ... viharati ...
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Once the Buddha said “Ananda! the Doctrine and Discipline I have set forth and laid down for you all
shall be your Teacher after [ am gone.” This saying of the Buddha indicates that what he has been taught
to the disciples will be our next long-lasting master.2™ This saying of the Buddha possibly would have
been provoked some of the disciples to categorize the teaching of the Buddha. Actually, The Buddha's
death was a great loss to most of his followers, except the deeply realized disciples, and many were
plunged into deep grief. Yet there was a monk who had entered the order in his old age, who rejoiced
at the Buddha's death. “Do not be sad, brothers, he said. "Cry not. We are now free of the Great Ascetic.
He constantly worried us, saying ‘This is suitable, this is not suitable." Now we are free to do what we
like.2”® These unexpected words spoken by a monk hardly a week after the death of the Great Teacher
caused the Venerable Maha Kassapa, the third chief disciple of the Buddha, decide to hold the First

Council leading by arahants in order to protect and preserve the teachings.

It was three months after the death of the Buddha, in the eighth year of King Ajatasattu’s reign, five
hundred pre-eminent Arahants, concerned with preserving the purity of the doctrine, held a convocation
in Rajagaha to recite it. Venerable Ananda Thera, the Buddha’s beloved attendant, who had the special
privilege and honor of hearing the discourses from the Buddha Himself, and Venerable Upali Thera,
who was the most knowledgeable about the Disciplinary Rules, were chosen to answer questions about
the Dhamma and the Vinaya, respectively. The main purpose of this council is to classify the dhamma.
The Dharma and Vinaya traditionally are said to have been collected at the Council. The doctrines
(Dharma) were organized into scriptures (suttas) and the suttas were eventually collected to form a
Sutta-pitaka (basket of suttas). The rules and regulations of monastic discipline (vinaya) were collected
and organized into a Vinaya-pitaka (basket of Vinaya). And higher treatise (Abhidhamma) was also
taken as the compilation done by the Theras probably after the first Buddhist council and carried on
completing the whole of Abhidhamma Pitaka till the Third Buddhist Council. These three sections are
called Tipitaka.

Two other Councils of Arahants were held 100 years and 236 years later, respectively, again to recite
the Word of the Buddha, because attempts were being made to pollute the pure Teaching of the Buddha
and during the two Buddhist councils the Sangha split into two schools, The Sthaviravada and the
Mahasanghikas. these schools subsequently suffered schism that eventually resulted in at least eighteen
schools. During this time the canons maintained by the various schools were expanded and changed.?™
The Pali Tipitaka text was transmited to Sri Lanka by venerable Maha Mahinda Thera, And Then, the
following period, according to Sri Lankan Mahavamsa about 83 BCE, during the reign of the pious Sri
Lankan King Vatta Gamani Abhaya (104—77 BCE), a convocation of Arahants (probably the fourth

274 Digha Nikaya Mahavagga 141
275 \/in.ii.284, D.ii.162 Mhv.iii.6.
276 Akira Hirakawa, History of Indian Buddhism p 82
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Buddhist council) was held, and the Tipitaka was, for the first time in the history of Buddhism,

committed to writing at Aluvihara in Sri Lanka (Ceylon).?””

If Buddhism was not introduced to Sri lanka by Venerable Maha Mahinda Thera in the 3rd Century
B.C., Tipitaka would have been disappeared because there has been no place for Pali Tripitaka in Indian
tradition. Furthermore, the Sri Lankan elders enlarged the length of tradition by adding various pieces
of information into the Commentaries. These commentaries were translated into Sinhala by Ven. Maha
Mahinda Thera himself. All the commentaries were translated within a very short period of time.
However, Pali Tripitaka was not translated into Sinhala. Theravada tradition maintained the purity of
the Pali canon by preventing from translating it to any other language. In the Indian tradition. People
believe that the translation of the sacred texts would spoil the original teachings. This Indian tradition
has affected the Theravada tradition in Sri Lanka. Theravada elders believed that the Pali canon should
not be translated into Sinhala. It was Theravada tradition in Sri Lanka which decided to keep the Pali
canon in written form. Though it was natural calamity brought the Mahavihara monks into this decision
it gave Mahavihara monks full credit of the valuable works they undertook to keep the Pali canon first
ever in the history of Buddhism. If Theravada tradition did not take that bold step the Pali Tripitaka

would not have come to us as it is now.

3. What is Pali Canon

Pali simply means text. It is the language of Theravada Buddhism and believed by Theravada
Buddhists that the Pali is the first language of the world. In the Theravada Buddhism Pali is known as
Magadhi language and the Buddha also talk in this Magadhi. Traditionally Pali was derived from
Magadhi. Therefore, Pali is understood as the language in which the Buddha gave his discourses.
However, in Tipitaka, we do not come across the term ‘Pali’ synonymously with the term ‘language’.
Earliest usage of the term “Pali” can be traced back to the commentaries (Atthakathas) of Buddhaghosa,
which were written in 5th century A.D. As per the commentaries are written by the Buddhaghosa, the
term “Pali” came to be regarded either as synonym for Buddhavacana (words of the Buddha) or for the
Tipitaka (original canonical texts). Buddhagosa mainly used the term Pali to distinguish commentaries

from the original canonical text. (Tipitaka).

The term “pitaka” is basket or the collection of discourses. However, the term “pitaka” was used in
those days to denote “literature of dhamma”. This logical interpretation of the word “Pitaka” as religious
literature gets revealed through Tipitaka itself. In reality, the entire literature, which grouped words of

the Buddha in three divisions and preserved them safely, came to be known as the Tipitaka Although

277 Mhv.xxxiii., DpV.XX.
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traditionally Tipitaka was used to denote the religious scriptures of any tradition, with passage of time,

the word “Tipitaka” came to refer exclusively to the words of the Buddha.?’®

The Tipitaka or Pali Canon of Theravada Buddhism, after two and a half millennia and six major
Councils, has been generally recognized as the oldest, most original, most complete, and most accurate
record of the Buddha’s teachings still available today.?"

4. The authenticity and antiquity of Pali Canon

This has been a question by various other schools of Buddhism. The Buddha’s discourses were
carried out in various other languages. In other words. There were Tripitaka in other languages.
Therefore, the Theravada’s claim that the Buddha’s words are recorded and protected only in Pali
Tripitaka is not accepted by various other sources. But the Pali Tripitaka is the closest version to the
Buddha’s words if not the Buddha’s own words. The historical development of the Pali canon is not
accepted in the Theravada tradition. The Theravada tradition believes that all the words found in the
Pali canon are the words of the Buddha, called Buddhavacana. In fact, In the Pali Tripitaka of the
Theravada Buddhists, most of the speeches and addresses are attributed to the Buddha himself. It is also
told at length and in detail, where and on which occasion the master delivered a speech or addressed a
gathering®®

The classical example is the Kathavatthu. It was composed in the third Buddhist council. The Pali
commentaries themselves state that Ven. Moggaliputta Tissa gave expression to the text called
Kathavatthu. Then how all the texts and discourses in the Pali canon can be regarded as Buddhavacana.
The commentaries their own theory with regard to this issue. They say that Moggaliputta Tissa Thera
gave expression to the Kathavatthu not in his own intelligence; it was the Buddha, by knowing that
there would be controversy after about one hundred years of his Parinibbana, He gave the basic topics
which Ven. Moggaliputta Tissa developed. Therefore, the authorship of Kathavatthu should be
attributed to the Buddha.

Similarly, there are various other discourses which are attributed to venerable monks during the time of
the Buddha. For example, Madhupindika Sutta is the composition of Ven. Mahakaccana who developed
the synopsis that the Buddha had given. Therefore, the authorship of the discourse is attributed to the
Buddha himself. This is what Theravada believes. there are 84,000 units of the Dhamma in the entire
Pali Tripitaka. The commentators say That 82,000 units of the Dhamma were preached by the Buddha
while 2000 units were preached by the monks. But still, the units that should be attributed to the monks

278 Gombrich, Richard F Theravada Buddhism (2nd ed.), London: Routledge, p. 153-4.
29 payutto, P. A. "The Pali Canon What a Buddhist Must Know pdf p.6
280 Maurice winternitze, History of Indian literature vol. Il p 4
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are regarded as the Buddha’s own composition because the monks just developed the Buddha’s words.

Thus, Theravada believes that the entire Pali Tripitaka is the composition of the Buddha.

5. Pali Tipitaka Text
The Pali Canonical text or Tipitaka “Three Baskets” (of doctrine), is divided into three major parts:
e Vinaya Pitaka: The Collection of Disciplinary Rules.
e Sutta Pitaka: The Collection of the Buddha’s Discourses.
e Abhidhamma Pitaka: The Collection of Philosophical Treatises.

5.1. Vinaya Pitaka: The collection of disciplinary rules which are grouped into the following sections
e Suttavibhanga: the basic rules of conduct (Patimokkha) for bhikkhus and bhikkhunis, along
with the "origin story" for each one.
o Khandhaka:

a) Mahavagga: in addition to rules of conduct and etiquette for the Sangha, this section
contains several important sutta-like texts, including an account of the period immediately
following the Buddha's Awakening, his first sermons to the group of five monks, and stories
of how some of his great disciples joined the Sangha and themselves attained Awakening.

b) Cullavagga: an elaboration of the bhikkhus' etiquette and duties, as well as the rules and
procedures for addressing offences that may be committed within the Sangha.

e Parivara: A recapitulation of the previous sections, with summaries of the rules classified and

re-classified in various ways for instructional purposes.

5.2. Sutta Pitaka: The collection of the Buddha’s discourses(suttas). The suttas are grouped into five
nikayas, or collections:

o Digha Nikaya: The "Long" Discourses (Pali digha = "long") consists of 34 suttas, including
the longest ones in the Canon. The subject matter of these suttas ranges widely, from colorful
folkloric accounts of the beings inhabiting the deva worlds (DN 20) to down-to-earth practical
meditation instructions (DN 22), and everything in between. Recent scholarship suggests that
a distinguishing trait of the Digha Nikaya may be that it was "intended for the purpose of
propaganda, to attract converts to the new religion.”

e Majjhima Nikaya: The "Middle-length” Discourses (Pali majjhima = "middle™) consists of
152 suttas of varying length. These range from some of the most profound and difficult suttas
in the Canon (e.g., MN 1) to engaging stories full of human pathos and drama that illustrate
important principles of the law of kamma (e.g., MN 57, MN 86).

e Samyutta Nikaya: The "Grouped" Discourses (Pali samyutta = "group™ or "collection™)

consists of 2,889 relatively short suttas grouped together by theme into 56 samyulttas.
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Anguttara Nikaya: The "Further-factored" Discourses (Pali anga = "factor" + uttara =
"beyond," "further") consists of several thousand short suttas, grouped together into eleven
nipatas according to the number of items of Dhamma covered in each sutta. For example, the
Eka-nipata ("Book of the Ones") contains suttas about a single item of Dhamma; the Duka-
nipata ("Book of the Twos") contains suttas dealing with two items of Dhamma, and so on.
Khuddaka Nikaya: The "Division of Short Books" (Pali khudda = "smaller," "lesser"),
consisting of fifteen books (eighteen in the Burmese edition):

- Khuddakapatha — The Short Passages

- Dhammapada — The Path of Dhamma

- Udana — Exclamations

- ltivuttaka — The Thus-saids

- Sutta Nipata — The Sutta Collection

- Vimanavatthu — Stories of the Celestial Mansions

- Petavatthu — Stories of the Hungry Ghosts

- Theragatha — Verses of the Elder Monks

- Therigatha — Verses of the Elder Nuns

- Jataka — Birth Stories

- Niddesa — Exposition

- Patisambhidamagga — Path of Discrimination

- Apadana — Stories

- Buddhavamsa — History of the Buddhas

- Cariyapitaka — Basket of Conduct

- Nettippakarana (Burmese Tipitaka only)

- Petakopadesa (Burmese Tipitaka only)

- Milindapaiiha — Questions of Milinda (Burmese Tipitaka only)
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5.3. Abhidhamma Pitaka: The Collection of Philosophical Treatises. The third division of the
Tipitaka. The Abhidhamma Pitaka is divided into seven books.
i) Dhammasangani (*"Enumeration of Phenomena')
This book enumerates all the paramattha dhamma (ultimate realities) to be found in the world.
According to one such enumeration these amount to:
e 52 cetasikas (mental factors), which, arising together in various combination,
o 89 different possible cittas (states of consciousness)
e 4 primary physical elements, and 23 physical phenomena derived from them
e Nibbana
ii) Vibhanga (""The Book of Treatises')

e This book continues the analysis of the Dhammasangani, here in the form of a catechism.

iii) Dhatukatha (**Discussion with Reference to the Elements')

o A reiteration of the foregoing, in the form of questions and answers.

iv) Puggalapafifiatti (*'Description of Individuals')
e Somewhat out of place in the Abhidhamma Pitaka, this book contains descriptions of a

number of personality-types.

v) Kathavatthu (*'Points of Controversy'")
e Another odd inclusion in the Abhidhamma, this book contains questions and answers that
were compiled by Moggaliputta Tissa in the 3rd century BCE, in order to help clarify points
of controversy that existed between the various "Hinayana" schools of Buddhism at the

time.

vi) Yamaka (""The Book of Pairs'")

e This book is a logical analysis of many concepts presented in earlier books.

vii) Patthana (*"The Book of Relations')
e Thisbook, by far the longest single volume in the Tipitaka (over 6,000 pages in the Siamese
edition), describes the 24 paccayas, or laws of conditionality, through which the dhammas
interact. These laws, when applied in every possible permutation with the dhammas

described in the Dhammasangani, give rise to all knowable experience.

These whole complete Pali Tipitaka texts. Earliest commentaries were in Sinhala (Local language). It

is said that these very earliest commentaries were brought to Sri Lanka by Ven. Maha Mahinda Thera
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from India and translated into local Sinhala language. Later those commentaries in Sinhala language
were translated into Pali by the Atthakathacariyas (Commentators) namely Buddhadatta, Buddhaghosa,
Dhammapala, Upaséna and Mahanama, and these commentaries were not worded to word translations
of Sinhala commentaries but added the views of commentators also while they compiled these
commentaries. Therefore, these commentaries have become more or less the works of those
commentators and rich with not only the interpretations of Dhamma but also with the history of Sri

Lanka and India and so many of sociological information.

6. Sinhala Commentaries
Mahapaccari Atthakatha — It was composed inside of a large raft. Kurundi Atthakatha — It has been
composed in the place called Kurundivelli. Maha Atthakatha was made at Mahavihara. There was a

commentary written in the Andra language known as Andatthakatha.

6.1. Vinaya Pitaka
Vinaya pitaka = Samantapasadika composed by Buddhaghosa; 5" c. Patimokkha = Kankhavitarani
composed by Buddhaghos; 5" c.
e Suttapitaka
i) Dighanikaya Atthaktha =Sumangalavilasini composed by Buddhaghosacariya; 5" c.
ii)  Majjhimanikaya Atthakatha= Papaficasudani Composed by Buddhaghosacariya; 5" c.
iii)  Samyuttanikaya = Saratthappakasini composed by Buddhaghosa; 6" c.
iv)  Anguttaranikaya= Manorathapurani composed by Buddhaghosa; 5™ c.
¢ Khuddaka Nikaya
i) Khuddakapatha = Paramatthajotika attributed to Buddhaghosa; 5" c.
ii) Dhammapada=Dhammapadatthakatha= attributed to Buddhaghosa; 5" c.
iii)  Udana =Paramatthadipani composed by Dhammapala; 6" c.
iv) Itivuttaka =Paramatthadipani composed by Dhammapala; 6™ c.
v) Suttanipata = Paramatthajotika attributed to Buddhaghosa; 5" c.
vi) Vimanavatthu = Paramatthadipani composed by Dhammapala; 6" c.
vii)  Petavatthu = Paramatthadipani composed by Dhammapala; 6" c.
viii)  Theragatha = Paramatthadipani composed by Dhammapala; 6" c.
ixX) Therigatha = Paramatthadipani composed by Dhammapala; 6" c.
x) Jataka = Jatakatthakatha attributed to Buddhagosa; 5" c.
xi)  Niddesa = Saddhammapajjotika composed by Upasena; 5" c.
xii)  Patisambhidamagga = Saddhammappakasini composed by Mahanama; 6" c.
xiii)  Apadana = Visuddhajanavilasini unknown
xiv)  Buddhawamsa = Madhuratthavilasini composed by Buddhadatta; 5" c.

xv) Cariyapitaka = Paramatthadipani composed by Dhammapala; 6" c.
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e Abhidhamma Pitaka
i) Dhammasangani = Atthasalini composed by Buddhaghosa; 5" c.
ii)  Vibhanga = Sammohavinodani composed by Buddhaghosa; 5" c. this commentary covers
other 4 books are Kathavatthu, Puggalapannatti, Dhatuk, Yamaka
iii) Patthana = Pancappakaranatthakatha composed by Buddhaghosa

The commentaries have been supplied to the Tipitaka in order to understand the various suttas in the
Nikayas. It means some of the suttas difficult to understand without commentaries. In general, there are
some places in every suttas need to have more clarification on the matters. At that time it is necessary
to use the commentaries. For example, Mulapariyaya Sutta, the first Sutta of Majjhimanikaya, is
difficult to understand without the commentary. Apart from that Pali Tripitaka and commentaries, there
is a large number of sub-commentaries (Tika). Those are also included in this category of Theravada
literature. They have written for further explanation of Tipitaka volumes.

7. Conclusion

Earlier the teaching of the Buddha called Dhamma Vinaya which has been educated and preserved
orally by the Sangha. About 3 months after the Buddha’s death by the great concern and comprehension
of elderly monks of the Buddha. The first Buddhist council were held to recite Dhamma Vinaya and
ultimately to preserve the teaching of the Buddha. The result of the first Buddhist Council. During this
time Dhamma Vinaya has been categorized into three parts or Tipitaka namely Vinaya Pitaka (The
collection of disciplinary rules). Sutta Pitaka (The collection of the Buddha’s discourses) and the last
parts Abhidhamma Pitaka (The Collection of Philosophical Treatises) which has been later developed
after the firs council and carried on till finished the whole Tipitaka. However, Historically Buddhism
had faced a lot of conflicts and problems within the Buddhist order and other as well. Nonetheless,
Buddhism did not disappear from India at all. By the great support of the Indian emperor Ashoka,
Buddhism and Tipitak were brought to Sri lanka by one of Dhamma missionary named Venerable Maha
Mahinda Thera.Then, Theravada Buddhism was recognized again; The Pali Tipitaka was fully written
down and presevered as the most original form. Today the Pali Tipitak of Theravada Buddhism is the
most valuable literature of the Theravada tradition. That has been inspiring a lot of commentaries and

sub- commentaries including culture, pieces of art in different Theravada Buddhist countries.
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The Way of Becoming Successful Person According to the

Buddhist Perspective

By Venerable Pannyadhaja
Prof. Tilak Kariyawasam (Supervisor)

Introduction

Buddhism is both a path of emancipation and a way of life. As a way of life, it connected with
the economic, political and social beliefs and practices of the people. Buddhist teaching is based on the
enlightened knowledge of the Buddha. He preached the Dhamma and it is the fundamental doctrine in
Buddhism that describes the true knowledge of life and nature. An understanding of Dhamma is a
prerequisite condition for Buddhist economic life and society. Consumption and wealth are merely
economic tools for human development and the enhancement of quality of life, but they are not goals
in themselves. Each individual should live his or her life according to the Noble Eightfold Path: avoiding
the extremes of self-indulgence and self-mortification. Consumption, production and other economic
activities have to be at the right amount. The individual’s virtue is linked with the welfare of society.
Wholesome acts performed by members of the community will result in social harmony, maintenance
of natural order, cultivation of social well-being, and attainment of economic prosperity for the
community as a whole. These social conditions can, in turn, help individuals achieve the prosperity of
present life and the state of liberation. Buddhism provides not only the way of material well-being but
offers many ethical norms for properly handling wealth. Wealth has to be acquired through righteous

means, utilized with contentment, and be distributed generously, but wisely.

Righteous Actions and Acquisition of Wealth

The righteous acquisition of wealth is crucial in Buddhist economic society. Wealth should not
be acquired under five conditions such as Killing, stealing, involving sexual misconduct, lying, and
involving intoxicants. These five precepts are basically a combination of the right speech, right action
and right livelihood of the Noble Eightfold Path. In Abhisanda Sutta?!, the Buddha said that by
observing five precepts one can give all living beings or society freedom from fear, freedom from
enmity, and freedom from worry. Many people know five precepts as morality (Sila) but in this Sutta
the Buddha used it as offering (Dana) as well. Thus, five precepts should be observed not only for the
benefit of oneself but of society. In brief, five precepts support a person to live long, to sustain his
property from easily downfall, to associate with people, to meet those who are faithful to him, and to

become as an intelligent person. Such person can do for the good of him or for the good of many.

B gnguttaraNikdya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P.1174.
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Material wealth should be used to alleviate physical suffering while an attitude of non-attachment to
wealth is essential for the eradication of unfulfilled desires. Buddhism accepts that accumulation of
wealth should be through righteous and non-violent means.?2

The principles for the material success

In the Sigala Sutta, the Buddha showed the systematic way of accumulating wealth. The aim of
this Sutta is to show the way of success in life. According to this Sutta one should refrain from four acts
of defilement, he should not do evil deeds which are instigated by four factors, and he should not involve
in six practices causing dissipation of wealth. After avoiding these fourteen improper ways of practices,
he also needs to guard the six directions. By so doing, he can be successful in the present world as well

as in the future.

Four acts of defilement and human prosperity

The followings are the four acts of defilement such as taking life, stealing, adultery, and
lying.2®3The first one is to abstain from the torturing or destruction of life in any living beings. It
discourages violent actions that can cause un-satisfactoriness within oneself and disorder within society.
By avoiding such things, one recognizes his relationship with all living beings. Killing of being is the
main cause of short life in both present and future. Harming being is the main cause of too often ailment
and injures. Do not Kill or hurt living things and do not give the consent for others to hurt.?

The second one is designed to reduce craving. Stealing creates costs to society, because it creates
unnecessary protection and guarding. Avoiding stealing is important for the last long of the wealth. If
one avoided stealing in the past or present, his wealth and property possibly cannot be destroyed by five
dangers such as fire, water, governors, thieves, and bad heirs. In the contrary, if he commits such evil,
the wealth of such person can be too often lost by those five dangers even though he too much has

accumulated the wealth.

Third one is intended to preserve stability and harmony in society by preventing bad actions based on
lustful desire. One who commits this is automatically hated and criticized by everyone in the society.
Nobody wants to associate with him because of knowing his bad behavior. Without friends and
companions, he cannot make any business in life.

The last one is aimed at protecting the truth by establishing trust within the society and by reducing the

transaction costs of business that may arise from lying. If one makes business by lying to others and

282 priyanut, Piboolsravut. An Outline of Buddhist Economic Theory and System: Simon Fraser University,
December, 1997. P.155.

23 DgghaNikaya. Trans. Maurice Walshe. Boston: Wisdom Publication, 1995. P. 462.

284 khuddakanikaya, Suttanipata, P.T.S, verse, 394, Myanmar edition, verse 396.
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causing the damages of the others’ property, he is insulted and even arrested mistakenly. In turn, his

property also can be lost because of others tell-lies.

Four factors instigating evil acts

According to the Sigala Sutta, and Agati Sutta,?5one should not lead astray to commit evil acts.
When one is not led astray by these four factors, namely, partiality, anger, fear and ignorance, he does
not commit any evil. “If through desire, hate, fear, or delusion one transgresses against the Dhamma,
one’s fame diminishes like the moon in the dark fortnight”?®. “If one does not transgress the Dhamma

through desire, hate, fear, or delusion, one’s fame becomes full like the moon in the bright fortnight27,

Six bad habits causing ruin of wealth

There are many ways of causing ruin of the wealth, but the Buddha pointed out six in the Sigala
Sutta. They are taking intoxicant, going out late at night, frequenting entertainments, gambling, bad
friends and laziness. Each one has six bad consequences to dissipation of wealth. One should try to
avoid such habits. There are also various causes that lead to the dissipation of wealth enumerated by
the Buddha in Parabhava Sutta.?

Guarding the six directions safe and secure

To build a favorable society, duties and responsibilities of each person towards others regarding
to their relationships are crucial. Individuals as members of the society have duties and responsibilities
to fulfill. In Buddhism, associations among people are divided into six groups: parents and children,
teachers and students, wife and husband, friends and companions, employees and employers, and
monks and laypeople.?®® These groups are the six directions that should be secured in order to be
successful and peaceful in life.The basic principle of social ethics in Buddhism is that one should not

pursue only material concerns, but also be aware of one’s duty towards society.?°

285 ThanissaroBhikkhu (Trans.) AgatiSutta: Off Course (AN.4.19). Available on-line at
https://accesstoinsight.org/tipitaka/an/an04/an04.019.than.html

8 gnguttaraNikaya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P.405.

287 |bid.

28 parabhavaSutta, SuttanipataPali, KhuddakaNikaya. PTS version- P.19, Myanmar Edition. P.295.

289 SingalaSutta, PathikavaggaPali, Deghanikaya: Myanmar Edition P. 146, PTS- P. 180.

2% priyanut, Piboolsravut. An Outline of Buddhist Economic Theory and System: Simon Fraser University,
December, 1997. P. 42.
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Conditions of worldly progress

In Vyagghapajja Sutta, there are four conditions which produce the material wealth and
happiness in this very life and in the future. They are the accomplishment of persistent effort, the
accomplishment of watchfulness, having good friends and balanced livelihood.?%
The first condition focuses on how to accumulate wealth. Having the skill and knowledge to manage
one’s duties at work are the conditions of creating wealth. The MangalaSutta instructs that one should
have proficiency in a particular craft or industry which he is engaged in. Learning is a very important
fact that contributes to the success of any undertaking. Without learning, one will not be able to handle

even labour properly.2%?

The second condition focuses on how to protect wealth with attentiveness. One needs to guard and
watch his/her wealth so that the government does not seize it, thieves do not steal it, fire does not burn
it, water cannot carry it away, and ill-disposed heirs do not waste it?*3 Protecting wealth is an action that
prevents un-satisfactoriness from arising due to the unexpected loss of wealth, within the legal
conditions set forth by society. It is an attempt to maintain the benefits derived from wealth over long

term horizon and it is Buddhist sustainable wealth management.2%

Third condition is connected to associating with good people. Good friends will bring happiness and
also advice on the right way of accumulating and consuming wealth. They create a good environment
and give security in a one’s life. Good friends are those who are faithful, virtuous, learned, generous,
and wise. This condition provides good relationships among people in society to make progress.

The last condition is related to the consuming of wealth. This is called the balanced livelihood because
it implies a balance between one’s expenses and income. Knowing and living within one’s expenses
and income provide him/her successful life without extravagance or miserly. A person should spend
reasonably in proportion to his income, neither too much nor too little.?*The Buddha instructs the young
Sigala that the income should be divided into four portions as follows: one portion should be spent and
enjoyed, the two for the business, and the fourth should be reserved for the emergencies.?%

The conditions mentioned above are for the worldly progress or success. True happiness, however, in
Buddhism is said to be balanced between material happiness and mental happiness. Thus, it is necessary

to contemplate on virtues conducive to mental welfare and benefits in the future.

21 AnguttaraNikaya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P. 1194.

292 pPriyanut, Piboolsravut. AnOutline of Buddhist Economic Theory and System: Simon Fraser University, 1997.
P.178.

293 AnguttaraNikaya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P.1192.

2% Priyanut, Piboolsravut.An Outline of Buddhist Economic Theory and System. Simon Fraser University, 1997.
P.159.

2% Gems of Buddhist Wisdom. Kuala Lumpur: The Buddhist Missionary Society, 1996. P.415.

2% DgghaNikaya. Trans. Maurice Walshe. Boston: Wisdom Publication, 1995. P.466.
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Conditions of Spiritual Progress

According to the Vyaggapajja Sutta there are four conditions which can certainly support the
spiritual progress in this very life and future. They are endowment with confidence in the law of Kamma,
morality, charity, and wisdom which can analyze things as they really are.?®’In AlavakaSutta?® the
Buddha replied, when the Alavaka asked ‘what the highest wealth of man is’, that ‘the confidence or
faith in the law of kamma is the highest wealth of men’.?° Through the confidence one can make the

other good deeds for the spiritual wealth.

Morality is one of the important factors for the development of spiritual. Observing precepts is not only
for the benefit of oneself but the benefit of others as well. In abhisanda Sutta,*® the Buddha used the
five precepts (sila) as the great charity (mahadana). It is because by observing morality for oneself he

also gives or offers the peacefulness, non-violence, and freedom of fear to others.

Concerning business in the world today, there is one policy that if one can give many to people, he will
get many as well. Giving in Buddhism is also very important to organize the team or company. It is a
tool for maintaining the harmony among the society, organization even countries. The benefit of giving
(caga) is many according to the Buddha’s teachings. As present result, not only receivers but all people
cherish the giver, and they will help or do for him whatever or whenever he needs. Thus, this quality
physically and mentally can make him happy here in this life and hereafter. The last condition is wisdom.
The Buddha in Alavaka Sutta said that of livings, living with discernment or wisdom, one’s life is called
the best.3°! This is beneficial and practical condition for different level of people. One has to make living
with discernment whether he/she is rich or poor. Without wisdom one cannot manage his life properly
with regard to using the wealth he had possessed. Regarding to the wisdom, once Venerable Moggalana
said to Venerable Sariputra thus, ‘you have great wisdom and your wisdom is like a piece of salt in the
curry’. In that case, salt is always needed in every curries and the curry is not eatable with the salt.

Similarly, wisdom is needed in everything whether worldly progress or spiritual progress.

27 AnguttaraNikaya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P. 1196.

2% AlavakaSutta, SagathavaggaPali, SamyuttaNikaya. Myanmar Edition.P. 216. (PTS Version. P. 214).
29 |bid P. 214.

300 |hid P. 246.

301 piyadassiThera (trans.) (1999). AlavakaSutta: Discourse to Alavaka (SN 10.12). Available on-line at
https://accesstoinsight.org/tipitaka/kn/snp/snp.1.10.than.html
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Right livelihood

Schumacher, who is a Western economic, said that ‘right livelihood is one of the requirements
of the Buddha’s Noble Eightfold Path. It is clear, therefore, that there must be such a thing as Buddhist
Economics’. *? Right livelihood means controlling bodily and verbal actions in doing business.
Acquiring wealth within the allowability constraint gives rise to a balance between material and mental
well-being. Former arises from the acquired wealth, while the latter arises from satisfaction which

results from blamelessness.3

Five trades should be avoided

As a trader it is vital importance to know to make proper trades. Concerning with this, the
Buddha suggested as to what kinds of trade should be avoided to cultivate the right livelihood. In the
Pancaka Nipata, Anguttara Nikaya, the Buddha instructs his followers to avoid five kinds of trade and
commerce. They are trade in arms and weapons, trade in slaves or living beings, trade in meat or flesh,

trade in intoxicants and drugs, and trade in poisons.3%

It is clear that one should not make deathly weapons. One should not ask others to make such deathly
weapons as well. Thus, these weapons may create danger and harm to other living beings. Therefore,
trade in arms and the like are not right means of livelihood. Slavery and prostitution not only impede
mental development, but also violate human rights. The occupation that involves prostitution, slave-
trade etc should be avoided to get right livelihood. Killing animals can cause immediate mental distress
or painful in the future, when he/she gets the reaction of what was done in the past. Using intoxicants
such as alcohol and all kinds of drugs have the potential to cause illusions, hallucinations, carelessness
and negligence. The production and selling of poison and weapons can be used to harm other beings.
Such trade thus leads to instability in society. One should try to abstain from making a living by these
five trades. Then trade and commerce become full of high purpose and moral conduct too. In every

society, right means of livelihood is basic and essential.

The wheel for the success
In the Cakka Sutta, there are four factors that cause the increase of wealth in a short time. They
are (1) dwelling in a suitable locality, relying on good persons, right resolution, and merits done in the

past.3®The first factor is also the same one found in the Mangala Sutta. The dwelling place must be

302 Dr. Dharmasena, Hettiarachchi. Buddhist Economic Philosophy: As Reflected in Early Buddhism. Sri Lanka:
Educational Publications Department, 1991. P.151.

303 Priyanut, Piboolsravut. An Outline of Buddhist Economic Theory and System. Canada: Simon Fraser
University,1997. P.157.

304 U Han Htay, and U Chit Tin. Translation: How to Live as a Good Buddhist. Vol.1 Department for the
Promotion and Propagation of the Sasana, 2002. P.90.

305 AnguttaraNikaya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P.419.
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comfortable, secure in construction. The commentators show the meaning by explaining that a suitable
place should have people who practice the Noble Dhamma. It is a high meaning and for the purpose of
leading spiritual life. Concerning this factor, there are two options for an individual to choose between
according to his free will. One option is to find a new suitable place. The other is to change the place

where one is already living and make it conducive to his well-being and other’s well-being as well.*%

The second factor is the social one that leads to increase in wealth. The Mangala Sutta®’ expressed
association with the wise as a blessing. Sigalovada Sutta shows in detail of good friends and bad friends.
Moreover, the Vyagghapajja Sutta define that any person, irrespective of his age, who is endowed with
qualities such as morality, charity, wisdom etc is a good friend. In reply to Ven. Ananda, who said that
association with the good friends comprises half of noble life, the Buddha in the Kalyanamitta Sutta®®
declared that it is not merely half of noble life but the whole of noble life.>%°

Third one is control properly oneself. A person should be mindful of establishing himself properly. It
is clear that there are different faculties among individuals. Therefore, it is of primarily importance for
one to recognize one’s own potential and properly nurture them. The Atthassadvarajataka®'® enumerates
six gateways to progress, which are also important to personality development. These six are 1) Health
2) Morality 3) Approval of elders 4) learning 5) conformity with righteousness and 6) dynamism.3

The fourth factor is also important for the development. Though a person tries his best to accumulate
the wealth in various ways but if the merits done in the past do not support him, his actions will not
bear the fruit successfully. The Mangala Sutta mentions thus, ‘being endowed with merits done
previously as a blessing’. For example, good education got in childhood would enable one to obtain a
decent job or start a profitable venture. Similarly, merits in the past also become conducive to the

success of present life.

Four types of happiness

According to the Anana Sutta, there are four types of happiness related to wealth in this life.
They are, happiness from ownership, happiness from the enjoyment, happiness from debtlessness, and
happiness for blamelessness.®'2The first one is gained when possessing wealth. By having such kinds

of wealth, one can also enjoy the use of that wealth. The happiness of debtlessness is only can be enjoyed

308 Dr. Dharmasena, Hettiarachchi.Buddhist Economic Philosophy: As Reflected in Early Buddhism.Sri Lanka:
Educational Publications Department, 1991. P. 183.

307 MangalaSutta, Khuddakapatha. KhuddakaNikaya. Myanmar Edition.P.3.PTS.P. 3.

308 KalyanamittaSutta, Sagathavaggapali, SamyuttaNikaya. Myanmar Edition P. 87. PTS.P. 87.

309 Dr. Dharmasena, Hettiarachchi. Buddhist Economic Philosophy: As Reflected in Early Buddhism.Sri Lanka:
Educational Publications Department, 1991. P.184.

310 Atthassadvarajataka, JatakaPali 1. Khuddaka Nikaya. Myanmar Edition.P. 20.

311 Dr. Dharmasena, Hettiarachchi. Buddhist Economic Philosophy: As Reflected in Early Buddhism.Sri Lanka:
Educational Publications Department, 1991. P.185.

312 AnguttaraNikaya. Trans. Bhikkhu Bodhi. Boston: Wisdom Publication, 2012. P. 452/3.
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if the possessor is skillful in the management of the wealth. The last one is the true happiness because
it can give the owner good result not only in this life but the next. The Buddha said that the first three
kinds of happiness do not worth even one-sixteenth of this fourth kind of happiness.3**Anavajja-sukha
is happiness derived from faultless physical, verbal and mental actions. The Buddha most emphasizes
the fourth one because the first three are the fleeting happiness.

Principles for the rulers and governors

According to the Buddhist teachings, a king or a leader must be possessed the ten qualities also
called “Ten Virtues of the King”. They are charity, morality, self-sacrifice, integrity, gentleness,
austerity, non-anger, non-violence, tolerance, and non-deviation from the dhammic norms.3
Besides, the Kutadanta Sutta®!® illustrates that the proper way to deal with crime is to first improve the
economic condition of the people. The governors should distribute necessary agricultural facilities to
farmers, give capital to those in trade and business, and assign proper living wages and salaries to those
who are employed. Thus, when people are provided with opportunities to earn an income, they will be
content, have no anxiety or fear, and will not cause harm to the society. Therefore, these conditions will
lead to a peaceful and prosperous country.3'® A peaceful country or society is important for the progress
of individual. Each individual also has duties and responsibilities to fulfill as a citizen of country or
society depending on his/her position.

Conclusion

There are people who believe that Buddhism is a sublime a system that cannot be followed by
ordinary persons in daily life. They think that one has to follow monastic life if one wants to be a real
Buddhist. It is a sad misconception that comes from the lack of realizing of the Buddhist way of life.
To practically apply Buddha’s teachings, one needs not run away physically from the world. Once
Sariputta, the chief disciple of the Buddha, said that one may live in a forest devoting himself to ascetic
practices, but might be full of impure thoughts. Another might live in a village or town, practicing no
ascetic practices, but his mind might be pure, and free from defilements. Among these two, the one who
lives a pure life in the village or town is definitely far superior to the one who live in the forest. This is
an example for the spiritual progress. As for the material progress it is nothing to say whether everyone

can use the Buddha’s advices or not.

313 Dr. Dharmasena, Hettiarachchi. Buddhist Economic Philosophy: As Reflected in Early Buddhism.Sri Lanka:
Educational Publications Department, 1991. P.232.

814 Jataka Pali-2, KhuddakaNikaya. Myanmar Edition P. 97.

315 DgghaNikaya. Trans. Maurice Walshe. Boston: wisdom Publication, 1995. P.133.

316 Priyanut, Piboolsravut. An Outline of Buddhist Economic Theory and System. Canada: Simon Fraser
University, 1997. P. 45.
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Men unlike other beings are always attempting to improve their existing conditions. The principles or
advices mentioned in this study are the way of updating one’s existing conditions. Material well-being
is essential for mental development. One who is in the face of poverty cannot afford to make spiritual
progress. According to the Buddhism, people in the world whether they may be laypersons or monks
must accumulate four essential requisites to live. The four requisites are food, cloth, shelter and
medicine. The main reason of searching for the wealth is to possess these four things. Whatever reason
one may hold, this small study shows him/her the way of accumulating the wealth, protecting the wealth

and enjoying the wealth.
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