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A Study and Translation of Vasubandhu’s ‘Zhi Guan Men Lun Song’ (The
Verses about the Theory of The Gate of ‘Serenity and Insight’)

By Chen Juan (Ven Chifeng)

Assoc. Prof. Mattia Salvini (Supervisor)

Chapter One: Introduction

“Zhi Guan Men Lun Song” (1F W[ 138250 is a text supposedly written by the Indian
Buddhist scholar VVasubandhu in the 4th or 5th CE. Here the ‘Zhi’ |- means $amatha
(serenity), ‘Guan’ il means vipasyana(insight); ‘Men’[ | means gate; ‘Lun’ means theory;
‘Song’ il means verse. So the whole title means ‘The verses about the Theory of the Gate of

Serenity and Insight”. This text is devoted to an exposition of the samatha-vipasyana
practice, especiallyfocus on the contemplation on impurity (asubha-smzti)? including the
visualization of white bones (asthi-sajjiia)®, which is a common practice in both Theravada
School and Sarvastivada school. The practice of the contemplation on impurity is described
as an antidote to the hindrance of sense-desire. It is said to be one of the two most important
meditation practices*At the Buddha time, the meditation of asubhacan lead people to realize
the true nature of existence, and result in the cessation of sufferings, so it is an entrance into

‘serenity and insight’.

In my study, I have focused on the “Zhi Guan Men Lun Song” (/- 3/ J3£47) of

Vasubandhu. The book is consisted of one volume which contains seventy-seven verses
centered on the practice of the contemplation of impurity of a body and the contemplation of
the white bones. Apart from the Zhi Guan Men Lun Song, there are several other texts that
contain similar presentation of the mentioned practices, such as Abhidharma-kosa-sastra

(Jushelun)®, Chan Mi Yao Fa Jing®, and so on. In the process of researching the relevant

materials for ‘Zhi Guan Men Lun Song’, it became clear to me that the text has not been

L (18T 4E) (CBETA 2021.Q4, T32, no. 1655)

2 A Dictionary of Chinese Buddhist Terms, William Edward Soothill and Lewis Hodous. “The meditation on
the uncleanness of the human body of self and others, e. g. the nine stages of disintegration of the dead body
J1AH; it is a meditation to destroy & desire, etc.

S T AR P 2092, B SEAERHA: ~ B4R - A EAE o BIUAEET > B4R - (the contemplation
of white bones also called the contemplation of the bones or skeleton which is one of the nine
contemplations)

4 One is asubha-smrti, another one is anapana-smrti.

S (e FEAZEE A7) (CBETA 2021.Q4, T29, no. 1558)

6 (FEINELAAE) (CBETA 2021.Q4, T15, no. 613)
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translated into English yet. Therefore, in this research project I have carried out a study and a
translation of Vasubandhu’s ‘Zhi Guan Men Lun Song’, the discussion of the contemplation
on impurity, and understand Vasubandhu’s views with regard to the practice and its benefit in

one’s spiritual journey.
Chapter Two: An annotated translation of ‘Zhi Guan Men Lun Song’

In this paper, I have chosen the original text of “Zhi Guan Men Lun Song” (/£ X/ JiE 47
)written by Vasubandhu and translated Chinese text by Yiching. The whole text is very short
with about 1000 words, presented in about seventy-seven verses. For my translation, | have
followed the method of compare research in which | looked at each word and expression so
as to understand meanings of each term and concept in the text and translated them into

English. The translation text as follows.
The Verses about the Theory of The Gate of ‘Serenity and Insight’
------- written by Vasubandhu
------- translatable by Ven. Yiching®

1. If one sees the appearance of women, and their enchanting gestures, the foolish man
does not know the truth(real nature), and falsely produces sense-desire(in the mind)®.

2. The Buddha said "by contemplating bloated characteristic (ff!fi#H) of the body, etc.,
one can remove the desire of lust, if one can follow the Buddha's teachings, will
obtain wonderful fruit, not other (fruits)®°.

3. Keeping precepts pure, listening, thinking and constantly practice, one observes all
objects with mindfulness, these are the causes of liberation*!.

4. If one has the hindrances of sensory desire (Kamacchanda 77), W-will (vyapada 'E),

sloth-and-torpor (styana-middha &¢J7), restlessness (auddhatya f#2£), and doubt

7 A Dictionary of Chinese Buddhist Terms, William Edward Soothill and Lewis Hodous.

Yijing ¥ (635-713) A Tang period monk originally from Shandong (L] 8 . Inspired by the
accomplishments of such monks as Xuanzang ZZ£ and Faxian, he traveled to India to study Buddhism,
(671- 695). During his 25 year stay, he traveled through more than thirty states, gathering many Sanskrit
texts. Later, after his return to China, he translated some 50 texts in 230 fascicles, concentrating
particularly on Sarvastivada £{—1JJ7 and Vinaya 7 {F works. Among his more famous writings are the
Nanhai jigui neifa chuan B 53-EFNA{E and the Datang xiyu giufa gaoseng chuan A Pa i KA = g
.

b EIFTEmIE— G IO SRS ORI
S ERLINE RUBEZEBARTH ZEEREE
VO FRRBEIRTE  EPRIEACE reE B ShERIRER .
U BOFAEEREE TR OB TAERED.
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(vicikitsa or vicikiccha 5%), these are the five hindrances (paiica nivarana)*? hindering

meditation®3,

5. If one does not want to study, lives in a crowded place(with others), and likes doing
some trivial (or small) things, loves and enjoys one’s body, all these also can obstruct
the meditation (mind).

6. One’s mind follows the objects to scatteras five conditions, such as: clinging to the

taste of meditation, sloth-and-torpor('&;J1), restlessness (¥52%), arrogance (mana %

), attention to good fame and fortune®®.

7. According to the holy teachings of the Buddha, when a Bhiksu makes mistakes, he
should (speak out and) correct them, choose objects well and calm down the mind,
This is the prime act (of a Bhiksu)*®.

8. Then, to settle in a quiet place without obstacles and hardships, and to extinguish
unwholesome thoughts. This is the the prime karma of a Bhiksu®’.

9. (A Bhiksu) should be able to live in a crematory ground (smasana ' FEFK), wear rags
and dusty clothes (pamsu-kilika Z£497X), and often hope to stop all routine affairs and

cut off the thoughts polluted by lust*®.

10. When a Bhiksu sees a woman while begging for food outside, he should observe the
woman’s body as impure, restrain the eye faculty, remove unwholesome thought, and
take food with mindfulness®®.

11. A Bhiksu should get out of talking too much and doing many things, when the
annoying and chaotic conditions disturb, he should endure with the power of
wisdom?°,

12. Alternatively, living on a haystack under a tree, or living in a cave on a cliff, one
should live in such places to practice meditation, because a quiet place is good for
cultivating one's mind?.

13. The place of meditation should not be too high or too low, too far or too close, and

12 A Dictionary of Chinese Buddhist Terms, William Edward Soothill and Lewis Hodous. ‘five covers’(Fi55).
mental and moral hindrances - desire, anger, drowsiness, excitability, doubt.

BENAEE ROEEIR SRS L HEEE .

WODRIBIRIE  EiEIBIEE BEHH A TREREE LY.

BOLEATG  BEEERIRECRE I RIGELR

VBRI ABESRERE 0GB REIT

VIRIKRARR  OTEE B AR BT REE

©ER RN FEMRREREESE EbREL

WZBRRAAN EERRFRIREE  EOEE

D LHELEY HEHBERIEELGAEE R

2R IR SEERENEREC R AL
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14.

15.

16.

17.

18.

19.

20.

21.

22.

23.

should correspond to meditator’s mind??.,

(One should) skillfully choose the (external) object to dwell on, and carefully observe
it. When one settles in one’s mind while closing his eyes, it is like opening the eyes to
see?,

One should dwell guarding the doors of the sense faculties (S #fE[T), condense in
one-mind, observe the image(s24H) of the object placed before in front of oneself, and

maintain it continuously?*.

Then carefully observing the image taken before, and viewing the swollen female
organs (Z fR) of a (female) body, it can be said that it is both frightening, and
repulsive?®.

(The image contemplated) is like muddy pools of water shaken by the wind; When
one looks at those tree shadows, he cannot abide clearly?®.

The troubled water of dirt in the mind is blown by the disordered love wind . When
one wants to clarify the thoughts and observe, (one should know) the mind cannot
settle down as the darkness (state)?’.

when the mind is sloth-and-torpor, it should be stimulated: one can observe wonderful
things (to make it wake up), just as a leech wakes up due to watering while it is
sleeping after drinking blood?®.

(And one should also) quickly converge the mind, let it still settle in the original
image, and make it become stronger, follow one’s thoughts and adjust it to a good
state?®.

If the mind has restlessness, one should think about the abominable things, and settle
it in peace, which is just like someone hooking the head of a mad elephant®.

To get away from sloth-and-torpor and restlessness, one should operate with an equal
mind, and live in the middle (equal) %, so that there is no fault®2,

From then on, the mind can gradually settle down (in the state of equanimity), so one

can take the image (of the object) to settle down in one’s mind, understand the middle

22 <33

HEGIER AN RER T A RIS S EARE.
EHFTGSE TSR B RO AFIR R
MRETER  EREENLGIR AT SR SHE .
TRREIFTHUE TSR R BERR AR FT £ e
WELIAEAK  JEIR S BRI A =
SLYRETEK  RLIB TR S B S R AR RE (.
CLITESRER AT AR RKOR S (.
EERGSNERZLSCEARE REGER.
HHEOERESREEC LERFE  WSBTERE’

23
24
25
26
27
28
29
30
31 ¢
32

The equal’ means ‘neither being satisfied with the bad nor loving the good

GEREYIEE JEPEEOEEEET SRR
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way of cultivation, (then) the lamp of mindfulness will shine forever®,

24. At this time, with the gradual observation of coarse examination (vitarka =) and
precise investigation (vicara {a])%®, the image of samadhi will arise and be clearly seen

in front of oneself*,

25. When the (mental) image (or projection) is clear and unshakable, it is like the "the
appearance of a Great Man" (clearer and clearer). When comparing this image with
the previous one, (one can easily understand ) the difference between them®’,

26. Since the mental image has been produced, lust and the rest will be eliminated, which
is called “the convenient characteristic of first dhyana”® achieved by the one (just
dwelling in one-mind)* .

27. Then, one should know that the nature of aversion is originally generated by greed,
and now the (state of) greed have been eliminated, aversion will be eliminated too*.

28. Then, by carefully stimulating the mind, one can get rid of the sleeping state. Now
that the difference has been observed, doubt also is extinguished*!.

29. Then, removing evil doing (kauktya 3%{E)*, walking well on a stable way, one can

abide his mind in peace state without obstacles, so as to prevent restlessness®,
30. One should know that after observing the form(image) taken before by general
investigation (vitarka)**, one should keep the image of samadhi and observe it by

precise analysis (vicara)*®*.

BAEHSGE BUHRE DL T AT ISR

34 (vitarka) = counteracts sloth-torpor (lethargy and drowsiness)

3 (vicara){g] counteracts doubt (uncertainty)

SUptiHEE JCBEB R e AIEE BT

YORERERE ARV AT R AR

38 dhyana(Pali, jhana; absorption, trance)

< HEAHREAE CANE FERRENZ B 0 AW E JT(EAE

ORHMAER AHELRENEMCHR SEERES .

TRPGH S ERSEODEERE  SEERIER

42 Sanskrit-English Dictionary, by M. Monier William, “F&{E”The feeling of remorse or repentance that arises
in one's mind subsequent to the realization of having committed an evil act;

BRECREME BTLIBIEBEHEEEE AR

44 A Dictionary of Buddhism, Oxford University Press, 2003, 2004 (which is available in electronic version from
answer.com). “vitarka”: (Sanskrit, thought conception; Pali, vitakka). In Buddhist psychology the initial
application of the mind to its object. It is defined as the mind laying hold of the object of thought and
directing attention towards it. Closely associated with vitarka, and usually following it, is vicara or
‘discursive thought’. The relationship between the two is said to be like the striking of a bell and its
resounding. Both vitarka and vicara are eliminated from the mind in the early stages of transic meditation
(dhyana).

45 A Dictionary of Buddhism, “vicara” (Skrt). Discursive thought and examination; one of the mental functions
(caitta), classed as morally neutral, it is the mental process which picks out the details of any object presented
to the mind.

© e AREE  BHATEUEEI LA DUEIARAESR

Page 6



31. Seeing such a difference, there is joy (priti)*’ in the mind, so one can get peace, and

then gain the joyful meditation (sukha samadhi). The (five) factors of samadhi ($87)

are like this, one by one”®.

32. This is the fundamental dhyana (dhyana-maula fE24<%€), abiding in one-mind well.

It's like someone who wanted to go to the village, and has now already arrived at the
village*.

33. Now that one has obtained the fundamental dhyana (ff4<x), should also do other
practices; he will then obtain magical powers, divine ear, penetration of the minds of
others, remembrance of former existences, divine eye.>%!

34. At this time, there are still observation of precise analysis; the mind does not
completely calm down, just like when there are waves in a river. It should be known
to belong to someone who has not yet obtained the higher ground.>?3

35. Now that one has reached the first dhyana, one should still focus one's mind on the
object, and then based on the second dhyana, one can become free from vitarka and
vicara®.

36. Although one can settle in the (second) dhyana, the joy of water floating is still
existent. When one enters the third dhyana. This mind can have equanimity
(upeksd)5556.

37. As there is joy in one's mind, one cannot abide in mindfulness, only while getting the
forth dhyana, one can eliminate all the faults®”.

38. There are four types of pure absorptions (suddhaka): falling (hanabhagiya), duration
(sthitibhagiya),progress (visesabhagiva),and penetration (nirvedhabhdagiya) %8 » which

47 A Dictionary of Buddhism, In Sanskrit, “rapture,” “joy,” “zest”; the third of the five factors of meditative
absorption(dhyananga) and the fourth of the seven factors of enlightenment (bodhyariga); rapture helps
tocontrol the mental hindrances (nivarana) of both malice (vyapada ) and sloth and torpor (styana— middha).

B RAENLE HIBRLRENEE  EXTE

CRIRIRAE BN SOBOREN  RERNFE

O {0 - TR o R o RIRE - REE

SURHEIRAE  EEIEERME S omEE sERIRE.

52 Here refers to the second dhyana.

SCTAAEIR  CARBERRE WATTAIR  JE BT

MRMFWIED  IRATAERE IR RHE SEE LR

%5 A Dictionary of Buddhism, Oxford University Press, 2003, 2004 ‘equanimity’, Fundamental Buddhist state of
equilibrium in the mind. It is one of the seven constituents of enlightenment, and one of the four cardinal
virtues (with metta, karuna, mudita)

OB A EARE AR ZE RO EARE

LA SE REE T SRR U R T B R

%8 Abhidharmakosa Karika Study.pdf compiled by Korin, p.202. “K17a-b: —The pure (suddhaka) absorption is
of four types: of falling (hanabhagiya), of duration (sthitibhagiya), of progress (visesabhagiya), and of
penetration (nirvedhabhagiya). (/A 2) #% 28 FEEI 5 E A VUfE sHRINER 7> NE(ENER#E AR 5 (B
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is the first thing the meditator should know®®.

39. When one (‘s mind) follows defilement in meditation, this is called “falling
(hanabhagiya)”®®; when it (conquers the defilement and) gets better later, it is called
“progress (visesabhagiva)”®t; Simply letting the mind abiding well by itself is called
“duration (sthitibhagiya)®?. We should understand all of the above®?,

40. Distinguishing well (the three portions above mentioned), this is the cause of the path

of penetration portion(#t#£%E[X) , The portion can attract others: this is called

“penetration (nirvedhabhdgiya) %%,

41. When one can attain the meditation of understanding the reality of impermanence,

suffering and so on: this is called the path portion of ‘heat attained’(}5%) , etc.5%%7

42. Just like the sign of the black-blue (vinilaka F¥%) and "the bloated” (vyadhmataka fi&
fit), etc, there are many ways to observe such things. One should practice as the holy
Dharma says, and know all of differences thereinto®.

43. Because of the wind, the abdomen of the dead body will be bulging, all orifices(7<4A)

will have pus outflow, all limbs will become thick: this is the so-called "the
bloated”®.

R AE (F2) o AR (hana-bhagiva) ~ L5y (sthi-bhagiva) ~ WL (visesa-
bhagiva) ~ I#FES> (nirvedha-bhagiva) > »

N RITMHHE ST (R RE A U EE VIR .

80 Abhidharmakosa Karika Study.pdf compiled by Korin, p.202., “K17b-d: —When the pure absorption is of
such a nature that it tends to lead to the arising of the defilements, it is called an absorption of falling.”

61 Ibid., “When the pure absorption tends to lead to a higher sphere, it is called an absorption of progress.”

%2 Ibid., “When the pure absorption tends to lead to its own sphere, it is called an absorption of duration.”

3 FHEEN A RR RIS Folis oy B (R RERD.

6 See Abhidharmakosa Karika Study.pdf p.202., “When the pure absorption tends to lead to the undefiled
absorption, it is called an absorption of penetration (vi.20a). Therefore it is from this last category of pure
absorptions that the undefiled absorption arises."”

O HdeEirR]  ROMEERILERGR  ARIHES.

% See Abhidharmakosa Karika Study.pdf p.146. ‘Heat attained’ ( %& ) is one of the four roots of
goodness”“From this cultivation of the foundation of mindfulness having the dharmas as its object, there
finally arises a root of good called Usmagata (Heat attained), because it is similar to heat (usma), being the
first indication or the anticipation of the Noble Path, a fire which burns the fuel which are the defilements”,
“K17c-d: —The Heat develops, weak, medium, and strong; there finally arises the Summits (murdhan J77).”
“K17d: —Like Heat, the Summits have the Four Truths for their object and include the sixteen aspects: they
receive another name by reason of their excellence. They are called Summits (Heads Tiii), because they are the
most elevated or the head of the unfixed roots of good, that is, those from which one can fall away; or one can
fall away from the Summits; or one goes beyond them by penetrating into a Patience (ksanti ).”K19c:
—These, exactly like strong Patience, bear on the suffering of Kamadhatu and are momentary. They are
termed Supreme Worldly Dharmas (laukika agradharmas 7442 —): because they are worldly, being impure;
because they are supreme dharmas; and because they are supreme among the worldly dharmas. They are
Supreme Worldly Dharmas because, in the absence of any similar cause (sabhagahetu), by their own power,
they manifest the Path of Seeing the Truths.” the above are the four roots of goodness.

AR E R E S TR S e B R EEE .

8 AHEEHBEA SR NERE T2 HER

0 SEBR RS AR A BRI S I S s A4 Ry BERR.
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44,

45.

46.

47.

48.

49,

50.

51.

52.

53.

One does not crave for the coarse characteristic of body, only loves the fine smooth
body. For these people who have such defilement, let them cultivate as this way .
If there is a little white pus outflow form the body, the rest of the fresh color is black-

blue: this is called the characteristic of bruise-bloated’*.(Z#4 )

People who crave for the form of the body are called “form lovers”; the antidote, for
such people, should be to observe the bruised or swollen signs of the body. This is
what the Buddha said"?.

When the pus is all over the dead body, it is called “the pus flow sign”, and for those
who love the smell of the body, the method that consists in observing “the pus flow
(vipityaka i) can help to eliminate such defilement’.

The dead body rots and is torn from thewaist:this is called “disintegrating (or rotting)
(vipadumaka f7£17)”. Such as the Buddha says, it is the way for those who crave for
the whole body™.

The corpse remains were eaten by foxes, raccoon dogs, birds and animals,
onlyleavingthe remaining tendons. For those who love their skins, the way of
observing “the gnawedsign (&%%fH)” should be told™.

Limbs of hands, feet and other limb bones are scattered everywhere, for those who

love the limbs of the body, it should be said “the scattered sign ( viksiptaka 43 Z5/E4 L
FH)".

Even after the bones are scattered, they are furthermore cut off and separated by a
knife. This too is aimed at those who love to see the body as a whole body to
view(this is the sign of hacked and scattered HrifrtH ) 7.

The bones of a corpse were cut with a knife, or wounded by arrows, and blood flowed
all over the body: this is called 'the sign of bleeding (Ifr;54H)"®

Some people are attached to keeping the body clean and wearing perfume, and to

putting on new and nice clothes: this is the good medicine for such greedy people’®.

P AE SR EEES IO AN S BURE.

71
72
73
74
75
76
77
78
79

ERIERRS VA AR BRI BRI R .
HECmAEE AR O N $ELEE N A .
SEhElRE SRR AU N E A SR LE.
‘SEFERR I 4 T AR B S B R Rl
BERZIGEE SRH R E LS Ryl & TR
TR SE R & B E S NS E AR
‘BIRY B BLAH IR 73 BTN R 2 B BT RUAE.
BB TR B SR 15 I ARG 4 R L 2B A
THEEER R KN U E A\ T B EE .
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54,

55.

56.

S7.

58.

59.

60.

61.

62.

63.

One who loves (certain) objects himself and does not permit others to see them,

should eliminate this unwholesome idea by observing many worms eating the corpse
(HEfH) *.

The skeleton, tendon and flesh are all gone, only leaving the teeth-bones. As for those

who love their teeth, they should observe the sign of teeth- bones (&)

One sees a recently dead person whose consciousness has gone, leaving only the body
as a remnant. As for those who cling to sentient beings’ beauty and charm, they
should observe in this way, which can eliminate such desires®?.

Excrement, urine, saliva, etc. aggregate to form the human body, which contains 32
kinds of things. The skin thus filled is called * human being”%3,

The head-hair, body-hair, nails, teeth, liver and so on are dependent causes of each
other. There are three hundred bones supporting each other, and nine hundred tendons
are wrapped around each other®,

The nine orifices (JLfL) of the body outflow the unclean things. It is difficult to

describe the dirty scene, which can make people disgusting while observing carefully.
Wise people should not close to that®.

After observing others’ bodies, one should observe one’s own body in the same way.
In respect of the greed defilement factors (the various conditions of greed desires
mentioned above), one should always observe mindfully in this way?®®.

The reason why (sentient beings) cannot get out of the prison of three realms is
because of the defilement, lust: therefore, wise men are very good at contemplating
such things®’.

After going through so many sufferings in hell, fortunately, we get the living body of
a human being: how can we indulge our crazy mind and not practice merit and
virtuous deeds?%®

There are many types of lust, as different people have different kinds of desire, but

just through observing one (white bone), one can remove all (desires). This is the

O IR E R ITINNE S RSt SERED .

81
82
83
84
85
86
87
88

LGS S LR geiN =R iy V=g
B R E S ARV E R LR STRERC
*BRFR B ke 5 S pe B = - R R AR
S SRR e B | PN P = gt DANE] i
TUALFA FE TR R A ] B E AN ER.
‘BHB 2B TMER O e N E R R
A=A O B i R
EEMIE =GRS SR O BRI T .
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contemplation of the skeleton.®

64. Color-greed, touch-greed, form-greed, coquettish-greed, greed for clothes and jewelry,
which medicine can make one gets rid of such greed, no more than the meditation on
white-bone(skeleton ) *°.

65. At first, one should abide on the big toe of one’s foot, and observe the sore(¥&). When

the sore is broken, the pus will flow out and the flesh of the toes will fall off.,

66. Then one should observe the shape of the knuckles is like the color of a dove, the skin
ulcer has been growing bigger and bigger, and the skins and fleshes(of the knuckles)
will remove up®2.

67. Observing in this way step by step, the flesh of the body is eliminated, then when such

mindfulness and adhimukti-manaskara (FEfE/EE)% is accomplished, only the bones

are observed®,
68. If there is a little flesh left : it is called “the distracted” (ELE). Moreover, let the

distracted mind to pursue all realms again and again®®.
69. Therefore, (one should) take much time to meditate, know himself can abide well in
his mind. and gradually expand the contemplation to the rest people. till observing all

people become the chain of bones (skeleton &4if)%.

70. Gradually expanding the contemplation to the seaside, one sees the white bones are
full of the whole range (from oneself to the seaside). After such meditation is
completed, one should change the contemplation from the broad way to brief way®’.

71. For the brief contemplation, one should abandon it little by little from the outside (to
internal body) till just remain a white bone (or a skeleton), and finally return to the toe
tip of the foot. This is the gradual way to contemplate the mind®,

72. Or sometimes to abandon piece by piece, till up to the parietal bone, one should know

¥ E AT A E AR O B

0 OB RRE R A Y BRIt S

St St R K FE B O M EIE B AR A B B RS

% HETE B A B aR B A I R

% Dr. Faging The Development of ASubha Meditation in the Sarvastivadin Tradition.pdf, p.3“. It is an important
role in the Abhidharma category—adhimukti-manaskara—that is, an imaginative visualization. It is
imaginative but it is done with clear awareness and good intention. It is an instrument for the contemplation
of the impure.an imaginative visualization. It is imaginative but it is done with clear awareness and good
intention. It is an instrument for the contemplation of the impure.”

W MER T G A B RF R i p E a8
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73.

74.

75.

76.

77.

that the last mind should focus on just the point between the eyebrows®.

If practicing in this way, one will often be born in the brilliant Brahma Palace, and
will not fall into the three evil realms (of hell, hungry ghosts and animals), but will be
born in five heavens of purity(Suddhavasa)*®.

In the world, if one does good deeds with a scattered mind, he will eventually fall into
the river of life and death (samsara). A wise man practices meditation, just like
rescuing his clothes on fire%,

(So,) one should abandon all objects, just live in a suitable quiet forest (to cultivate),
then he cannot be forced by impermanence and cannot die vainly in a scattered
minad%2,

"If one practices with pure mind of prajiia, he will eventually gain a wonderful and
lovely fruit. If one does not want to live and die in the samsara, he should practice the
wonderful right path%,

A Bhiksu takes out his beard and hair, wears a cassock, and practices the noble path,

because oneself and the noisy chores are the main causes to result in the samsaral®,

These are the seventy verses!®.(End)

For above, this is the translated English text about the original Chinese text. In the

following chapter | have provided a main explanation of the translated text.

% EER RSN TEE R OB R
0 B EE AR E N EE = RGN TOR .
0L\ ML E BRI NMEE LMBE T .
102 RII AT Ha 4% H EAF AR IE 77 (E A B R SRR L
103 AR SE T B R AR RIS A R 5 E e
104 B2 E AL T (S B B BReE A B R AR SRR
105 Actually there are seventy-seven verses in this text.
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Chapter Three: A study of the main teachings of*Zhi Guan Men Lun Song’

From the translation text, we see the text ‘Zhi Guan Men Lun Song’ expounds the basic
method of ‘serenity and insight’ in the form of verse, which is the method of the
contemplation on impurity and the visualization of white bones. Although there are just about
1000 words in this text, but it covers a wide range of contents, including the general
meditation method, the related matters of practice, the corresponding results achieved and the
meditations of asubha and white bones. Here | have divided the text into several paragraphs
based on the original doctrine, and explained the main meanings so as to understand the

doctrine.

First, Vasubandhu introduces the wonderful function and fruit about the method of

asubha meditation, it can remove human beings’ lust.

Second, Vasubandhu respectively describes how to cultivate “Samatha and vipasyana”.

There also includes two parts.

1. The first part is about the general practice way of meditation, at first, he tells us the
five hindrances can obstruct the meditation, and how to choose a corresponding place and

how to avoid the hindrance; as well as how to get the four diyanas (PU+)1% step by step and

the differences among them.

2. In the second part, he tells us how to practice asubha meditation (contemplation of ten
signs of the dead body) and white-bones(from one’s big toe to one’s white bones and others’,
as well as how to contemplate from the aboard way to brief way, etc.) and their wonderful
functions when one follows the way to practice.

Third, he tells us the wonderful fruit and retribution of asubha meditation and advises us

to practice this method.

106 p e There are four stages of Dhyana:-The First Dhyana is called the Joyous Ground of Separating from
Production ( A== 4534 ), in which one's pulse stops. The Second Dhyana is called the Joyous Ground of
Production Samadhi ( B4 Z=4E4 ), in which one's breath stops, but it does not mean death. It is another
realm of consciousness. The outer breath ceases and an 'inner breath' comes to life.The Third Dhyana is
called the Wonderful Blissful Ground of Separating from Joy ( EE=#D%&3, ), in which conscious thought
ceases. The Fourth Dhyana is called the Pure Ground of Renouncing Thought ( #2753 ), in which all
thoughts are abandoned. One can know what is happening in the heavens and among people. However, it is
only the first step in cultivating the Way.https://www?2.buddhistdoor.net/dictionary/details/four-dhyana,
15t Mar.2022.
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Chapter Four: Conclusion

In Buddhism, we see, the main purpose of Buddhism is to see things as they are. The
text ‘Zhi Guan Men Lun Song’ written by Vasubandhu, it tells us a general meditation system
and takes the asubha meditation and white bones meditation as examples to introduce the
whole process of practicing $amatha-vipasyana and their wonderful benefits, which can lead
people to know the truth of all things. The contemplation of asubha and white bones are from
different point of view to practice, but the purposes of the two methods are same to get rid of
sense desire, to understand the truth of impermanence, no self, dependent origination,,
emptiness, etc. Practicing asubha meditation is to eliminate one’s greed. Practicing white
bones meditation, one can avoid the side effects from asubha meditation. From the pure
aspect to contemplate, observing the existence of white bones to nonexistence, one can see
everything is false and empty, and see the true nature of all things. On the whole, they are
also very important and useful meditation methods for people who are in the suffering of
desires in the modern time. By observing the body as impure (asubha) to observing white-
bones as pure ($ubha) under the abhimokti. One can enter the first dhyana. Furthermore,
following other meditations to practice, one can gain the higher fruit and get the true

liberation.

As the original text refers to a large context about samatha and vipasyana, here | could
not give more precise expressions about the contents in this paper, but I will carry on
discussing this topic in my future study and get more clear understanding.
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‘Acarya Ya$omitra’s Sphutartha Abhidharmakosa-vyakhya: A study and
Annotated Translation of Verses 6:9-6:13°

By Isabel Swieczewski

Assoc. Prof. Mattia Salvini (Supervisor)

One of the most important treatises within the field of Buddhist Abhidharma is the
Abhidharmakosa-karika, in English, The Root Verses of the Treasure of the Abhidharma
(further on, AKK),*®”composed by the Indian philosopher Vasubandhu (~4th-5th century
CE). The most important commentary on the AKK is Vasubandhu’s auto-commentary
Abhidharmakosa-bhasya, in English, A Commentary on the Treasure of the Abhidharma
(further on, AKBh).1%® And the most important sub-commentary on the AKK and AKBh is
SputharthaAbhidharmakosa-vyakhya, which has not been yet completely translated into any
European Language (further on, AKV),'%° composed by the Indian scholar Acarya Yasomitra
(6th century CE).This article focuses on the AKV’s verses 9-13 of the Chapter 6 “Exposition
of the Path and the Persons (Margapudgalanirdesa)” presenting two important Buddhist
meditation techniques: visualization on the impure (asubha) and mindfulness of breathing

(anapanasmrti).

197 Gokhale, V. V. The text of the Abhidharmakosakarika of Vasubandhu, Journal of the Bombay Branch of the
Royal Asiatic Society. Vol 22, London: The society, 1946 p. 73-102.

108 pruden, Leo M. (tr.) Abhidharmako$abhasyam of Vasubandhu (from fr. Louis de La Vallée Poussin),
Berkeley: Asian Humanities Press, 1988.

109 Wogihara, Unrai (ed.) Abhidharmako$avyakhya (Ya$omitra), Vol 2. Tokyo: The Publishing Association of
Abhidharmakos$abhasyavyakhya, 1932-36.
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Annotated English Translation of the Vyakhya: 6.9-6.13.

Smrta is smrti means that the application of ‘kta’ (pratyaya) denotes the action itself (bhava).

The following sentence states that the entrance is that by which one enters into the way.!

In ‘those in whom desire appears vividly and appears on many occasions,’ the former
desire refers to those in whom desire arises easily and quickly; and desire that appears on
many occasions refers to those in whom desire is intense. For ‘having an unvaried object’ it
should be understood that, where wind is concerned, there is no differentiation of color and
shape. And this ‘has for its result the cutting off of the imaginative process,” because is
turned towards internal, ‘because it is not turned towards external.’Furthermore, by saying
‘it is a contemplation of an object,’ this is explained as being a visualization of an object of

the visual consciousness.

In ‘a cadaver turning blue, etc., is the object’ by using the word ‘ete.” this includes the list
followed by ‘rotting,” etc. And in ‘the cadaver eaten by worms’ is speaking of the arising of
worms. A further description is provided for ‘the object of attraction if fourfold:’ these are

color, shape, contact and honor to oneself.

The visualization on the impure does not have the abandoning of the defilements as its
result, but only an arresting of the defilements. In this context, where it is stated that the
mental application from resolution occurs only on one part, this is mainly a resolution

applicable only into one thing,!'tbecause the object of asubha does not consist of the five

110 This explanation is meant to analyze the word ‘avatara’ as ‘karapasadhana.’ This specific term is a
grammatical term meaning that the word in this particular context is functioning as the instrument,
something by which an action is accomplished. | thank Prof. Salvini for pointing this out.

11 This seems to specify that it only takes the ripayatana as the cognitive object in contrast to other feasible
things such as sounds, thoughts, thoughts-concomitants, anything from the Kamadhatu, etc. Suen, Stephen.
Methods of spiritual praxis in the Sarvastivada: A Study Primarily Based on the Abhidharma-mahavibhasa.
Hong Kong: Thesis Dissertation, 2009 p. 212.
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aggregates and neither the form realm. Taking this into account - what is it then? It occurs

through the object of only one part of the form-aggregate.**?

‘Binds his mind on a part of his body,” means that even in the preparatory exercise, one has
to abandon any reason for attraction; therefore the ascetic will not consider a part of the
female body. Furthermore, ‘purifying’ the bone’ is when, having removed the flesh from the

bone, he sees it entirely reduced to a skeleton.

‘If he wants to overcome desire, the novice bhiksu (or bhiksuni) who is still in training and
whose mind is not yet fully developed should proceed to a charnel ground. Once there, he
should gaze at a blue corpse; after that, he should gaze at a putrid one. After that, he should

gaze at a swollen one, as well as a skeleton of (mere) bones. "'

Summing up, in respect to this, the ascetic abiding in accordance to asubha is of three kinds:
‘beginner,” ‘master’ or ‘an absolute master in the act of attention.” Among these, in the
‘reduction of the visualization’ the beginner ascetic, having focused his mind on his toe for
a certain time, in the same way then he sees the removing of the flesh on his whole body,
until the point that he sees it just as a skeleton. The master ascetic does it in the same way,
but until half of the skull. The ‘absolute master in the act of attention’ does it in the same

way, but until the point where he brings his mind between his two eyebrows.

Moreover, the levels of the mind are three - starting with the beginner, by enlarging the
visualization of the bones up to the sea, and by then reducing it. Having elucidated it in
this way, then other four possibilities will be approached. One level of the mind comes

about whether the act of attention has been mastered or not.

112 Here what it could be referring to is that from the three different types of manaskara, this is specifically
speaking of the adhimukti-manaskara, which is constructed by the imagination. Suen, 2009 p. 234.

113 Engle, Artemus B. The Inner Science of Buddhist Practice, Vasubandhu’s Summary of the Five Heaps with
Commentary by Sthiramati.New York: Snow Lion Publications, 2009 p. 159.
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In the first alternative the master of the act of attention considers his own body as the
object. The visualization on the impure can be small through the smallness of its object
not only because of the smallness of the mastery. ‘Because of the mastery of the act of
attention’ is by means of the limitation of his body, thus this clarifies that he has mastered

the mental application.

In the second alternative the ascetic is not a master in the act of attention, and in the
visualization on the impure he considers the earth filled with skeletons as his object. The
smallness is not through the smallness of its object but because the ascetic is not a master

on the act of attention; because it takes the earth filled with skeletons as the object.

In the third alternative the ascetic is not a master in the act of attention, and in the
visualization on the impure he considers his own body as its object. It can be small even
with the smallness of its object and also with the smallness of the mastery. This is by reason

of the body’s limitation and due to the ascetic not being a master on the act of attention.

In the fourth alternative the ascetic is a master of the act of attention and in the
visualization on the impure considers the earth as filled with skeletons. It is not small neither
through the smallness of its object nor through the smallness of the mastery, in view of the
fact of having earth filled with skeletons as its object and due to the mastery on the act of

attention.

The locus of the dhyanas and the samantakas*'* are four; plus the dhyanantara and the
kamadhatu together with these there are ten spheres,**® considering the four dhydnas and

their preparatory stages as well.

Here it only has a thing for its object implies that because the object has color and shape the

object is a ‘thing’ rather than being a ‘name.” As its name indicates it has the impure for its

114 The ‘samantakas’ are the preparatory stage of the dhyanas, the specific meditative state of mind.
15 These are the ten spheres in which the ascetic can possibly produce visualization on the impure.
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aspect and the aspects of the object are not as arranged in the siatra.''®The object is
contemporaneous with it because the object of the eye consciousness, occurring in the past
pertains to the past, and in the same way until the point that what occurs in the present
pertains to the present, thus the object has the property of being fixed in this sense
accordingly as it has been, or not, (cultivated in a previous existence). In the context of
this samsaric existence, since time without beginning, one obtains it through detachment or

through effort.

The foundations of mindfulness,!!’ beginning the body, are wisdom by nature. They are
being provoked by the force because, among these, the inducement is prompted by the
effect of the force of mindfulness upon them. That is what then makes them be regarded as

provoked by the force of mindfulness.

The foundation of mindfulness, starting with body, etc., is the substantially existent (dravya)
wisdom of the body, etc.,**8thus they are called the foundations of mindfulness. This wisdom
of inhaling and exhaling is provoked by the force of mindfulness; thus they are called

mindfulness of breathing.

When it alludes to ‘five stages’ it refers to the three stages of preliminary concentration:
caturtha, samamtakaand varjya; the intermediate meditation, and the realm of desire
(kamadhatu); these are the five stages — what is the reason for this? Because of their
association with neutrality. The reason for this is the feeling of neutrality in the preliminary
concentration, etc., during the first dhyana. But in the case of the fourth dhyana there is

neutrality too in the preliminary concentration.*'® Moreover, the inhaling and exhaling is

116 This indicates that in this instance is going to contemplate the visible form as impure rather than focusing on
other aspects such as impermanence, etc.

117 The Foundation of Mindfulness (smrtyupasthanani) are four: kaya, vedana, citta, and dharma.

118 In other words, when we want to know what exactly are the smyti-upasthanas, in terms of ultimately existent
dharmas, they are the caitta called prajiia (which is a dravya, i.e., an ultimately existent dharma), applied to
the body, etc., where "etc." refers to vedana, citta, and, lastly, dharmas.” Prof. Salvini’s clarification.

119 Each fundamental meditative attainment has one preliminary concentration (samarirtaka) through which one
enters into the fundamental meditative attainment (yenatatpravesah).” Lodr6 2012, Vol. 3 p. 2410.
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absent in the fourth dhyana.*?®In this way the reason for having neutrality associated with

them is certainly understood when it is stated because of being favorable to discursiveness.

When it remarks ‘of being opposite to that’ it reveals that mindfulness of breathing acts in
opposition to discursiveness, it cannot be associated with pleasant and unpleasant
feelings. The feelings of pleasure and satisfaction because of acting as an obstruction to
the application of the mind, are an obstacle by means of being enjoyment. And mindfulness
of breathing can only be realized by the application of the mind separated by both of them,

as per being favorable to discursiveness.

‘Kila.”***The word ‘kila’ is used to convey a different opinion. Through the use of this word a
dissimilar opinion is introduced. These fundaments of the root text are expanded upon in the

divergent conceptions of others.

‘After that’: starting from the fourth dhyana. Its support is the realm of desire because of
the nature of discursiveness present there. The practitioner obtains it either from engagement

towards it or from dispassion.

‘It belongs to those within this Dharma’; those whose dharma is the Buddhist are called
‘those within this Dharma’; the meaning is that it belongs only to them, the Buddhist. That
the instructions are absent stands in reference to the outsiders’ systems and declares that
the instructions about pranayama do exist, but that they lack the instructions of mindfulness
of breathing. Additionally, they are incapable of completely understanding the subtle
factors by themselves, due to the non-existence of the internal instruction. The subtlety of
those instructions is from the endowment of the six operations. Without being concerned

with the body or thought, broadcast the sense to let go.

120 There is upeksa in the fourth dhyana, but in-breathing and out-breathing is not here.” Pruden 1989 Vol 3 p.
1049

21 Through this term Acarya Vasubandhu, subtlety introduces a different position from that which is being
expressed, not necessarily agreeing with that of the Vaibhasika’s system.
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A distance of a hand and a cubit!?’describes the engagement with or without a powerful
breath. It follows the air breathed “till the circle of wind’ staying on top of the very strong
winds. The opinion that is not admissible, placing one’s mind on things as they really
are, refers to the previous statement of the circle of wind and the very strong winds, because

placing the mind into those things would be placing the mind into imaginary things.

The question of if it is favorable until the warm should be seen just like in fixing, where
having been fixed by the mind in only one part of the body, one distinguishes it as being
favorable or not, etc. And the mind with its mental dharmas rest on them refers thus that

these elements are conjoined by means of their function.

When it appears ‘to better and better dharmas,’ these dharmas entail the smrtyupasthanas,
and the usmagatas,*? etc. The word ‘ete.” within the Path of Seeing and etc. includes such
things as the Path of Meditation. Purifying is the Knowledge of Extinction, etc. includes

the Knowledge of Non-arising and the Right Views of the Arhat.

Inhaling and exhaling are like the body - this indicates that where the inhaling occurs is
linked to the same sphere in which it takes place, due to the connection of mindfulness of
breathing with the same sphere as for the body; thus that sphere should be the same as that
of the body, likewise the sense sphere is the same as that of the sense sphere until the realm
of the thirty-three, etc., and not any other sphere. The body and mind characteristics being
connected means that the characteristics of the body are connected with the characteristics of

the mind. This was said referring to the inhaling and exhaling.1?*

The non-existence among the aripyadhatu, among embryonic beings, etc., means that

inhaling and exhaling do not exist among those beings in the ariapyadhatu due to the absence

122 <A measure of the length of the two extended arms.” Lodrd, 2012 p. 2059, fn: 150.

123 “The practitioners modify the cognition (buddhi) which had the wind for its cognitive object and apply the
cognition onto more and more superior wholesome roots [(kusalamiila): smrtyupasthana, heat (usmagata),
up to and including the supreme mundane factors (laukikaagradharma)]. Lodrd, 2012 p. 1905.

124 pryden 1988. Vol 3 p. 924.
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of body. Also they do not exist among the embryonic beings -during the first stage of the
embryo (kalala), in the second half of the first month or the fetus soon after the conception -
due to the absence of certain particularities of the body, such as the absence of the cavities of
the body. A clarification of among non-conscious beings, is that inhaling and exhaling does
not exist due to the absence of mind. Among beings that have entered into the fourth
dhyana they neither exist due to a certain type of mind, which is absent in that sphere. It is
mentioned that ‘when the body has cavities in it, and when the mind belongs to a sphere in

which there is breathing, then there is inhaling and exhaling.’

The expression ‘it does not form part of any sense organ’ means that they occur separately
from the sense organs. The diminution is when the body increases -the cutting off of the
inhaling and exhaling. There isn’t an increment of it. Moreover, it doesn’t arise from a
retributive cause. For that it doesn’t exist as a retribution of the body, such as the
retribution of the nature of the body: the eye, etc., of the body. That recovery does not occur
because the mind and mental states of the formless sphere, being hindered, cannot be

recovered.

‘Not by means of a lower, neither by means of one of proper deportment or magically
emanated mind.” The mind of the iryapathas and the magically emanated mind, when it
belongs to a lower bhimi becomes present, up to for someone who has attained the fourth
dhyana - thus, anticipating this consideration, he says: ‘there is no synecdoche!?® by means of

those two belonging to the lower bhiimis.’

125 “When one mentions something while intending to include other things too.” Prof. Salvini’s clarification.
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Buddhist Economic View on the Equal Right of Resource Consumption
(Based on the Vessantara Jataka)

By Bakul Chakma

Prof. Tilak Kariyawasam (Supervisor)

Chapter 1: Introduction

1.1 Jatakas and PansiyaPanas Jataka Pot Wahanse

Jatakas are the previous births of the Gautama Buddha in both human and animal
form.1?5Every Jataka story has deeper and more subtle meanings than the literal. A Jatakais
like ship sailing over the ocean. Only half of the ship is apparently seen because its bottom is
always under the water. The implication of this illustration is that the textual meanings of the
Jataka are visible and the underlying meanings are invisible. Underlying meanings are more

important and one needs some efforts to clarify them for better understanding.

Jatakatthakatha or Jataka Atthavannanawas written narratively with the basis of
Sihalatthakatha*?’ during the Anuradhapura period of Sri Lanka to support the understanding
of Jatakas summarized in Gathas in the Jatakapali*?® of KhuddakaNikaya. Having taken the
subject matters of those stories found in Jatakatthakatha, minister Weerasinghe Patiraja*?®

composed the Sinhala version of Jatakas in such a way as to highlight the character of the

126 “Jatambhitampuravuttarmbhagavatopubbacaritamkhayatitathetijatakarm”. PansiyaPanas Jataka Pot
Wahanse, Preface, Ven. PanditaWattewaweCandima(Colombo 11: SimaSahita M.D. GunasenaSaha
Samagama,2011), vii, viii.

127 Sthalatthakathawere the basis for PaliAtthakatha. Sthalatthakatha are believed to had been written down at
the same time as the canon, in the last century BCE. Today, only available their names such as
MahaAtthakatha, MahaPacchariAtthakatha, KurundiAtthakatha, Andhatthakatha (written in Andra, India)
etc.,See, Sirisena Vithanage, “Sthalattha Katha sahaPaliAtthaktha”, Pravarthana (12 volume), edited by Dr.
G.A Lesli Gamini (Colombo10: S and S Printers,2019),203-207.

128 Jatakapali, a collection of 6463 Gathas under twenty-two Nipatas, is the 13"ext ofKhuddakaNikaya.See,
Ven. RandombeVanaratana, Jatakatthakatha WanaratanaVyakhyaPreface,Ven.
PanditaWijayabodhi(Alutgama: Gunasekara publisher,1956), v.

129 Weerasinghe Patirdja was a minister of the royal council of King ParakramabahulV also known as
PanditParakramabahu of Dambadeniya in the 14" century CE, the period of Kurunegala, Sri Lanka. This
work was written at the invitation of minister Parakrama. See, PansiyaPanas Jataka Pot Wahanse,
Preface, Ven. PanditaWattewaweCandima, Xi.
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Bodhisatta!*® during the Kurunegala period of Sri Lanka. Thisreconstruction of Jataka stories
later became famous with the title of “Pansiya Panas Jataka Pot Wahanase”. This marvelous

work is accepted as one of the foremost prose poems of ancient Sinhala classical literature.

1.2. Vessantara Jataka and its content in brief

Vessantara Jataka appears as the 547" Jataka in the Mahanipata of Jatakapali and as
the 539" Jataka in the PansiyaPanas Jataka Pot Wahanse. It has been noted that the Supreme
Buddha preached the Vessantara Jataka at Nigrodharama in Kapilavatthu with a thousand

stanzas regarding the fall of the cluster rains in the relative company.*3!

King Vessantara in the Vessantara Jataka, according to the Pansiya Panas Jataka
Pot Wahanse, was a grandson of King Sivi**? and the son of King Safijaya (Candramaha).
King Safjaya ruled the country of Sivis from the city of Jetuttara (Jayatura). His queen was
Phussatt (Phusati), the daughter of the king of Madu country. Prince Vessantara was the only
child born to Queen Phussati. He was named as Vessantara because he was born on a market
street. When the Prince was sixteen years old, his father made him got married to Princess
Maddr (Madri), the only daughter of the King of Ceti country, and handed over the kingship
of Sivi country to him. Soon after, King Vessantara and Queen Maddi had a son and a

daughter namely Jalr (Jalin) and Kanhajina (Krsnajina).

King Vessantara made several donations in various ways. The donation of the royal
elephant Pandaraby the name caused him to leave the kingdom in exile at the maze

(Vasikagiri)**because it was done in the midst of an opposition of the people of his own

130 Bodhisatta refers to the previous births of Gotama Buddha. “4 Bodhisatta is an intelligent person aiming at
the enlightenment, but not yet enlightened, and struggling to become a Buddha (Bodhisattotipanditasatto,
bujjhanakasatto,
bodhisankhatesuvacatusumaggesudsattolaggamanasotiBodhisatto).”See,DighanikayaAtthakatha volume
Il (Sinhala Edition) (Dehiwala: Buddha Jayanti Publication, 2005), 427.

131 PansiyaPanas Jataka Pot Wahanse,Gunasena Publication, 1837.

132 The ruler of the country of Siviswas known as King Sivi. See,PPJW, 1841.

133 Varkagiri is also known as Vankapabbata and Vasikatapabbata. It is about sixtyYojanas(probably 420
miles) far from the Sivi country. Yojana is a former measure of distance by land, usually about 7 miles. To
reach the Maze from Sivi country, one needs to pass the Ceti country which is thirtyYojanas far from
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country. However, at the end of the Jaraka, with the help of Gods, King Vessantara received
back the two children, the queen, the royal elephant and also the kingship of Sivi country at

the will of everyone.

The Vessantara Jataka is vitally important because it describes not only generosity
but also Buddhist economic view on the resources from the Buddhist economic perspective.
The Jataka also explains the difference between the Nationalist economic view and
Internationalist economic view. One of the greatest concepts found in the Vessanzara Jataka

is the equal right of resource consumption.

1.3 Objectives

The objectives of this research are to figure out the exact view of the Vessantara
Jatakaand to investigate the Buddhist economic view on the right of resource consumption
from Buddhist perspective. Although the Vessantara Jataka has been introduced in every text
as a story about the Dana Parami of the Bodhisatta, this independent study tries to prove that

this Jataka definesmore than the Dana Parami.

1.4 Literature Review

The Jatakapali has only Gathas which briefly describe the main idea of Jataka
stories. Jatakatthakatha, the commentary of Jatakapali provides the whole story of each
Jataka in details. PasiyaPanas Jataka Pot Wahanse written with the basis of Jatakatthakatha
is the Sinhala version of those Pali Jataka stories. The order of Jatakas as well as some of the
facts inside the Jatakasare quite different from text to text. Vessantara Jataka appears as the
547" Jataka in Jatakapaliand as the 539"Jataka in the Sinhala version. According to the

Jatakapali, elephant Pandara,white in colour as the Kailasa rock, was inherited from the

Jetuttara. The way from Jetuttara to Ceti country: Suvapnagiritala Mountain — Kontimara River —
ArafijaragiriMountain — Dunnivigha Village — Matula city. See, Jatakatthavannana(the Jataka together
with its commentary), Edited by V. Fausboll (London: The Pali Text Society, 1963),514. From Ceti country
to Varikagiri: Vipulamountaion —Gandhamadana -Ketumatiriver -Sanu (Nalika) mountain-Mucalinda lake -
the square pond -Vasmikagiri. PPJPW, 1848.

Page 27



ancestors. But according to the Sinhala Jataka Book it was given by the gods.™* Although
Sinhala Jataka text is called Pasiya Panas Jataka Pot Wahanse,only 547 Jatakas are
available in the book. Some of the Jatakas are later constructions. Some of them can be found
in other non-Buddhist literatures. For an example, Dasaratha Jataka which issimilar to the

main story of the Mahabharata.*®

Research Methodology

Depending especially on theJatakapali, Jatakatthakathd, PansiyaPanas Jataka Pot
Wahanse and renowned works onthe Buddhist economic philosophy in different languages,
the study is conducted through the qualitative and quantitative methods. The research is
especially done from the Buddhist Economic perspective. The research tries to adapt the
Buddhist economic view on the right of resource consumption described in the Vessantara

Jataka to the modern economic philosophy.

Chapter 2:The Three Sacrifices and Expulsion of King Vessantara.
1.3 Three Sacrifices of King Vessantara

The word “Donation” or “Sacrifice” is applied in the sense of Pariccaga rather than
Dana Parami because the research recognizes King Vessantara’s three kinds of deeds as
“Three Sacrifices” for the good of many rather than “Fulfilment of Giving” for the

Buddhahood.

A group of eight Brahmins from the country of Madu came on behalf of their king
and asked King Vessantara to donate them the royal elephant in order to save their country
from the famine caused by aridity. King Vessantara donated it even in the midst of the
opposition of the people of his own country. This was the first sacrifice. King Vessantara

donated the state treasury by keeping open its gates.'® This was the second sacrifice.

134 pansiyaPanas Jataka Pot Vahanse,1841.
135 Ramesh Menon, The Complete Mahabharata (Daryaganj: Rupa Publications India Pvt. Ltd.,2012), 4.
136 ppJPW, 1845.
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Donating his two children and wife in the maze was the third sacrifice. Since there is no
mention in the Buddhist scriptures that a Bodhisatta except King Vessantara gave the state
treasury, the royal elephant, children and wife forthe Dana Parami, all of these three actions
have been taken here as Pariccaga (sacrificing for the good of others) of an ideal Buddhist

king rather than the Dana Parami (Fulfilment of Giving for Buddhahood) of a Bodhisatta.

2.2 Expulsion of King Vessantara

Having known the news that the elephant was donated, the people of Sivi country
were extremely angry. Then, they all gathered and forced king Safijaya to expel king
Vessantara from the country. Since the entire people of the country were outraged, king

Safijaya reluctantly had to expel his son to the maze (Varikagiri) full of dangers.

According to the viewpoint ofSivisKing Vessantara committed a huge crime through
the donation of the royal elephant because the royal elephant was the symbol of prosperity
and the main factor for the development of Sivi country. Since King Vessantara was guilty,
the people inflicted the maximum possible punishment on him. In Buddhism, the maximum
punishment that can be given to an offender is expulsion because Buddhism approves of
deportation instead of the death penalty for an offender. In the Kesi Sutta, the Supreme
Buddha tells Brahmin Kesi that he expels from the Sasana those who are stubborn and cannot

be disciplined even by him.**’

137 “Sace me, Kesi, purisadammosazhenavinayamnaupeti, pharusenavinayamnaupeti,
saphapharusenavinayamnaupetihananitamkesi’ti.” AN.4.111.See, Anguttara-Nikaya, Edited by Rev.
Richard Morris (London: The Pali Text Society,1976), 113.
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Chapter 3: Inquiry into the Vision and the Theme
3.1 The Vision of King Vessantara

King Vessantarawas neither a reckless ruler nor an unkind father nor an irresponsible
husband but a great king who displayed the true character of an ideal Buddhist king endowed
with an advanced visionof seeking the good for all. An ideal Buddhist king has ten qualities
known as Dasa Rajadhamma namely charity (Dana), morality (Sila), sacrificing (Pariccaga),
honesty (A4vijja), gentleness (Maddava),austerity (Tapa), free from ill-will (Akkodha),
patience (Khanti), Non-violence (Avihimsa) and Non-opposition (Avirodha).Among the ten
qualities, Pariccaga is the one which is predominantly seen in the Vessantara Jataka. King
Vessantara was also a Bodhisatta who cannot wait for someone to be harmed. Vyaghri
Jataka where in the Bodhisattva sacrificed his own life to protect the cubs from their own
mother tigress who was trying to eat them in hunger is the best example.!*King Vessantara
could not wait and see for the people of Madu country to suffer from famine because of these
two reasons; he was a King ruling the Sivi country with the Ten Principles of Buddhist
Governance, and he was a Bodhisattafulfilling Paramis for Buddhahood. On the way to the
enlightenment, a Bodhisatta is ready to make any donation which can be a physical object or
his blood relatives or a part of his own body or even his own life. These facts prove that

everything what he intentionally did was for the good of many.

3.2 The Vision of the Vessantara Jataka

What is being discussed in the Vessantara Jataka is an in-depth philosophy of the
Nationalist view and the Internationalist view from the view of Buddhist economic
philosophy. Thinking of the welfare only for own country is Nationalism (Jatikavada). A
nationalist leader like to see his country to be better than other countries. He does not care

whether his actions will be harmful or not to other countries. There is also a certain economic

138 The Jatakamala (Bodhisattvavadanamala) by Aryasira, Edited by Charles Rockwell Lanman
(Cambridge: The Harvard University Press,1914), 1-6.
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view of the equal development among the nations living in the world through the equal
distribution of the resources. It is called Communism or Internationalism (Jatyantaravada).
The view found in the Vessantara Jataka (Visvantara Jataka in Sanskrit) can be introduced
as Cosmopolitanism (visva + antaravada = visvantaravada). ts vision is to see the
development of the entire universe. People who have equal compassion to the entire universe
can be introduced as Cosmopolitan (Visvaantaravadin) and King Vessantara was one of
them. In this sense, Vessantara (Visvantara) is not a name but a vision. King Vessantara
thought that resources are belonged not only to one specific country but also to all nations.So,
he gave the elephant to a foreign country. Thus, the view presented in the Vessantara Jataka
is the thought for everyone. Since “Vessantara” is more famous as a king than a
“Bodhisatta”, this study believes that the Vessantara Jataka portrays the character of an ideal
Buddhist ruler with the vision of seeking the good for all rather than the character of a

Bodhisatta who is fulfilling the Dana Parami.

3.3 The Theme of the Vessantara Jataka.

Many people recognize Vessantara Jataka as a story about Dana Parami. Butthis idea
must have started with or after the beginning of the Parami or Paramita literature because the
reason for delivering this Jataka story has no connection with the Dana Parami. 1t is clearly
stated that the Buddha preached Vessantara Jataka because of the cluster rains fallen in the
relative assembly. It was fallen not because of the donations but the reunion of separated
relatives. According to Buddhism, donating something with the intention of giving arose
automatically in own mind*®is more acceptable as Dana than donating something after mind
was tempted by something or someone else to donate.'®® In this Jataka, if King Vessantara

had donated anything before being asked of him, among the three donations, it was only the

139 Donating something with the “One consciousness, unprompted, accompanied by pleasure, and associated
with knowledge” (somanassasahagatamsianasampayuttamasamkarikamekam). See, A Manual of
Abhidhamma, NaradaMaha Thera. Fifth Edition, (Kuala Lumpur: The Buddhist Missionary
Society,1987),52, 55.

140 Donating something with the “One consciousness, prompted, accompanied by pleasure, and associated with
knowledge (somanassasahagatamiianasampayuttamsasamkarikamekam). See, Ibid.
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state treasury. King Vessantara donated his two children and his wife at the request of two
separate Brahmins. Furthermore, it has been stated that he was named ‘Vessantara’ because
he was born in the market street.'*! This fact seems to give us a figurative meaning that the
market street means Economy. If so, Vessantara Jataka’s underlying meaning is the Buddhist
economic view on resource consumption. Therefore, what is analyzed in this Jataka is the
difference between Nationalist view and Internationalist view on resource consumption. The
people of Sivi country acted with Nationalist viewpoint while King Vessantara treated others
with Internationalist point of view. The character of Vessantara advises everyone to act based
on the Internationalist or humanitarian view point because everyone is a human. A person
becomes a national to a specific country only after his birth and registration. As long as he is
in his mother’s womb, he is still a human child, not a nationalist. This is one of the basic
tenets of Buddhism. Aggafifiasuttamentions that there is no clarification even as male and
female at the beginning. All of them were known with a common word “Satta” which means

beings.#?

141 ppJPW, 1841
142 “naitthipumapaiiiayanti, sattasattatvevasamkhyamgacchanti” See, The DighaNikaya, Edited by J. Estlin
Carpenter (London: The Pali Text Society, 1976), 90.
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Chapter 4: Buddhist Economic Philosophy in the Vessantara Jataka.
4.1 Natural Resources

The earth is rich in natural resources as well as an environment suitable for all living
beings. The Vessantara Jataka emphasizes that these innate natural resources derived from
the spherical earth relic do not belong to an individual or a nation, but to the entire sentient
beings, including the mankind. This means that everyone has the equal right to consume
natural resources but no one has any right to possess them. According to the Aggafifiasutta
which traces the origin of the world, beings and consumption of resources, at the beginning,
everyone had the equal right to enjoy natural resources. They enjoyed solid nectar
(Rasapathavi), ground-sprouts (Bhiumipappataka), bursting pods (Padalata) and ripe untilled
rice (Akatthapakasali).**® Later, problems began to arise because of them who tried to
possess the natural resources for only own consumption and who tried to steal resources from
others. Due to the gradual emergence of unwholesome attitudes such as intention of
possessing, stealing etc., all of them had to face to number of problems day by day. Then, a
king (Mahasammata)*** was elected to protect the resources, distribute the resources equally,
and punish the guilty. For his service, the people gave him as a gift to enjoy a share of what
they were allowed to enjoy. %

Today, the natural resources such as mineral, fish, water etc. seem to be captured and
consumed by a few companies or some countries. It is no secret that mineral is not a resource
that is newly created by a person or a group or a country. This resource existed in this world
even several hundred years before man discovered it. Even so, it is already has being

captured by a few certain companies or countries by now. This is one of the results of

143 Rod Bucknell, John Kelly, and BhanteSujato, “SuttaCentral,” The SuttaCentral Development Trust, last

modified in 2022.https://suttacentral.net/dn27/en/sujato, (accessed on 22.3.2022).

“Mahajanasammatotikho, Vasettha, ‘mahdasammato, mahasammato’
tvevaparhamamakkharamupanibbattas. "DN. Aggafifia sutta.See, The DighaNikaya, Edited by J. Estlin
Carpenter (London: The Pali Text Society, 1976), 93.

145 “Eni, bhosatta, samma khivitabbamkhiya, samma garahitabbamgaraha, samma pabbdjetabbampabbajehi.
Mayam pan ate salinambhagamanuppadassama’ti. Evam, bho tikho, vasettha, S0
sattotesamsattanampatissunitva  samma  khiyitabbamkhiyi, sammd  garahitabbamgarahi,  samma
pabbdjetabbampabbdjesi. tepanassasalinambhdagamanuppadamsu.”Ibid.

144
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Nationalist thinking. The fish are hunted down by countries claiming to own parts of the
ocean. Not only fishing but also entering into that area without a permission is prohibited for
other countries. Since fish resource and the ocean were not created by any country then how
can they belong to only a few countries for only their own enjoyment? According to Buddhist
economic view, all natural resources in the world do not belong to a any country, even not
only to humans but to all living beings. Here, “Belonging” referred to the right of enjoyment

or consumption, not to the possession.

The thought of possessing objects arises in selfish people who still could not
understand well the real teaching of the Buddha. By now, the Earth has been partitioned with
large concrete walls and iron fences by the Nationalist Communities. Having captured
accordingly their powers, they are now consuming and claiming them. Dissatisfied even with
that, some people seem to be trying to snatch away the resources available for the
consumption of others. As a by-product of this, only a minority of the entire human beings is
getting comfort and the majority are facing to various forms of problems. The Nationalist
economic thinking is the main reason why some countries in the world are developing while
others are getting poorer. If one day all the people of the world have the opportunity to
consume equally the natural resources in the world, then all communities of the world will
definitely come to a better place. What is described through the Internationalist Economic
View in the Vessantara Jatakais the expectation of the well-being for all living beings
through the equal distribution of the natural resources in the world to everyone without

distinction of nations and territories.

Although some people try to possess the natural resources, according to Buddhist

teachings, it is foolish to believe that | have children and material resources because even
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oneself does not belong to himself.**6According to Buddhism resources are protected not by
hoarding but by donating to others. King Vessantara had understood this teaching well. He
told Queen Maddr to protect all wealth by donating them to others.'* This emphasizes to
throw away the idea of gathering external objects with the Nationalist economic viewpoint
for only own consumption and to act with Internationa list economic viewpoint for the
welfare for everyone because all sentient communities have the same right to consume
resources that come from the spherical earth. This is the viewpoint of Buddhist economic
philosophy. Thinking only of own nation is a presentation of own selfishness. In Buddhism, it
is the altruism that is exactly praised, not the selfishness. Every Bodhisatta attains
enlightenment and preaches the truth to the world for the good of many. They have the same

compassion for all. These qualities make the Bodhisattas to be always greater than others.

4.2 Man-made Resources

Another Buddhist economic philosophical view explained in the Vessantara Jataka is
that the full right to enjoy man-made resources belongs to the creator. This means that others
have no right to plunder a resource that was created through hard work by one. Today, the
hard-earned resources of innocent peasants in remote villages are subtly being plundered by
certain trading companies. Innocent peasants have lost the right to enjoy their products such
as fruits, grains, vegetables, fruits, etc. It is seen in many places that the benefits of the crops
produced by one is being enjoyed by another. According to the Buddhist economic
philosophical view the producer should receive a fair value for his products earned through
hard work because he deserves it and every right to consume them belongs to him. Right

means free enjoyment of resources. Everyone living on the Earth has the same right to

16 “Pyttamatthidhanamatthiitibalivihaiifiati — attahiattanonatthikuto putto kutodhanam.” See, The
Dhammapada, Edited by K Sri Dhammananda (Kuala Lumpur: SananaAbhiwurdhiWandhana Society,
1992), 154.

147 “Amantayitthardjanam - maddimsabbangasobhanan, yamtekificimaydadinnam -
dhanamdhafifiamcavijjai.”Jatakapali, 1708"  verse,  “sabbamtamnidaheyyasi.”  Ibid.,  1709"
verse. “silavantesudajjasi — dhanammaddiyatharaham.” Tbid.,1711" verse.
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consume resources. But, no one has the right to own any kind of resources because all
resources belong to the Earth itself. Even if a person creates something new with his own
talent, he creates it with the help of the resources that already existed in this spherical Earth.
One can enjoy water as much as he wants. But he has no right to own water. One can
cultivate crops in the part of the land where he lives. But he has no right to sell even a clod of
the Earth. It is mentioned in the Aggafifiasutta that even though Mahasammata king was
unanimously appointed by the people, he also did not have a permission to enjoy the
resources alone or by forcibly snatching from others. According to Buddhist economic view
the resources produced by one are allowed to be enjoyed by another after paying the value of
the items or donating by the producer or getting the permission from the manufacturer. This
concept of Buddhist economic philosophy is clearly seen in the Vessantara Jataka. The
resources donated by King Vessantara are enjoyed by various people. King Safijaya buys
from Jiijaka Brahmin his two grandchildren donated by King Vessantara in the forest. The
story wherein the young woman named Amittatapa was possessed to Jizjaka Brahmin, shows
that if a person enjoys a resource of others without paying for it, he will have to pay more
than the value of the object. Furthermore, having been obtained queen Maddi, King of the
Gods (Sakka) says to king Vessantara thus: “Dear king, since you have donated me your
wife, she is now belonged to me. Since she is belonged to me you cannot donate her again to
others though | keep her with you.”**®What is clear from this is if a resource does not belong
to one, he is allowed neither to enjoy nor donate it to others. Thus, according to Buddhist
economic philosophy, every resource has a certain value. One can enjoy resources by paying
a sum commensurate with that value. Without paying for the value, one has no right to enjoy

any resource that is belonged to others.

It is no secret that Buddhism does not approve of the plundering or abduction of an

object that is for the consumption of others. It is an unethical act in Buddhism to take and

148 pPPJPW, 1860.
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enjoy an object of others without permission. This intentional act is called stealing
(adinnadana) in Buddhism. It has been mentioned in several places of the teachings of the
Buddha to avoid stealing other’s properties or taking that is not given. Avoiding from taking
resources belonged to others is morality (Stla). In the Bhikkhu Patimokkha, taking what is not
given (adinnadanasikkhapadam) for own consumption without permissionis one of the four
Parajikas  (defeats). 14 A Bhikkhu intentionally commits this adinnadana
(adattadana)Pardjika he is automatically “defeated” in the holy life and falls from monkhood
immediately. Avoiding from stealing is one of the three factors for Right Action (samma
kammanta) which is an essential aspect of the Noble Eight-fold Path
(ariyaagthamgikamagga)®™ for liberation in Buddhism. Buddhism always teaches to live a

righteous life.

King Vessantara gave his country’s royal elephant to Maducountry to solve the
famine problem before it spreads far and wide because he considered that issue is relevant not
only to the people of Madu country but also to the people of his own country. The present
world leaders must learn a lesson from this story. Today, the entire world is afflicted with a
dreadful disease called COVID-19. When the first case of this disease was reported from the
Wuhan area, many thought that this problem is relevant only to China. But in less than a year,
it became a global issue. The nations of the world are still trying to solve this problem
individually from a Nationalist viewpoint. But no country has yet been able to fully resolve
the COVID-19 issue even after more than three years. It is no secret that Corona Virus
Disease is not just a problem of one country but of the whole world. If so, this issue cannot be
solved by the countries of the world acting individually. Even if one country solved this

issue, there is a possibility of re-emergence from other countries. Therefore, in order to solve

149 «Bhikkhu adinnamddiyamano, ayampipardjikohotiasamvdso.” The Patimokkha, Edited by William Pruitt
(London: The Pali Buddhst Society, 2001),8-9.

150 “Ayamevaariyoasthargikomaggo, seyyathidam-
sammaditthisammasamkapposammavacasammakammantosammadajivosammavayamosammasatisammasama
dhi.”See, Samyutta-Nikaya, Edited by M. Lemon Feer (London: The Pali Text Society, 1976),421.
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this issue, all countries in the world must work together. In this case, the entire people of the
world, including the leaders of nations, must work from a humanitarian perspective, not only
on themselves but on all in the world. Since this is an international issue, it can be fully
solved only from the Internationalist or humanitarian point of view. What is emphasized in
the Vessantara Jataka is that if a problem arises even only in a single country, it should be
considered as a problem relevant not only to that particular country but to every single
country in the world. It should be considered as an issue pertained to all communities of
mankind and steps must be taken as soon as possible to solve it. One person is facing to a
problem means the entire human community is also facing to that problem because a human
being represents the entire human community. Therefore, one should not look at an issue
from a nationalist point of view, but from an Internationalist point of view which is
humanitarian to all mankind as well as to all kinds of living beings and should provide the

best solution for each issue.
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Chapter 5: Conclusion

The Jatakas, the stories of the Supreme Buddha’s previous births, show how the
Bodhisatta completed the fulfilment of the Ten Perfections (Dasa Parami) such as Dana,
Sila, Nekkhamma, Paniia, Viriya, Khanti, Sacca, Adhitthana, Metta,andUpekkha. These
stories were turned into a literature by the subsequent authors. The Vessantara Jataka is
traditionally considered to be the last human birth of the Supreme Gotama Buddha of his
Bodhisatta career. Although this story is now well known as a story about his charitable
nature, it can be described as a story that presents the concepts of Buddhist economic
philosophy in the light of the above. Vessantara’s character clearly shows the nature of an
idea Buddhist king who leads the country for the benefits of many. It also defines the vision
of a true Bodhisatta who had already completed the fulfilment of Dasa Paramis for
Buddhahood in order to free living beings from the Sarmsara. Thus, an idea Buddhist King or
a Bodhisatta always work with humanitarian outlook for good not only of the people living
on this world but also of the entire sentient beings of the universe. Furthermore, this Jataka
emphasizes that all the resources available in this world belong not only to an individual, a
company or a country or even only to the mankind but also to all living beings. Therefore,

everyone should understand that the right to consume resources is common to everyone.
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“The Significance of the Perfection of Generosity (Dana parami) in the Pali

Nikaya Literature”

By Ratan Barua
Dr. Krishna Ghosh Della Santina (Supervisor)

Chapter One: Introduction

“Dana parami” is translated as the Perfection of Generosity, that is the first of the ten
perfections (parami) discussed in the pali literature. According to Theravada Buddhism,
there are ten Perfections (paramita). They are: generosity(dana), morality(sila),
renunciation(nekhamma), wisdom(pafifia), energy (viriya), patience(khanti),
truthfulness(sacca), resolution(adhisthana), loving-kindness(metta), equanimity(upekkha). In
this Independent study report, I will try to discuss “The Significance of the Perfection of

Generosity (Dana parami) in the Pali Nikaya Literature”.

The Bodhisatta fulfilled and offered numerous dana to attain the wisdom of perfect
Enlightenment. The perfection of generosity is important because it destroys greed (lobha). It
is one of the ten perfections and it is at the top of the list of the ten perfections that
Bodhisattas completes in the process of becoming the Buddha. (Thanissaro Bhikkhu
describes them as perfections (parami) of character necessary to achieve enlightenment as

one of the three enlightened beings, a samma sambuddha, a pacceka Buddha or an arhant).

The outcome of the perfection of generosity is stated as “conferring upon the giver the
double blessing of inhibiting immoral thoughts of selfishness, while developing pure thoughts
of selflessness.”**! According to Buddhism, both the giver and the receiver are benefitted

from the act of generosity.

151 Ven. Narada Mahathera. The Buddha and His Teachings. (Taiwan: The Buddha Educational Foundation,
1998), p. 460.
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The magnitude of generosity performed by Bodhisattas is mentioned as follows, “A
Bodhisatta exercises this virtue of generosity to such an extent that he is prepared to give
away not only wealth and other cherished possessions, but also his kingdom, his limbs and
even his children and wife. He is ever ready to sacrifice his own life wherever such sacrifice
would benefit humanity.”*®? According to Theravada Buddhism, aspirant Bodhisattas are
required to fulfill ten perfections(paramitas) in order to attain Buddhahood. Therefore, the
practicing of ten perfections in the form of the middle path is the solution to those matters not

only to this present life but also in the future lives.

The perfection of generosity a state of mind that enables us to work on ourselves and
help others in the best possible way. This attitude directly counters the big obstacles like
laziness and anger and so they are helpful for everyone. We call them “far-reaching” because
in the Buddhist context, when we fully develop them, they enable us to reach our limitations

and problems.

If we are motivated by renunciation, that is, if we resolve to be free from all suffering,
they will lead us to salvation. Inspired by enlightenment, the desire to be a Buddha for the

benefit of others leads us to attain fully Enlightened.

Therefore, a bodhisatta who is going to become Buddha, practices the ten perfections,
and he helps the poor people by giving (dana). Thus, he fulfils the perfection of generosity,
develops his mind through the generosity and practices other perfections until he achieves his

goal.

Chapter Two: Definition

2.1: The Meaning of the Generosity

152 Ven. Narada Mahathera. The Buddha and His Teachings. (Taiwan: The Buddha Educational Foundation,
1998), pp. 462-463.
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The Pali and Sanskrit word “Dana” means generosity. Besides generosity, the word
dana, can be translated as “giving, offering, gift, alms, alms giving, donation, charity, dealing
out, munificence, generosity and liberality etc.”®® Every religion is endowed with the
practice of generosity according to its religious culture. According to Buddhism, Generosity

develops our mind, loving-kindness, morality, and spirituality.

“Generosity is the opposite of misery. Giving provides a base of contentment, joy and
delight.”>* Generosity is the foundation, the place from which we begin the practice. The
Buddha said: “Bhikkhus, there are these two kinds of gifts. They are: the gift of material
goods and the gift of the Dhamma. Of these two kinds of gifts, the gift of the Dhamma is

foremost.”1%°

According to Buddhism, there are “four types of generosity” such as, (a). materials
gift refers to property, food, clothing, money, and everything else, which comes under
material possession. (b). Gift of dhamma in the Buddhist context refers to advices and
teachings, more precisely, Buddhist teaching, but we can also expand it in the non- Buddhist

context.

In a wider and modern perspective, it may include, translating copying, publishing or
creating learning centers and working there. Further it extends to answering questions, giving

advices and furnishing information as and when situation demands.

(c) Giving protection to sentient beings is another kind of giving. This kind of giving
refers to helping humans and animals who are afraid of bad situations and consequently

suffer a great deal. Giving the gift of fearlessness to those people who are in a terrible

188 T, W. Rhys & William Stede (ed). Pali- Engligh Dictionary. (London: The Pali Text Society, 1952), p. 727.

154 Ajahn Pasanno. The Delights of Dana. (Califoria: Abhayagiri Buddhist Monastery, 2007), P.14.

155 Bhikkhu Bodhi (Trans). The Numerical Discourses of the Buddha: Arguttara Nikaya. (Boston: wisdom
publications, 2012), p. 182.
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situation or saving the lives of animals those were to slaughtered or freeing prisoners who are

in cages and so on.

(d). Through offering friendship (metta dana) people can express happiness and desire
to be happy is accomplished. It is not possible to embrace everyone wherever we go, but it is

imperative to wishing sincerely for the happiness of all sentient beings.

Generosity (dana), which can be perfected and completed with four factors can
benefit in the present lifetime. “The benefits of giving are innumerable. Wealthy must live
with gift. Humanity without gift will in fact be very much uncivilized. In addition, of course,

incivility of mind eventually leads to savagery in physical action.”%

“The Bodhisattva attained self-enlightenment and became the Tathagata after
renouncing wealth, power and glory of the crown only with the help and support of numerous
donors offering him alms-food, etc. He was then able to preach his Noble Dhamma and
establish the Holy order of the Sangha to propagate his teaching (sasana) with the support of
wealthy devotees like Anathapindika, Visakha, king Bimbisara, etc. If there had been no such
generous donors there never would have been the Buddha, but also countless previous
Buddhas would not have attained Omniscience if the world were void of Charity. | would
thus like to make an ardent wish, let there be no persons who denounce and ignore the
benevolent deed of Charity, now and forever.”*®” The generosity can bear great fruit up to
Nibbana, which is taught by the Buddha. Giving is the true way to attain Nibbana straightly.

Giving is the true cause of noble Path (magga), fruition (phala) and Nibbana.

‘Dana’ produces wholesome kammic energy, which bring a lot of wealth, prosperity
and favorable births in human and heaven. It helps to destroy greed and other related

defilements. This was said by the Buddha: “Bhikkhus, if beings knew, as I know, the result of

156 Ashin Janakabhivamsa, Prof. Ko Lay (Trans). Abhidhamma In Daily life: The Principle of Physical and
mental Processes. (California: A Gift of Dhamma, 2007), p. 53
57 Ibid., p. 54.
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giving and sharing, they would not eat, without having given nor would they allow the stain
of meanness to obsess them and take root in their minds. Even if it were their last morsel,
their last mouthful they would not eat without having shared it if there were someone to share
it with. But, as beings do not know, as | know, the result of giving and sharing, they eat
without having given, and the stain of meanness obsesses them and takes root in their

minds 99158

The Buddha discussed about the benefits of generosity in Sutta. “Giving promotes
social cohesion and solidarity. It is the best means of bridging the psychological gap, much

more than the material economic gap, that exists between haves and have-nots.”**

Therefore, the generosity is the most important for human beings, because without the

generosity people cannot go to the highest position or Nibbana.
2.2: The meaning of the perfection of generosity

The meaning of the Pali word danaparami is the “Perfections of generosity”. The
Buddha said, Bhikkhus, there are three kinds of perfection such as perfection of body,
perfection of speech and perfection of mind. “Bodily perfect, perfect of speech, mentally
perfect and taintless; a sage possessing such perfection is called one cleansed of
evil.”* Brahmajala sutta explains that “they are the noble qualities such as giving etc.,
accompanied by compassion and skillful means, untainted by craving and conceit views.”*6!

A Bodhisatta has fulfilled and given uncountable danas to attain the wisdom of perfect

Enlightenment (sammasambodhifiana), and the support to become a Buddha.

18 John D. Ireland (Trans) Itivuttaka Sutta: The Buddha’s Sayings. (Kandy: Buddhist Publication Society,
1997), p.16.

159 https://www.accesstoinsight.org/lib/authors/various/wheel367.html

160 John D. Ireland (Trans) Itivuttaka: The Buddha’s Sayings. (Kandy: Buddhist Publication Society, 1997),
p.37.

161 Bhikkhu, Bodhi. The Discourse on the All-Embracing Net of Views: The Brahmajdla Sutta and its
Commentaries. (Kandy: Buddhist Publication Society, 2007). p.243.
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The Buddha said that the perfection of generosity is the most important matter in
Buddhism because it will be helpful in our effort to purify the mind. Bodhisatta skillfully
through the practice of generosity achieves compassion. According to Theravada Buddhism,
the aim of Bodhisatta’s practice ten perfections is to become a Buddha. The Bodhisattas, “the
great beings, are supreme (parami) since they are the highest beings by reason of their
distinguished qualities such as giving, virtue, etc. The paramitas- the activities of giving, etc.-
are their character or their conduct. He excels in his conduct; thus, he is supreme. The
Bodhisattva is the fulfiller and guardian of the noble qualities such as giving, etc. That which
belongs to the supreme- a paramita, i.e., the activities of giving are the characteristic conduct

of a Supreme.”16?

Through the perfection of generosity, people can develop their wholesome activity,
morality, and mental development. Through the practice of generosity, a Bodhisatta develops
his wholesome activity and mind. Therefore, Bodhisatta’s develops their wholesome activity,
moral quality and mental development through the perfection of generosity which help them

to understand the Noble Eightfold Path that leads to Nibbana.

162 |bid., p.244.
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Chapter Three: The Way a Bodhisatta’s fulfill the perfection of generosity

In Suttas and in many Jataka stories, we find how Bodhisatta’s fulfills the perfection
of generosity to attain Buddhahood. A Bodhisatta in order to fulfill the perfection of
generosity, have to give willingly many things in his life such as his body, his children, his
wife, and even his own life.

In the story of the Vessanatara Jataka, (NO-547)1% Story, the Bodhisatta gave away
the auspicious, powerful royal elephant to the people of a rival kingdom merely because they
had requested it. As a result of his liberality, Vessanatara together with his wife and two
small children were banished to a remote mountain and they lived in a forest. Vessanatara
tending his son and daughter in their hut while his wife was gathering wild fruits on which
they lived. One day a traveler met him by chance and asked the Bodhisatta to give him the
children. Vessanatara gave them away without any hesitation at all. Later he gave away his
virtuous wife too. ‘“Neither child was disagreeable to me, the Lady Maddi was not
disagreeable. Omniscience was dear to me; therefore, | gave away those who were dear” It
should be noted that at that time, children and wife were generally considered to be a man’s
property. Ages before, the Lady Maddi had aspired to be the wife of the Bodhisatta and to
share whatever trials he had to undergo along the path to Buddhahood. The result of her own
kamma complemented Prince Vessanatara’s volition and let her being given away. Their
children must also have been experiencing the results of their own past deeds when they had

to leave their parents.

In Sivi Jataka, (No-499)%* as king Sivi, the Bodhisatta plucked out his both eyes with
his bare hands and gave them to Sakka, the king of the gods. Sakka a blind old man

approached king Sivi just to provide him with the opportunity to make this remarkable gift.

163 E. B. Cowell (Trans). The Jataka or Stories of the Buddha’s former Burhs Vol-6, of the Sutta Pizaka.
(London: Cambridge University Press, 1907), p. 246

164 E, B. Cowell (Trans). The Jataka or Stories of the Buddha’s former Burhs Vol-3, of the Sutta Pizaka.
(London: Cambridge University Press, 1907), p. 34.
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King Sivi did this with no hesitation prior to the act, nor with any reluctance during the act or
with any hit of regret after wards. He said that this gift was made for the sake of Awakening
itself. The two eyes were not disagreeable to me. Omniscience was dear to me; therefore, |

gave my eyes.

side of the river. Thus, instructing and teaching dhamma to the king, the Bodhisatta of

great monkey passed away.!°

3.1 Reflecting on the practice of the perfection of generosity

A Bodbhisatta practices the perfection of generosity to become Buddha. The perfection
of generosity should be reflected upon thus: “Possessions such as fields, land, bullion, gold,
cattle, buffaloes, slaves, children, wives etc., bring immense harm to those who are attached
to them. As they stimulate desire they are wanted by many people. They can be confiscated
by kings and thieves. They spark off disputes and create enemies. They are basically
insubstantial. To acquire and protect them, one has to harass others. When they are destroyed,
many kinds of calamities, such as sorrow etc., follow. Because of attachment to these things,
the mind becomes obsessed with the stain of stinginess, and as a result one is reborn in the
plane of misery. On the other hand, one act of relinquishing these things is one step to safety.

Therefore, one should diligently relinquish them.”*

“Further, when a supplicant asks for something, a Bodhisatta should reflect: he is my
intimate friend for he divulges his own secret to me. He is a companion helping me to remove
my belongings from this world, like a blazing house with the fire of death. In removing, he
helps me to get rid of the worry it costs me. He is my best friend; by enabling me to perform

this noble act of giving, he helps me to accomplish the most eminent and difficult of all

165 J. S. Speyer. The Jatakamala or the Garland of Birth Story Aryasura. (Delhi: Motilal Banasidass Publisher,
1990), p.335.

166 Bhikkhu, Bodhi. The Discourse on the All-Embracing Net of Views: The Brahmajdla Sutta and its
Commentaries. (Kandy: Buddhist Publication Society, 2007), p.261.
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achievements, the attainment of the plane of the Buddhas. He should further reflect: He
honors me with a lofty task. Therefore, I should acknowledge that honor faithfully.” “Since
life is bound to end, I should give even when not asked, much more than when asked.” Those
with a lofty temperament search for someone to give to, he has come to me on his own
accord because of my merit.” “Bestowing a gift upon a supplicant will be beneficial to me as

well as to him”.1%7

3.2 The Method of practicing the perfection of Generosity

A Bodhisatta follows several methods to practice the perfection of generosity and
thereby destroy defilement from his life. Methods of practicing the perfection of generosity:
“Firstly, the perfection of giving is to be practiced by benefitting beings in many ways- by
relinquishing one’s happiness, belongings, body, and life for others, by dispelling fear, and by
instructing in the Dhamma. Herein, giving is threefold by way of the object to be given. They
are as follows: the giving of material things (dmisadana), the giving of fearlessness
(Abhayadana), and the giving of the Dhamma (Dhammadana). Among these, an object to be
given can be twofold: internal and external. The external gift (Dasa bahira databbavatthu) is
tenfold: food, drink, garments, vehicles, garlands, scents, unguents, bedding, dwellings, and

|an’1pS 2168

“These gifts, again, become manifold by analyzing each into its constituents, e.g.,
food into hard food, soft food, etc. The external gift can also become sixfold when analyzed
by way of sense object (Arammanato): Visible forms, sounds, smells, tastes, tangibles, and

non-sensory objects. The sense objects, such as visible forms, become manifold when

167 Ibid.,p.262.
168 Bhikkhu, Bodhi. The Discourse on the All-Embracing Net of Views: The Brahmajdla Sutta and its
Commentaries. (Kandy: Buddhist Publication Society, 2007), p. 262.
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analyzed into blue, etc. So, the external gift is also manifold by way of valuable belongings,

such as gems, gold, silver, pearls, coral, etc.; slaves’ cows, buffaloes, etc.”%

“When the great man gives an external object, he gives whatever is needed to
whoever stands in need of it; Knowing by himself that someone is in need of something, he
gives it even unasked, much more when asked. He gives generously, not ungenerously. He
gives sufficiently, not insufficiently when there is something to be given. He does not give
because he expects something in return. And when there is not enough to give sufficiently to
all, he distributes evenly whatever can be shared. But he does not give things that bring
affection to others, such as weapons, poisons, and intoxicants. Nor does he give amusements
that are harmful and lead to negligence. He does not give unsuitable food or drink to a person
who is sick, even though he might ask for it, and he does not give what is suitable beyond the

proper measure.”1’? These are the methods a bodhisatta chooses while giving dana.

“The method of giving is when asked, he gives to householder’s things appropriate for
householders, and things to monks appropriate for monks. He gives to his mother and father,
kinsmen and relatives, friends and colleagues, children, wife, slaves, and workers, without

causing pain to anyone”.!"*

169 [bid., p. 276.
170 |bid., p. 277.
171 [pi,
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Chapter Four: Three stages of the Perfection of Generosity

There are three stages of the perfection of generosity according to the Theravada
Buddhism, such as Dana Parami, Dana Upaparami, Dana Paramattha Parami. The sole
intention of ‘Dana Parami’ IS giving with non-attachment. “With boundless love and
compassion, they give away material wealth, service, share knowledge or whatever they can

give for the well-being and happiness of the others without expectation anything in return.”*"?

In Dana Upaparami- “They give away even a part of their bodies or organs for the
well-being and happiness of others. They are ready to give away kidneys, livers, blood, bone

marrow, eyes or any other part of the body if others can be benefited.”*"®

While in the case of Dana Upaparami, Bodhisattvas willingly give away even a part
of their bodies or organs, in Dana Paramattha Parami, they even go further. Here
“Bodhisattas are ready even to offer their lives for a good purpose. If it can bring happiness
and well-being to other beings, they do not hesitate to sacrifice their own precious lives.”1*
Therefore, an aspirant Bodhisatta who is to become a Buddha, practices three stages of the

perfection of generosity i.e., Dana Parami, Dana Upaparami, Dana Paramattha Parami all

along to his life.

4.1 The Perfection of Generosity for the Enlightenment

The perfection of generosity is the most important to attain Enlightenment. It is the
foundation of the gradual training of the mind and heart that leads to less suffering and
ultimately to Enlightenment. “For the sake of the supreme enlightenment (Sambariiana),
Bodhisatta, striving for enlightenment, should first of all surrender himself to the Buddhas,

thus: “I offer myself up to the Buddha”. And whenever any possessions he has, he should

172 K, Rathanasara. Art of giving. (Singapore: Sri Lankaramaya Buddhist Temple, 2012), P.7.
173 1pid.
174 1pid.
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first of all resolve upon them as a potential gift. Whatever requisite of life comes on my way,
that I will give you to those who need it, and I myself will only use what remains over from

this gift.”*"

The Bodhisattas’s striving for enlightenment, the inclination towards to each of the
ten paramis is a condition for practicing them. For Bodhisatta, through their inclination
towards giving see the fault in its opposite. stinginess and therefore fulfill the perfection of
giving. “Dana parami- is cited as one of the virtues of enlightenment that is to be cultivated
through focusing upon one’s state of mind during alms donations. The prescribed behavior of
donors and receivers of alms de-emphasizes social reciprocity and the reason for this lies in
Buddhist soteriology: it is impossible to transcend the cycle of rebirth through the act of
giving or receiving alms if the very act itself ensnares one further into the morass of social
debts and attachments. Thus, giving alms is instrumental as both a means of escape from the
wheel of rebirth through cultivating detachment to a sense of self and acting without desire,
as well as a method for securing a better rebirth through acquiring merit; in both instances the

gift must be free.”’®

In Buddhism, the generosity is a proximate cause for the four foundations of
wholesome dhammas as follows: A. “For the foundations of truth, since one vows to give to
those who ask without deceiving them, gives without violating one’s vows, and rejoices
without deceiving them about the gift; B. For the foundation of relinquishment through the
relinquishing of the opposite qualities such as stinginess, etc. C. For the foundation of peace

through the pacification of greed, hatred, delusion and fear. D. For the foundation of wisdom

175 Bhikkhu, Bodhi. The Discourse on the All-Embracing Net of Views: The Brahmajdla Sutta and its
Commentaries. (Kandy: Buddhist Publication Society, 2007), p. 307.

176 Joanna Cook. Meditation in Modern Buddhism: Renunciation and Change in Thai Monastic Life.
(Cambridge: Cambridge University Press, 2010), P. 142.
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through giving according to desert, at the proper time, in the appropriate manner, and through

the pre-eminence of wisdom.”*"’

“The perfection of generosity associated with wisdom before, during and after the act
is the highest type of giving. Three examples of wise giving are: giving with the clear
understanding that according to the kammic law of cause and effect, the generous act will
bring beneficial results in the future; giving while aware that the gift, the recipient and the
giver are all impermanent; and giving with the aim of enhancing one’s efforts to become
enlightened. As the giving of a gift takes a certain amount of time, a single act of giving may
be accompanied by each of these three types of understanding at a different stage in the

process.”8

For giving, it (dana) is the most important object that it strengthens one’s efforts to
attain Nibbana. “Liberation is achieved by eliminating all mental defilements (kilesa) which
are rooted in the delusion of a controlling and lasting “I”. Once this illusion is eradicated,
selfish thoughts can no longer arise. If we aspire for ultimate peace and purity by practicing
generosity, we will be developing the danaparamt, the perfection of giving, and building up a
store of merit that will bear its fruit with our attainment of enlightenment. As we progress
towards that goal, the volition involved in acts of giving will assist us by contributing towards
the pliancy of the mind, an essential asset in developing concentration and wisdom, the prime

requisites for liberation.”"

177 Bhikkhu, Bodhi. The Discourse on the All-Embracing Net of Views: The Brahmajdla Sutta and its
Commentaries. (Kandy: Buddhist Publication Society, 2007), p. 302.

178 Bhikkhu Bodhi (ED). Dana: The Practice of Giving. (Kandy: Buddhist Publication Society, 1990), p. 12.

179 |pid., p. 12.
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4.2 The Defilements of the Perfection of Generosity

“The ten perfections, paramis, are most important as conditions for the complete
eradication of defilements. We should develop every kind of Kusala for pariiia to arise which
can eradicate all defilements, stage by stage. Kusala is not always a perfection, and, thus, it is
necessary to understand correctly when kusala is a perfection and when it is not. Since the ten

perfections are essential for the eradication of defilements.”8

“The perfection of generosity is a condition to cross over to the further shore, namely,
the eradication of defilements, different from the realm of defilements. It is an extremely long
way to reach the further shore, the eradication of defilements; it is not easy to reach it. We
should clearly understand what the eradication of defilements means. Therefore, we should
know whether at the moment of giving we are hoping for a reward or not. Giving that
eliminates lobha, attachment, is giving with the aim to eradicate defilements, and that means

that we should not expect any kind of reward.”8!

180 Nina Ven. Gorkom (Trans). The Perfections Leading to Enlightenment. (London: Zolag, 2007), p. 7.
8 |bid., P.14.
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Chapter Five: Conclusion

From above discussion, we can understand that we do not need to be rich or have a lot
of possessions to practice generosity. No matter where we are or what we do, we can begin to
develop a generous mind by sharing what we even enjoy mentally, such as fresh air we
breathe, the colorful sunsets we enjoy, and the delicious food we eat. The desire to be able to
enjoy what we enjoy is the basis of the next step, where we can actually give to others what

they need.

Material support is great if we can afford it, but we can also be generous with our time
and energy. When we give with joy and with a pure motivation, generosity becomes a

powerful force that protects the prosperity and happiness of ourselves and other people.

Bodhisatta complete the perfection of generosity (danaparami) to the highest degree
by happily donating their limbs and their very lives to help other things. They practice
generosity and other perfections (paramitas) for the welfare of all beings until they become
Enlightened Ones. Out of the ten, generosity or dana is the first perfection which every

aspiring bodhisattva has practice to begin his journey to become a fully Enlightened One.
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Anger Management Through The Practice of Metta Bhavana

By Lé Thi Ngoc Hoa(Thich Nir An Ngir)

Prof. Tilak Kariyawasam (Supervisor)

Introduction

Anger, an unwholesome mentality is a negative emotion. It is one of the powerful
obstacles for the serene mind in our daily life.!8? When anyone has this state of mind, he is
not able to think clearly what is good and what is bad. This was given in the Vietnamese
proverbs: “Food loses its taste when the eater is full, a person loses his wisdom when he is
angry", or "Anger and haste hinder good counsel.”*8 Indeed, in a society, if there is a quarrel
or dispute, anger is the major mental drive for these kinds of dissensions. Therefore, among
the ordinary people more disputes, quarrels and fights are eminent in most of the times. Not
only that but also if we look at the whole Human history we can read the stories of wars
throughout the human history. They fought with each other because of various reasons. The
underlying cause of those wars, disputes and quarrels were the anger, which have been
explained as one of the major defilements in Buddhism. Therefore, anger can be considered
as one of the most dangerous enemies of human beings. Why? Because anger is contagious
and so it is destructive in most areas of life. Therefore, the methods of anger management and

fully control of it in the mind will be very important subject of human psychology.

If we read the behavior of the Siddhattha Bodhisatta before the enlightenment we can
understand the value of anger control.!8 At the period of self-mortification the Bodhisattva
mainly tried to control three kinds of thoughts. Those are Thoughts of pleasures (kama

vitakka), Thoughts of hatred (vyapdada vitakka) and the Thoughts of harmfulness (vihimsa

182 https://tuvienquangduc.com.au/tudien/tdphathoc/tdphthienphucVA-s.html
183 https://www.thivien.net/printpoem.php?UID=ukf3sFjjepVLvmDd3krDPg
184 M1, 19. Dvedhavitakka Sutta: Two Sorts of Thinking.
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vitakka). Out of these three, thoughts of hatred and the thoughts of harmfulness are emerging

because of anger.

And as we know, meditation is the core of Buddhism and it is also considered the
methodical effort to train one's mind, to develop the wholesome thoughts and free from
defilements such as greed, hatred, and delusion, is one of the threefold training in Buddhism
(stla, samadhi and parinid), then attained nibbana, freed from the samsara. Therefore, from

the very beginning it formed an essential part of the Buddhist way of life.

According to the Visuddhimagga, there are forty kinds of meditation objects, Metta
Bhavana (Loving-Kindness meditation) is one of the four “divine abodes” (brahmavihara).
The other three are compassion, gladness and equanimity.'® And Metta Bhavana is the
methodical effort to build up the required concentration base for the development of insight,
because with Metta, our mind concentrates rapidly. From this, we can see that Metta Bhavana
(Loving-Kindness meditation) is something that should be practiced to some degree by
everyone in his daily living. And this study of me has two main purposes, that is to study the
concept of anger, causes of anger and to study the Metta Bhavana to manage the anger which
applied in Buddhist scriptures and how this practices have been applied by some Buddhist

Masters and Modern Scholars.

185 Buddhaghosa. Visuddhimagga: The Path of Purification. Trans. Nyanamoli. 4th Ed. Kandy:2010, p.291.
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The Concept of Anger, its Causes and effects as found in the Buddhist Scriptures

The Concept of Anger

Anger is the one of the most uncomfortable emotions for so many of us. This is a
negative emotion that consists of personal and situational factors, and ranges in intensity from
frustration to annoyance to rage. So, anger, also known as wrath or rage, is an intense
emotional state involving a strong uncomfortable and non-cooperative response to a

perceived provocation, hurt or threat.8®

Why this state of mind creates such a powerful emotion in the mind? Because this
state of mind originates from one of the three major unwholesome roots of the mind*®’. The
three unwholesome roots are lobha (greed), dosa (anger), and moha (delusion). Out of these
three Anger (dosa) is the harmful one and its harmfulness can understand if we see the
English renderings are given in the books. Some of those English renderings are: hatred, ill-

will, anger, irritation, annoyance, animosity and enmity.

Anger in the form of Vyapada is referred to as one of the hindrances (nivarana), along
with sensuality, sloth and torpor, restlessness and remorse, and doubt. Vyapada is one of the
fetters that bind beings to the wheel of existence. Vyapada (ill-will), kodha (anger) and
upanaha (malice), issa (envy) and macchariya are considered as defilements (upakkilesa) in a

list of sixteen defilements!®8,

Anger, rage, fury, wrath, whatever we call it, it also happens to all of us, because we
are still human beings, and sometimes we get angry. At that time, our minds get caught on

our anger, and we often find ourselves being highly reactive when angry, losing our ability to

18 https://en.wikipedia.org/wiki/Anger.

187 Bhikkhu Bodhi. Trans. A Comprehensive Manual of Abhidhamma: The Abhidhammattha-Sangaha of
Acariya Anuruddha. Kandy: Buddhist PublicationSociety,1993.p33.

188 Dr. Padmasiri de Silva, Anger or Hatred, The Psychology of Emotions in Buddhist Perspective Sir D. B.
Jayatilleke, Colombo, 1976), p.8.
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stay calm and mindful. The external expression of anger can be found in facial expressions,
body language, physiological responses, and at times public acts of aggression. Facial
expressions can range from inward angling of the eyebrows to a full frown.*®® Anger can
influence mind and cause depression which leads to losing control of mind and mindfulness.
In other words, when there is anger, there is potential of losing skillful mind power and
capacity of mindfulness. And when one is angry or hateful one usually cannot control one’s
mind immediately and causes at least some minimum damage to the opponent by means of
verbal action such abusing or fringing and insulting. One’s face can become red, one’s hand

and body may be shaking or one may kick and break something nearby.

What does Buddhism teach about anger?

In Buddhism, anger is generally described as the ignorant response to an unpleasant
feeling. It is seen as aversion with a stronger exaggeration, and is listed as one of the five
hindrances. Every kind of action, speech and thought done by one whose mind is deluded by
hatred, his bodily behavior, verbal behavior and mental behavior are said to be unwholesome
and blameworthy, and it cause painful results and brings both one’s own affliction or the
affliction of others. Indeed, angry persons wish misfortunes to befall their enemies
(Kodhana-sutta); monks attack each other with harsh words (Kosumpiya-sutta, Majjhima-
nikaya); and kings fight wars that bring only ill-will and enmity. So, anger is considered as
the fire of ignorance, the fire of ignorance destroys the forest of merit.1%

In the teachings of the Buddha, emotions and thoughts that have greed and aversion
will classed as unwholesome (akusala). In the Sutta-piraka, anger (kodha) is the same as
hatred (dosa), one of the three human defilements that are basic motivating factors of human

behaviors. %! “Dosa” is considered as a noun when it is called hatred or anger and it

189 https://www.humblewarriortherapy.com/blog/anger-management-101

190 https://tuvienquangduc.com.au/tudien/tdphathoc/tdphthienphucVA-ta.html

191 Bhikkhu Bodhi. Trans. A Comprehensive Manual of Abhidhamma: The Abhidhammattha Sasigaha of
Acariya Anuruddha. Kandy: Buddhist Publication Society, 1993.p.31
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considered as an adjective when a person is angry with something or someone. "Dosa" is also
one of the three unwholesome roots of evil (akusalamiila), comprises all kinds and degrees of
aversions, ill-will, anger, irritation, annoyance, and animosity, and that is main obstacles to
attain peace and happiness.t%

In Abhidhamma it is explained that “dosa” is an unwholesome mental factor
(akusalacetasika) that arises along with an unwholesome consciousness (akusalacitta). A
consciousness rooted in hatred is called in Pali as (dosamiilacitta).*®® Whenever one gets
angry or sad or depressed under any circumstances, consciousness rooted in hatred also will
appear. When the consciousness rooted in hatred arises, it is accompanied by resentment, ill-
will and mentally painful feeling.*%*

The Buddha never allowed anger of any kind or reason to be happened in one’s mind.
As all kinds of anger, even the subtlest level or briefest duration, have the unwholesome
consequences which prohibit attaining the freedom from all sufferings, ultimate achievement
of a Buddhist. According to the Sutta-pizaka, individuals who are consumed by anger suffer
negative consequences of their own wishes; they have a bad complexion, do not sleep
peacefully, do not prosper in life, will have their wealth confiscated, will be stripped of titles,

will be deserted by friends, and will go to hell after death!®® (Kodhana-sutta, Asnguttara-

nikaya). So, purifying ourselves of anger is essential to Buddhist practice.

192 1hid,.
193 1hid,.
194 Piya Tan, “Vyapada,” http://dharmafarer.org/wordpress/wp-content/uploads/2010/02/32.5-Vyapada-

piya.pdf.5
195 AN VI1.60.
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The Cause of Anger

The first and foremost cause of arising anger as explained by the Buddha is repulsive
object. According to the Buddha’s teachings, the unarisen anger arises and arisen anger
increases when there is unwise attention (4yonisomanasikara) towards sensory objects or
repulsive object. In Anguttara-nikaya the Buddha said that, “Bhikkhu, I do not know of a
thing more conducive to the arising of non-arisen anger and the development of arisen anger
as an angry object. Unwise reflection of an angry object arouses non-arisen anger and
develops arisen anger.”%

If one is being treated unfairly or being assaulted and at that very moment, if he has
unwise attention, he might feel angry and react with impulsively with anger and hatred either
screaming or attacking the opponent. And the Buddha himself in Ayonisomanasikarasutta of
Samyutta-nikaya has clearly said, “Supposed if some people ask you what is the reason
unarisen anger arise and arisen anger increases and expands? You should answer thus, A
repulsive object.”%” Therefore, to prevent unarisen thought of hatred and to minimize the
arisen ill-will from mind, wise attention (yonisomanasikara) is recommended by the Buddha
to be cultivated and developed intensely.

Next, craving (lobha) is said to be a ground of anger according to the teachings of the
Buddha. The Buddha vividly say that craving has the very ground of arising anger that causes
conflicts at all levels of society. Indeed, everyone actually wants to live in a perfect and
happy life. So they not only for themselves try to accumulate the things and have friends they
dear but also for his family, friends and nations as well. After gaining what they desired, they
do not want to lose what is dear to them because they are attached to them. But when things
go wrong as they do not expected, they become displeased, frustrated and anger.

Besides, envy (issa) is also one of the causes of the anger. According to the

explanation of the Abhidhamma, anger (dosa) does not come alone but it arises with other

196 AN. 11.12.
197 AN. 111. 290.6
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companions envy (issa), miserliness (macchariya), and remorse (kukkucca) that are all
unwholesome mental states (akusalacetasika) that generate unwholesome consequences
(akusalakamma). They all together arise with two consciousness rooted in hatred
(dosamiilacitta).*®® The envy (issa), miserliness and remorse are associated with anger.
Whenever therefore the envy, miserliness and remorse are present in the mind of human
being, he is bound to be angry and create conflicts and engages in misconduct in bodily,
verbally and mentally.

In addition, miserliness (macchariya) and conceit (mana) are also one of
unwholesome mental states (akusalacetasika)'® that breed physical ailments and mental

suffering and it is considered to be a ground of arising anger in Buddhism.

Chapter 111: A Discussion of Metta Bhavana (Loving-Kindness Meditation) in
Overcoming Anger

As mentioned above, anger is an unwholesome state of mind and there is no righteous
anger. It is like a poison to the mind. Thus, the Buddha exhorted his disciples to return love
for anger: "Anger never cease through anger. Only through Loving-Kindness does it cease.
This is an ancient and ageless law." On another occasion he said, "Conquer the angry man by
Loving-Kindness."?%

There have the two enemies of Metta, as following: love, lust or tanha is called the
near enemy and hate or dosa is called the far enemy of Mezta.?°* Why love, lust or tanha is
the near enemy and hate or dosa is the far enemy of Metta? Love, lust or tanha is the near
enemy because these mind states can very easily creep into the heart of Metta. And once any

of these have entered the heart, it may suddenly become filled with lust without our

198 Bhikkhu Bodhi. Trans. A Comprehensive Manual of Abhidhamma: The Abhidhammattha Sasigaha of Acariya
Anuruddha. Kandy: Buddhist Publication Society, 1993.p.83.

199 Ibid,.

200 Bhikkhu visuddhacara, Curbing Anger spreading Love, (Kandy: Buddhist Publication Society, 1997).pp.3-5

201 sayadaw U Indaka. METTA - The Practice of Loving-Kindness, As the Foundation for Insight Meditation
Practice, 2004. Prin, p.3.
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knowledge. Hatred or dosa, however, has a much more difficult time entering the heart
because we are immediately aware of its presence.

The Buddha expounded about Metta Bhavana (Loving-Kindness meditation) as the
remedy for the anger because hatred feeling leads to poor relationship with people, it can
destroy everything in our life, relationship of interpersonal and harmony of human societies.
Metta cultivation over a period of time can melt the hatred or soften the egoistic self. Thus,
Metta Bhavana (Loving-Kindness mediation) is the basic foundation to live peacefully in our
lives and the concept of Merta is appropriate in the context of social engagement for
managing anger.

Concerning with the anger, the Buddha uttered?®?: “Hatred is, indeed, never appeased
by hatred in this world. It is appeased only by Loving-kindness. This is an ancient law”. (Dh.
6)

There are some conditions we should know before we start practicing Metta.
According to Buddhagosa, the meditator is advised to pervade loving kindness, not at the
first to hostile or antipathetic person, but to a respected person, a dear friend or a neutral
person and finally to the hostile person. This strategy has been set up in a way of systematic
desensitization for overcoming anger. Why? Because for it is so difficult to concentrate our
mind and sent Loving-kindness to person whom we hate, for if one recollects his enemy,
anger springs more and more in him. (Vism. IX, 292)?%,

According to the MertaSutta, when one practices Loving-kindness he is required to
universalize the kind of love a mother has towards her one and only child. As MettaSutta
says:

“Whatever living beings there may be feeble or strong, long (or tall), stout, or
medium, short, small, or large, seen or unseen, those dwelling far or near, those who are born

and those who are yet to be born may all beings, without exception, be happy-minded.” (Sn I,

202 Ksri. Dhammanada,(ed.) “Dhammapada”, Malayasia: Sasana Abhwurdhi Society, Print. 1988
203 Byddhaghosa. Visuddhimagga: The Path of Purification. Trans. Nyanamoli. 4th Ed. Kandy:
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8)

When our mind is full of Loving-kindness, we will act gently and kindly in
wholesome manners and will speak gently, kindly, in friendly language openly and privately.
We also can practice and express Loving-kindness thorough bodily actions that means
helping others, rendering social services, giving something in order to benefits and welfare
them. Through speech we also can practice Loving-kindness that means speaking gently and
kindly using pleasant and kind words, and encouraging others when they are depressed or sad
so that they can feel happy and relax.

Loving-kindness just as a mother would protect her only child even at the risk of her
own life, even so, let one cultivate a boundless heart towards all beings. Moreover, according
to the Buddha teaching Loving-kindness can be practiced in deed (mettakayakamma), in
words (mettavacikamma), and in thought (mettamanokamma).?®* They are understood as
three manifestations of Loving-kindness.

And finally, Loving-kindness is practiced through mind that means having sincere
wish others to be free from anger, enmity, danger, conflict, stress, difficulties, diseases,

suffering and to be peace, healthy, success and happy.

Taking Care of Anger According to Mediation Master Thich Nhat Hanh

According to Master Mediation Thich Nhat Hanh, “he often compares our anger to a
small child, crying out to his mother?%, When the child cries, the mother takes him gently in
her arms and listens and observes carefully to find out what is wrong. The loving action of
holding her child with tenderness already soothes the baby’s suffering. Likewise, we can take
our anger in our loving arms, and right away we will feel some relief. We don’t need to reject

our anger. It is a part of us that needs our love and deep listening just as a baby does.

204 \/en. Sujiva, Loving-kindness Meditation, Kota Tinggi, Print. 1991, p. 43.
205 Thich Nhat Hanh. Anger : Wisdom for Cooling the Flames. New York: Riverhead Books, 2001. Print
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After the baby has calmed down, the mother can feel if the baby has a fever or needs
a change of diaper. When we feel calm and cool, we, too, can look deeply at our anger and
see clearly the conditions allowing our anger to rise.

When we feel angry it is best to refrain from saying or doing anything. We may like
to withdraw our attention from the person or situation which is watering the seed of anger in
us. We should take this time to come back to ourselves. We can practice conscious breathing,
mindful breathing and outdoor walking meditation to calm and refresh our mind and body.
After we feel calmer and more relaxed we can begin to look deeply at ourselves and at the
person and situation causing anger to arise in us.

Often, when we have a difficulty with a particular person, he or she may have a
characteristic that reflects a weakness of our own which is difficult to accept. As we grow to
love and accept ourselves this will naturally spread to those around us".?%® And we are
capable of sitting there and listening for one hour without suffering. Compassion is born
from happiness and also from understanding. When compassion and understanding are kept
alive, we can overcome anger safely. What the other person says will not make we suffer.
And at this time, we can really listen deeply with compassion, and the quality of this listening

is the fruit of our practice Loving-Kindness meditation (Metta Bhavana)”.

206 Mindfulness in Daily Life — Thich Nhat Hanh Foundation
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Effective Anger Management by HH Dalai Lama

The Dalai Lama is one of the 14th Holiest ones of Buddhist Scholar in Buddhism. He
was given Noble Peace Prize from the UN in 1989. Therefore, we believe that the present
HH Dalai Lama is one of the top anger and conflict resolutions scholars in the modern world.
He explains the most effective way to deal with your anger, such as: “Loving-kindness
(Metta) is the strongest antidote to anger”. 2%’ Therefore, we believe that the present HH
Dalai Lama is one of the top anger and conflict resolutions scholars in the modern world.

The Dalai Lama has some practical advice: “Often we direct our anger at another
person, someone who we think has hurt us or offended us in some way. If you anger is not
very forceful, you can try to look at a different aspect of the person. Every person, no matter
how negative she seems to be, also has positive attributes. If you try to look at that side of
her, the anger will immediately be reduced.” This is one way.

You can also try this: “Another thing you can do is to try to find what is good or
useful about the anger. Anger is really something awful. On the other hand, you can find
many good things in patience, compassion, and love. Once you have that kind of genuine
conviction, when anger begins to develop, you will remember its negativity and try to reduce
it.”

And finally, this is what to do when the anger is particularly strong: “But when your
anger is too forceful, you can try to direct your mind elsewhere, on some other thing. Just
close your eyes and concentrate fully on your breathing. Count your breaths up to about
twenty or twenty-five. Then the anger will be slightly reduced, slightly cooled down. But
really, it is better to express it than to hide it inside. A very negative, hateful feeling may
remain there for years. That is worse. Compared to that, it is better to say a few nasty

words 95208

207 nhttps://ideapod.com/dalai-lama-reveals-need-embrace-anger-transform/

208 nhttps://ideapod.com/dalai-lama-reveals-need-embrace-anger-transform/
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A Personal Experience of the Power of Metta of Sayadaw U Indaka

There is a story of Sayadaw U Indaka. He wants to tell us about a personal experience
of the power of Metta. As a young monk, he performed many duties in relation to his
Sayadaw. When he performed these duties, he did them with the respectful attitude of a
student who is taking care of his teacher. However, his guru Sayadaw also did not seem to
see things in the right way, and for this reason, his guru shouted and barked and only told
him how dull-witted and lazy he was. His guru did not accept any accidental mistakes. For a
whole year, not a single day passed without his being criticized and shouted at; not a single
day passed without his being blamed or reproached.

However, despite these difficulties, he never stopped persevering. No matter how
much Sayadaw shouted and scolded him, he decided to bear it. He was not discouraged, and
he performed his duties taking care not to make any mistakes. If he had one hour or two
hours of free time, he developed Metta for as long as he could. In fact, the more time he spent
developing Metrta, the easier it became to feel Merta for Sayadaw. Whenever his guru
Sayadaw’s face appeared in his mind, his guru's face was cheerful with a friendly smile.
During this time, the practice of Metta meditation was very rich and full of flavour.

Practising Metta meditation in this way, he began to notice a complete change in his
guru Sayadaw’s behaviour. His guru no longer shouted or scolded. His guru smiled at him.
After this incident, he became Sayadaw’s personal attendant. He attributed these changes in

his behaviour to the benefits of Metta.

The Importance of Metta Bhavana
Metta Bhavana is one of the most important meditation practices in Buddhism and in

the modern world. It is in the list of ten perfections recorded as ninth perfection of ten
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perfections (Dasa-paramita)®®. Therefore, Loving-Kindness (Mettd) is the most effective

and remedy for the sickness of anger and ill-will. The Buddha is one of those who always

advised to avoid conflict and encouraged to practice Loving-Kindness.Metta Bhavana or

Loving-Kindness meditation is a particularly effective weapon against hatred and anger. And

through the practice of Metta, love and compassion will also blossom when we realize that

all

Be

of us are fellow-sufferers in samsara.

nefits of Metta Bhavana (Meditation on Loving-Kindness)

In Anguttara-nikaya XI. 16, the Buddha mentioned there are eleven benefits in

cultivating the boundless quality of Metta Bhavana (Meditation on Loving-kindness):2*°

Which eleven?”

(1)
()
(3)
(4)
(5)
(6)
(7)
(8)
(9)

One sleeps happily.

One wakes happily.

One sees no bad dreams.

One is dear to humans.

One is dear to non-humans.

One is protected by devas.

Fire, poison and weapons cannot harm one.
One’s mind easily concentrates.

One’s countenance is serene.

(10) One dies unconfused, and

(11) If he penetrates no higher, he goes to the Brahma world.

209

210

Ten Perfections are: the perfection of giving-dana- paramita, the perfection of morality-sila-paramita, the
perfection of renunciation-nekkhamma- paramita, the perfection of wisdom-paiinda- paramita, , the
perfection of effort-viriya- paramita, the perfection of patience-khanti- paramita, the perfection of
truthfulness-sacca- paramita, the perfection of resolution-addhisthana- paramita, the perfection of loving-
kindness-metta- paramita, and the perfection of equanimity-upekkha- paramita. “the Theravadins, Motilal
Banarsidass Publishers (Delhi), 2nd Edition: 228

AN, XI1.16
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The list clearly shows that negative emotions can be overcome through Metta. One can sleep
and wakes happily means one has no mental stress of sadness, depression, anger, and
frustration. Metta Bhavana improves one’s concentration. The benefit is extended to a happy

rebirth in the future.

Conclusion

These days most of the people from different countries, in one way or another, endure
sufferings resulting from wide range of conflicts, revenge, hatred, such as: war, act of terror,
killing, stabbing, abusing, accusing, problem making and harming each other. And people
also realize that immediate cause of conflicts is anger.

Moreover, human values are the starting point and final goal in the philosophy of
Metta (Loving-kindness) in Buddhism. Therefore, if the people are educated in the Buddhist
way of teaching, i.e., communicating or dealing with each other with loving-kindness and
compassion, the anger and problems resulting from conflict between them will be reduced
and the world will become to be a more peaceful and beautiful place for all the humankind.

Besides, everyone needs to have a deep awareness of their own values, our
responsibilities to the whole society; always know how to overcome obstacles, difficulties
and especially anger to cultivation and self-improvement through Metta Bhavana (Loving-
kindness meditation). Thus, cultivating and educating Buddhist Loving-kindness is ground
for human beings to perfect ourselves.

Therefore, in order to preserve and promote the good traditional values about the
kindness and compassion, we must constantly learn and take a great deal of effort. For
everyone, the creative application of the Buddhist philosophy of Metta Bhavana (Loving-
kindness meditation) is a great way to improve our personal values, reaching common values
of Truthfulness, Goodness, and Beautifulness, which mean achieving the cultural values and

standards, gradually forming a sustainable and fully developed society.
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An annotated translation of the Prayoga-marga and the Dar§ana-marga
verses (23-27) from the Sphutartha-abhidharmakosa-vyakhya of

Yasomitra.

By Ani Barua

Assoc. Prof. Mattia Salvini

Chapter 1: Introduction

The Abhidharmakos$a-karika (Treasury of Abhidharma) is one of the fundamental
treatises of the Sarvastivada Abhidharma. It was composed by the well-known Indian master,
Acarya Vasubandhu, in the 4" or 5" C.E. It has an auto-commentary, known as
Abhidharmakos$a-bhasya. Both the karika (verses) and bhasya (commentary) originally exist
in Sanskrit, and they have been translated into various languages by different scholars. There
is also a sub-commentary in Sanskrit, known as Sphutartha-abhidharmako$a-vyakhya of
Yasomitra. It provides a further detailed explanation of both the karika and bhasya. In the
karika, there are altogether nine chapters. The first eight chapters are from the main text with
almost 600 verses. The last chapter called ,,An examination of the person” (Pudgala-
viniscaya) 1S a later addition. The master of this treatise represents all the crucial points of the

Abhidharma teachings from the Sarvastivada point of view.

In this paper, | am going to translate the Prayoga-marga and the Dar$ana- marga verses (23-
27) based on both karika and bhasya from the Sphutartha-abhidharmakosa-vyakhya of
Yasomitra. These verses comes under the sixth chapter known as ,The Path and the Saints”
(Pudgala-marga-nirdesa). This chapter mainly deals with the fivefold spiritual paths from the
point of view of the Sarvastivada School, presented in a very systematic and coherent way. It
explains how from the beginning an ordinary person transforms himself to become a noble
person by following this spiritual path. According to the Sarvastivadins, this spiritual path

takes three incalculable eons in order to attain the final state of liberation.

The first of the fivefold path is called the ,Path of requisite™ (Sambhara-marga). It is a
preliminary path to accumulate the merits by practicing giving (dana), morality ($1la), and
meditation (bhavana). The second path is called the ,Path of preparatory effort™ (prayoga-
marga). It has seven sub-stages, divided into two parts namely moksabhagiya (conducive to

liberation) and nirvedhabhagiya (conducive to penetration). In the path of moksabhagiya, one
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practices two types of meditation, called tranquility (Samatha) and insight (vipasyana). It is
said that one who obtains the seed of the moksabhagiya, is destined for the final nirvana. The
second path i.e., nirvedhabhagiya is also known as the ,four skillful roots”, which are:
warmed up (usmagata), heat (miirdhan), patience (ksanti), and worldly supreme dharmas
(laukika-agra-dharma). Of the four roots, the first one is lower than the second one; and the
fourth one is higher than the third one. One who obtains the first two skillful roots may fall
back into the evil realm of existence and commit the anantarya -karmas. However, one never
falls back from the last two roots, because one is already free from both actions and their
consequences. After the completion of the second path, one achieves the third path which is
called the ,path of seeing®™ (darsana-marga). This is also known as the direct realization of the
Four Noble Truths. This direct realization into the four truths requires a process of 16
moments. In this final moment of bhavana-marga, one obtains the fruit of $rotadpanna and
contemplates on the 16 moments of the four truths until one reaches the .Path of non-trainee*

(asaiksa-marga).

Chapter 2: An Annotated Translation

One obtains the condition of non-arising; this means one obtains the cessation not due
to deliberation of those realms of existences, etc. On the other hand, as it is befitting, that
which indicates the condition of non-arising, one obtains as it is befitting in respect to either
weak patience or strong patience. This is the explanation. By thinking in what way, does one
obtains the condition of non-arising of not going to the existence of evil realms in respect to
weak patience? With respect to strong patience, one obtains the condition of non-arising of
not being born from egg (andaja) or moisture (samsvedaja). With respect to the weak
patience, one obtains the condition of non-arising of neither being born without notion nor in
the Uttarakuru and the Mahabrahma realms. With respect to strong patience, one obtains the
condition of non-arising of not being born as eunuchs and androgynous bodily bases. With
respect to strong patience, one obtains the condition of non-arising of not being born in the
existence of eighth, ninth, rebirth etc. These defilements can be abandoned through the path
of seeing that which is only the condition of non-arising.

Only because of that very lineage, according to the belief of the acarya, a person of the
Sravaka lineage who has penetrated through patience; one has the nature of not being turned
back by penetration from patience. This is the intention.

Thus, three and also others, having turned back from the patience of the lineage of the

Sravaka, would become a Pratyekabuddha. Indeed, they do not go into evil realms of
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existence for the sake of others. This is the intention. Because of having the nature of
samadhi, which is immovable and sharp, this samadhi is called immovable, due to the devoid
of eight defects, and also this samadhi is called sharp, due to having the sharp and shine forth
faculty.

On the other hand, for those who are also different from the rhinoceros (khadga), according
to Abhidharmikas, the Pratyekabuddha is different from the rhinoceros. The Pratyekabuddha
who also practices in a group (vargacari) merely produced the path conducive to penetration
(nirvedhabhagtya). This is the intention. Due to the determination of the Pratyekabuddha who
is similar to rhinoceros, there is nothing to prevent them from changing their family in both

heats and summits.

There is a rapid liberation in three existences. One who obtains rapid liberation (ksiprar) in
one’s lifetime, would produce the path conducive to liberation (moksabhagiya). In the second
life, one would produce the path conducive to penetration (nirvedhabhagiya). Since, in his
former life he has obtained the path conducive to liberation, and in that one life alone he also
produces the path conducive to penetration and the noble path. This is to be understood.
Thus, it is that which begins with the planting of the seed, etc. Thus, planting a seed refers to
the arising of the path conducive to liberation, growth of the sprout refers to the origination of
the path conducive to penetration, arising of the fruit refers to the noble path. According to
this nature of the dharma; it is by the discernment of the dharma that they enter, mature, and
liberate. Entering through the path conducive to liberation, maturing through the path
conducive to penetration, and liberating through the noble path. The entrancement of that

resolution means that which is embraced by the mental resolution.

Moreover, this resolution is a specific kind of intention, just as giving alms is a bodily action,
and taking training is a verbal action. Among them, the highest action is the mental action.
One projects the path conducive to liberation, due to the power of the longing for liberation
and also projects pertaining to the nature of these three actions. The acquisition of the portion
of the liberation that follows the portion of the liberation is called the path conducive to
liberation for the good. On the other hand, wisdom and despondency are absent as it is
befitted. Both do not exist in the kurusu. The despondency exists in the evil realm of
existence, but wisdom does not exist there. Wisdom exists in the realm of devas but
despondency does not exist there. Therefore, this (moksabhagiya) is only projected on the

humans of the three continents, not elsewhere.
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On the other hand, it is to say about the beginning of the gradual direct realization. Having
established one*s conduct ($1la), one applied oneself in listening, reflecting and meditation.
This begins with the gradual path conducive to penetration. With regard to that consequence,
it is the statement of the path conducive to penetration. The patience of the dharmas is
outflow free. The patience of the dharmas also refers to the path conducive to penetration.
Then, it is qualified through its outcome (nisyanda). Thus, whose outcome is knowledge of
the dharmas that is patience with the knowledge of the dharmas. The meaning of the
knowledge of the dharmas is patience that which has the patience to the knowledge of the
dharmas. Just like a flower and fruit tree: just a tree that possesses a flower is called a
flowering tree; in the same way, a tree that possesses a fruit is called a fruit tree. however, in
the karika, with regard to the patience of the dharmas stated thus: just as, seizing a same

particular place, like, datta is Devadatta (given by God).

It has been said thus, nirvana is a state of being perfection (Samyaktvam). What is a state of
being perfection? It is that which seized the abandonment of attachment, etc. In that context,
the assurance is also called a niyama. Among the assurance of perfection, niyama is called
perfect attainment, it is used before the ghafi suffix for riipa. Moreover, it has also another
alternate(vibhasitatvat) as the term niyama is also called yama which is used as a prefix like
sam, upa, ni, vi, su and ap, prat, ya, yas, ya. Entering into that which is obtained, the
acquisition of the obtainment leads towards that perfect attainment. It is said that entering
into assurance means to escape from the wrong view. That is called patience to the
knowledge of the dharma. Just like light, and birth. This means only arising of that lamp only.
Just like a lamp of the future is capable of destroying the darkness. A future birth that causes
the arising is destroyed. In that way, it is accepted that future patience with the knowledge of
the dharma is capable of ceasing the state of an ordinary person. By others, it is not accepted

that activity of the abandonment of the defilement.

According to others, through the worldly supreme dharmas, the state of an ordinary person
ceases. This is natural. It is not, because these dharmas are also dharmas of the ordinary
person. It does not make sense, to say that cessation causes through the worldly supreme
dharmas. Indeed, how are these also the dharmas of the ordinary person? Then, how will the
dharmas of the ordinary person with regard to the dharmas of an ordinary person cease?
Because of that contradiction, it does not make sense. It is due to the contradiction of the state
on an ordinary person with the supreme dharmas, that does not make sense. How? As it says,

just like, one ascended on the shoulder of his enemy in order to kill him, in that way,
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someone would kill an enemy, only by ascending on his shoulders. In the same way, indeed,
the supreme dharmas would kill that state of an ordinary person, ascending on the enemy*s
shoulders of the ordinary person. With regard to both. the state of an ordinary person ceases
through the worldly supreme dharmas and patience. 35 How they say. Due to resembling the
unhindered path (anamtarya-marga) and the path of liberation (vimukti-marga), the worldly
supreme dharmas resemble through the unhindered path, and patience resembles through the
path of liberation. Just as, defilement is abandoned through the unhindered path and also
through the path of liberation, the state of an ordinary person is abandoned through the
worldly supreme dharmas and also abandoned through patience. The possession of the
outflow-free is everywhere. By which the knowledge of the dharma is understood as outflow-
free. It is said that the knowledge of the dharma with regard to suffering. The usage is shown
by the name in the siitra. With the composite object, there is an object of suffering with
respect to both form and formless realms. At first, it is called knowledge of the essence
(tattva) of dharma. It means from the beginning; one has the knowledge of the essence
(tattva) of dharma with regard to suffering. It is called the subsequent because it has its cause.
This is the meaning. That has been followed in this way. Just as, by following the knowledge
of the dharma, one understood the truth of suffering, etc., with regard to aspects of suffering,
etc., in the same way, the subsequent knowledge is understood by following the suffering of
both form and formless realms. 38 This is the explanation. In the same way, with an
immediate sequence of arising, the patience of the subsequent knowledge is understood with
regard to the rest of the origin in both form and formless realms. This is explained in this

way.

According to the opinion of the arya-dharmagupta and others, for this direct realization has
been said without making any distinction. This direct realization of the truths is made up of
sixteen thoughts. They are namely direct realization as insight, direct realization as
application, direct realization as enterprise and these sixteen thoughts are without any

distinction.

The direct realization is seeing thus, seeing itself is a direct realization. In the same way,
direct realization of the object and direct realization as an enterprise. The direct realization of
seeing is through the outflow-free wisdom (anasrava prajiia). Monks, that which has been
seen by outflow-free wisdom is seen. This is the statement. Wisdom itself is seeing, it is
established. Seizing the object is through the associated factors and feelings, etc. The word

api also indicates wisdom (prajiia). Since the truths are the object of both thought and
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thought-concomitants (citta- caitta). The truth in which activity should be done. Just as, the
complete knowledge of suffering, the abandonment of its origin, the realization of its
cessation, the cultivation of its path. That is through the disassociated factors, and also ethics,
characteristics, etc. The word api indicates the associated factors with wisdom. For the
activity of that four truths is done by both associated and dissociated with wisdom. With the
characteristics, etc.; this word indicates characteristics that which is obtained and seized. For
suffering, etc. suffering is being seen through wisdom. As it has been said that suffering from
regard to the direct realization or threefold direct realization. How it says. The direct
realization with regard to origins, etc., the origin is abandoned, the cessation is realized, the
path is cultivated ; and according to order, the abandonment of the origin refers to cutting off
the acquisition of the defilement, the realization of the cessation refers to arising of that
acquisition, the cultivation of the path refers to the manifestation. Because of having the
property of different aspect: each of these suffering, etc. possess a different aspect. It does not
make sense that one sees origin, etc. through the aspects of suffering. It is due to the meaning

of that different aspects.

The follower of the other school would say: one also can see all the truths through the aspects
of non-self. Having done the common characteristic of all the truths in respect to emptiness
and non-self, one would not see truths with regard to suffering, etc., and also with regard to
suffering, origin, cessation, path. And one sees all the truth through the non-self; thus, one
speaks against the siitra. As it is said in the siitra for the noble disciple, this is the explanation.
Then, by thinking that there is no contradiction with the siitra, because, from the preparatory
period former to the direct realization, a noble disciple paid attention to suffering as suffering,
etc. Therefore, it is said that due to seeing only a single direct realization through all the
aspects of non-self. one should investigate these associated factors through outflow-free

mental thought. For that outflow-free mental thought is not possible in the preparatory state.

Thus, this is the path of cultivation, the noble disciple paid attention to the suffering as
suffering, it is explained in that way. Just like, one does not see as one cultivates. It is not the
case. Just as, one sees the truths previously; in the same way, he cultivates those truths later.

This is called the path of cultivation.

Obtaining mastery with respect to the rest of the truths, without any preparatory effort, one
obtains the power to realize the truth of insight with regards to the origin, etc. But one should

investigate whether there exists or not while rising up (vyutthana) in the between. There
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would be a flow that due to obtaining the mastery in respect to the rest of the truths, and one
reaches obstruction in the between, this is the intention. In both cases, the contradiction of
many sitras is investigated. And this contradiction must be heard from the traditional texts.
When the single truth is being seen, it states that there is a direct realization as an enterprise
with regard to the remaining truths. Since it is said that threefold direct realization is being
seen with regard to suffering. The direct realization as an enterprise of the origin, etc. is
abandoned, realized, and cultivated. Therefore, there is no flaw to accepting it. Then
opponent says that if you admit that this is also a direct realization, the gradual direct
realization of the truths in the siitra is contradicted. Therefore, it is said that only the direct
realization as seeing. This is the explanation.

There are three similar Siitras: they are quoted in the Samyuktagama. How? Anathapindada
says: monk, is it the case that these four noble truths are gradual direct realization or a single
direct realization (ekabhisamaya)? O householder, it is the gradual direct realization of the
four noble truths, but not a single direct realization. O householder, he who may say this I,
having not realized the noble truth of suffering, will realize the noble truth of origin, this is
explained in this way up to leading to the cessation of suffering and will realize the noble
truth of every path. Do not say so thus, one may say; for what reason, it is impossible to apply
that has not realized the noble truth of suffering, will realize the noble truth of origin, just as
before up to this condition is not known. Just like before, this condition. Just as, O
householder, he who may say this, I have not established the lower storey (miilapada), or
peak of a house (kuitagara) or a top of a house hall (kiitagarasala), will establish the wall
(bhitti), having not established the wall, pond, having not established the pond (talaka), will
establish the roof (cchadana). Do not say so thus, one may say; for what reason, It is
impossible to apply that peak of the house, just as before up to this condition is known. Just
as before, having established that lower storey, will establish the wall, up to this only, O
householder, this condition is not known. Having not seen the truth of suffering will see the

truth of origin. This is the explanation.

Then, another monk says, “is it the case that these four noble truths are gradual direct
realization or single direct realization (ekabhisamaya)”? The blessed one says. “O monk these
four truths thus: just like, before up to. Just as, a monk, he who may say this, “I having not
ascended the first body of a staircase of the four bodies of a staircase”, will ascend the
second, having not ascended the second and third, having not ascended the third will ascend
the four. Do not say so thus, one may say; for what reason, It is impossible to apply that

having not ascended the first body of a staircase of that four bodies of a staircase, second,
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will ascend the second body up to this had not ascended the third, will ascend the fourth.
Here, this condition is not also known. Having not seen that truth of suffering will see the

truth of origin, etc.

Now, Arya Ananda says, “Venerable, is it the case that these four noble truths are gradual
direct realization or a single direct realization (ekabhisamaya)”? Just like, up to the previous
siitra. Just as, Ananda he who may say this I have not ascended the first storey of a staircase
of the body of four staircases, will ascend on the top storey of a house. Do not say so thus,
one may say with detail. Ananda he who may say this, “I having not realized the noble truth
of suffering, will realize the truth of origin, with detail up to this condition is not known”.
These are the three sttras.

That suffering, etc. then it is stated that he who is free from the perplexity (niskamksa) and
doubt (nirvicikitsa) with regard to suffering, he is also free from perplexity and doubt with
regard to the Buddha, this is a direct realization from the siitra. How? The buddha has a factor
of being non-trainee and that path which also has a factor of non-trainee. Because the direct
realization of suffering from that path is also realized by it; therefore, just like suffering, one
is also free from perplexity and doubt with regard to Buddha. desire refers to doubt and there
is no other meaning in between. Or longing for certainty refers to a perplexity, confusion,
doubt that which are said to their characteristic. This is an implicit statement of not non-
functioning (asamudacara ) and not certainly be abandoned. This is not from the siitra that it
is a direct realization. Due to the implicit statement of non-functioning and certainly be
abandoned. There is a necessity of abandoning doubt with regard to the Buddha-field when

the truth is realized.
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Chapter 3: Conclusion

To sum up, in the context of AKB, the sixth chapter provides invaluable information in order
to understand the teaching of the spiritual path from the Sarvartivada standpoint. It primarily
elucidates the entire spiritual process where a practitioner starts practicing from the
preliminary path up to the path of non-trainee or the final state of liberation. But here my
focus is mainly on the preparatory path and the path of seeing. Practicing each of these paths
leads a practitioner to gradually abandon the more core and subtle category of defilements by
contemplating on the four noble truths. And when a practitioner can abandon them
completely, he achieves the proper insight into the four noble truths.
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An Analysis of the Buddha’s Teaching Skills and Methods as Depicted in

the Suttas and Vinaya

By Ms. Khin Khin Oo
Dr. Krishna Ghosh Della Santina (Supervisor)

1. Introduction

The Buddha was the one who could change people’s lives, societies, and the world to
be better and more peaceful. But, why and how could the Buddha teach, help, and change
people, society, and the world to become better and more peaceful? What are his teachings?
Which of the Buddha’s teaching skills and methods can be applied by one for the good
benefit and happiness of oneself and others? These curious questions made this study happen
in reality. When the Buddha’s teaching skills and methods are analysed through the study of
Suttas and Vinaya, many teaching skills and methods are found. However, in this article, only
three main teaching skills and methods of the Buddha: “Teaching by Similes”, “Critical
Thinking and Experiential Learning”, “Altruism” will be mainly discussed in detail through
the study of some specific suttas and katha(s) such as Alagaddipamasutta ***
Kesamuttisutta®'?, Marakatha@®®®, Gilanavatthukatha®**, Sedakasutta®®®, and Chavalatasutta®*®

and answered above inquires.

2. Teaching by Similes

One of the most effective teaching methods of the Buddha was teaching by similes.
The Buddha compared sensual pleasures with various objects like bones, a piece of flesh, a

grass torch, a charcoal-furnace, a dream, borrowed goods, a fruit-bearing tree, a

211 Alagaddiipamasutta, MN.

212 Kesamuttisuttam, Tikanipata, AN.

213 Marakatha, MV, Vin.

214 Gilanavatthukatha,MV, Vin.

215 Sedakasutta, MVS, SN.

216 Chavalatasutta,Catukkanipatapali, AN.
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slaughterhouse, a stake of a spear and a snake’s head.?!’ Using these analogies, the Buddha
let his disciples know that sensual pleasures only bring little enjoyment, but bring much

suffering, much despair, and many disadvantages.

The Buddha also taught his disciples the wrong and right way of grasping the
Dhamma by using the similes of the wrong and right way of grasping the snake?'®. The
Buddha said to the Bhikkhus that some foolish men learn the Dhamma. Nevertheless, they do
not wisely investigate the meaning of those Dhammas. They learn the Dhamma to criticize
others’ theories and to win the disputes. They learn the Dhamma to experience benefit, but it
does not happen to them for they grasp the Dhamma in the wrong way. Their wrong way of
grasping the Dhammas leads to their long-term harm and suffering. Here the Buddha gave the
similes of seizing a snake in a wrong way. Just as a man wants a snake, seizes it by its coil or
its tail. Then that snake may turn around and bite his hand or arm or some other part of his
body. Consequently, the man may die or suffer death-like pain. This is the result of catching
the snake the wrong way. Likewise, some foolish men learn the Dhamma, grasp the Dhamma

wrong way which leads to their long-term harm and suffering.?®

Alternatively, some noblemen learn the Dhamma, wisely investigate the meaning of
those Dhammas and it is neither to criticize others nor to win the disputes. They learn the
Dhamma to experience the good and it does happen to them for they grasp the Dhamma in
the right way. Their right grasping of the Dhammas leads to their long-term benefit and
happiness. Just as a man wants a snake, seizes it with a forked stick placing it rightly by its
neck. Then, even if the snake would wrap with its coils around his hand or arm or one of his
other limbs, it will not be able to bite any of his body parts. Thus, the man will not die nor

suffer death-like pain. Likewise, some noblemen learn the Dhamma, grasp the Dhamma right

217 Some of the detailed explanations of those similes can be found in Ka&madinavakatha of Potaliyasuttam, MN.

218 Some translate it as water-snake or viper or serpent

219 Brief sub-translation based on Pali text, Bhikkhu Nanamoli and Bhikkhu Bodhi’s translation and Suddhaso
Bhikkhu’s translation. All the other translations concerned with Alagaddiipamasutta will be sub-translation
based on Pali text, Bhikkhu Nanamoli and Bhikkhu Bodhi’s translation and Suddhaso Bhikkhu’s translation.
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way which leads to their long-term benefit and happiness. Through the similes of grasping
the snake in the wrong way and the right way, the Buddha taught his disciples that the wrong
way of grasping the Dhamma can lead one to long-term harm and suffering and the right way

of grasping the Dhamma can lead one to long-term benefit and happiness.

Next, the simile of a raft is also one of the best similes that the Buddha used when it
was compared with Dhamma. The Buddha taught his Bhikkhus how the Dhamma is similar
to a raft. He explained to his bhikkhus that a raft is to be used for crossing a river, not for
clinging. Just as a man who was going on a long journey saw a large river whose near shore
was risky and fearful and whose far shore was safe and free from danger. But there was no
ship or boat or bridge to go to the far shore. Then, he decided to make a raft with grass, wood,
and branches. He collected those materials; built a raft and crossed the far shore of the river
safely. Considering the usefulness of the raft, he thought of carrying the raft over his head or
shoulder wherever he may go. The Buddha asked his Bhikkhus whether the man was doing
right with the raft or not. The Bhikkhus unanimously disapproved the idea. The Bhikkhus
also agreed with the Buddha when he explained to them as although the raft was made by the
man and considering the usefulness of the raft, it would have been better to have left it on the
ground or made it float on the water after crossing the river rather than carrying the raft on his
head or shoulder. Likewise, the Buddha said to his Bhikkhus that the Dhamma taught by him
is similar to a raft: for crossing over the sea of samsara. After crossing over, one should

abandon even those Dhammas: not to be said of Adhammas.??°

The similes mentioned above can be found in Alagaddiipamasutta®®. From this sutta,
one can see how the Buddha employed perfect similes and executed them effectively to make
his point. The objects used in similes were common which his disciples were familiar. His

listeners could distinguish which Dhamma is obstructive; which view is wrong, which view is

220 Non-Dhammas or against dhammas or evil things.
221 Alagaddiipamasutta, MN.
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right, which way of grasping the Dhamma is right and which way of grasping the Dhamma is
wrong. And finally, in the simile of the raft, Dhamma is compared with the raft, and his
disciples were advised not to cling to the Dhamma as well as non-Dhamma; one needs to

abandon the raft when the purpose is served.

3. Critical Thinking and Experiential Learning

For critical thinking and experiential learning, Kesamuttisutta??? is one of the best
suttas to analyse how did the Buddha inspire his listeners to think critically and learn from

their own experiences.

At the time of the Buddha, the Kalamas of Kesamutta,??® like any other time, were
visited by many ascetics and brahmanas. Each ascetic and brahmana was expounding and
glorifying his own while disparaging and denouncing theories of others. So, the Kalamas
were confused and the doubt; who is saying true and who is saying false arose in
them.??*When the Buddha was at Kesamutta, Kalamas approached the Buddha and explained
their situation. Then, the Buddha understood their dilemma and comforted them by saying
that arising of doubt and uncertainty about various theories is reasonable. The Buddha’s
sympathy for their situation and appreciation of their inquiry made them ready to reflect on

the bewildering situation and learn.

Then the Buddha advised Kalamas, not to rely upon what has been said, not upon
acquired by repeated hearing, not upon lineage, not upon hearsay, not upon the authority of
scriptures, not upon reasoning, not upon inference, not upon logic, not upon personal
preference, not upon another’s apparent competence, not upon consideration “This ascetic is
our teacher.” Kalamas must know which Dhammas are unwholesome, censurable,

condemned by the wise, and which Dhammas lead to long-term harm and suffering. Those

222 Kesamuttisuttam, Tikanipata, AN.
223 also, Kesaputta.
224 Bhikkhu Bodhiand Suddhaso Bhikkhu’s translations of the Pali text.
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unwholesome, censurable, and condemned Dhammas that lead to harm and suffering should
be abandoned. In this case, these statements might be understood by ones who are wise
enough. Nevertheless, some people might be still in doubt and for some may not even know
well which Dhammas are unwholesome, censurable, and so on. Therefore, the Buddha further

2253rises

asked Kalamas whether a person is benefitted or harmed when lobha or dosa or moha
in him or her. Kalamas’ answer was in the favour of harmed. Here too, some people still
might be in a thinking state. Therefore, the Buddha explained in detail that a greedy person’s
mind is overwhelmed by lobha, an angry person’s mind is overwhelmed by dosa, a deluded
person’s mind is overwhelmed by moha can Kkill, can steal, can commit adultery, can lie, and
can encourage others to do the same too. All these violations can lead to long-term harm and
suffering for him. Kalamas reflected and judged them on the basis of their own experiences if
they are really true or not. Finally, they all answered in agreement. After the Buddha gave
detailed explanations and let Kalamas reflect, the Buddha asked again whether lobha, dosa,
and moha are wholesome or unwholesome, and so on. Kalamas replied to each and every

question with conviction and without any hesitation. Here one can realize that all Kalamas

could reflect and answer with no doubt to the Buddha’s questions.

Therefore, the Buddha advised Kalamas not to rely upon what has been said, ... not
upon consideration “This ascetic is our teacher”. One should acknowledge which Dhammas
are unwholesome, which Dhammas are wholesome?®, etc. then abandon unwholesome

Dhammas and live in accordance with the wholesome Dhammas.

If a noble person lives with alobha, adosa, and amoha??” and spreads all directions of
the entire world with metta, karuna, mudita and upekkha,??® he wins four assurances in this

very life. The four assurances show that the reason for a virtuous life does not necessarily

225 Greed, anger or hatred, delusion

226 The Buddha explained about alobha, adosa and amoha in the same way of lobhadosaandmoha. The reason
whyalobha, adosa and amoha lead to long term benefit and happiness is not breaking the precepts.

227 Non-greed, non-anger and non-delusion

228 T ovingkindness, compassion, sympathy in other’s welfare, and equanimity
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depend on belief in kamma and rebirth but on mental well-being acquired through the
overcoming of greed, hatred, and delusion. Being convinced with the explanation and the
reasonings given by the Buddha, the Kalamas took refuge under him with pure faith, not

driven by blind faith.

To sum up, in the Kesamuttisutta, one can see how the Buddha supported Kalamas for
free inquiry, critical thinking, and learning from their own experiences. The Buddha asked
questions and gave them time to think, reflect and learn from their own experiences. The

Buddha always led his listeners to come up with the right conclusions.

4. Altruism

The listed kathas and suttas, namely: Marakatha, Gilanavatthukatha, Sedakasutta,
and Chavalatasutta are chosen to study the Buddha’s teaching skills and methods concerned

with altruism.

In Marakatha, one can see how the Buddha inspired his Bhikkhus to go and teach the
Dhamma. The Buddha knew that his Bhikkhus are free from all fetters and there are also
divine and human beings who are free from them. Therefore, the Buddha asked his Bhikkhus
to travel for the benefit and happiness of many with compassion; for the good, benefit, and
happiness of human and divine beings and teach the Dhamma and make known the holy
life.??° The Buddha explained to his Bhikkhus that there are living beings, who have less
defilement, for not listening to the Dhamma, suffer loss. If they listen to the Dhamma, they
will understand the Dhamma. Therefore, out of compassion for the world, the Buddha asked
his Bhikkhus to take up the selfless mission of teaching the Dhamma through wandering from
place to place. The Buddha also let his disciples know that he will also go to Uruvela
Senanigama and teach the Dhamma. Here, the Buddha gave valid reasons why they should

travel and teach the Dhamma to others. And he was also an ideal example before the entire

229 brahmacariyam
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community was encouraged and instigated by his words and action in the great mission of
selfless activities. This is one example of how the Buddha taught his Bhikkhus concerned

with altruism.

In Gilanavatthukatha, the Buddha taught his Bhikkhus to attend to each other and not
to hope for anything in return for helping others. This teaching was related to a Bhikkhu who
was suffering from dysentery and was lying down in his own urine and excrements. The
Buddha saw that Bhikkhu and asked why no one was helping him. Then the Buddha
recognized that it was because the sick Bhikkhu did not help other Bhikkhus, so no one was
also helping him. However, The Buddha asked Ven. Ananda to bring some water and they
both cleaned that monk and placed him on a bed. Then the Buddha asked all the monks to
assemble and asked why that monk was not attended by the Bhikkhus. They also answered
that as the sick monk was uncaring towards other Bhikkhus, so no one was attending to him.
Then the Buddha said that “You all don’t have mother and father to attend to you. If you
don’t attend to each other, who will attend to you? A person who would attend to me should
attend to a sick person. If someone is sick, he should be attended to by his preceptor or
teacher or co-resident or pupil, or someone who is similar toa preceptor or someone who is
similar to a teacher. If a sick person has no preceptor, ... no person who is similar to a
teacher, then, the samgha should attend to him. If samgha doesn’t attend to, it is an offense
and wrong-doing.”%3° The Buddha also taught his Bhikkhus that there are two types of sick
people: one is hard to attend to and another one is easy to attend to. There are also two types
of attendants: one is a disqualified attendant and another one is a qualified attendant.?!
There, the Buddha taught his Bhikkhus that a qualified attendant should attend to a sick
person with lovingkindness and should not hope for anything in return for his service. Here,

the Buddha’s teaching skills and methods with altruism were: finding out the problem,

230 Just a brief translation of mine from Gilanavatthukatha, Vin.
231 Detail explanations of the two types of sick people and two types of attendants can be found in
Gilanavatthukatha, Vin.
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solving the problem with compassion, giving reasons, making small rules, %

explaining
possible difficulties one might face in helping others, and qualities an attendant should have.
These are some teaching skills and methods of the Buddha to encourage his Bhikkhus to

attend to one another.

In Sedakasutta, the Buddha taught his Bhikkhus that when one protects oneself, one
protects others and when one protects others, one protects oneself. The Buddha said that
protecting oneself through the establishment, development, and repetitive practice of
mindfulness can protect others. And protecting others through patience, non-violence,
lovingkindness, and rejoicing at the continuous progress of others can protect oneself. Here,
the Buddha indirectly explained that one can be an altruist for oneself and others through the
foundation of mindfulness, patience, non-violence, lovingkindness, and delight at the

continuous progress of others.

Likewise, in Chavalatasutta, the Buddha taught his Bhikkhus that there are four types
of people in the world; the one who neither practices for his or her own benefit nor for other’s
benefit, the one who practices for others’ benefit but not for his or her own benefit, the one
who practices for his or her own benefit but not for others’ benefit and the one who practices
for his or her own benefit and for others’ benefit. The Buddha said that the fourth one is the
supreme, foremost and excellent. This was also indirect teaching of the Buddha to try to be

the one who performs not only for oneself but for others too.

To sum up, the Buddha taught his Bhikkhus in various ways to participate in altruism
for the wellbeing and happiness of oneself and others. Out of compassion the Buddha taught
and explained the Dhamma with calmness and clarity. The teaching skills and methods of the

Buddha concerned with altruism are coupled with the right understanding, reason, and logic.

5. Conclusion

232 Apatti and dukkata.
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When all the Buddha’s significant teaching skills and methods are reflected back, one
can see that the Buddha could employ perfect similes and execute them effectively to make
his point. He could always explain well to his listeners to understand his teachings. His
thoughts and performances were all out of compassion and for the benefit of others. His
sympathy and inspiration could make people lead a holy life and help, protect and do good
things for the benefit of others. These were the Buddha’s teaching skills. The Buddha’s
teaching methods were: using the well-known objects in teaching by similes, asking
questions, giving time to evaluate oneself, appreciation, supporting free inquiry, providing
reasons, explaining detail, and letting all his listeners participate in the learning process can
be regarded as the teaching methods of the Buddha. Through these teaching skills and
methods, the Buddha could change people’s lives, society, and the world to become better

and more peaceful.

By realizing the Buddha’s teaching skills and methods, one can also apply some of
them such as appreciation, supporting critical thinking, participating and encouraging
altruism, thinking and performing out of compassion, and being calm in solving problems for

the good, benefit, and happiness of oneself and others.
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The Theravada Perspective of the Buddhist Philosophy and its influence

upon the Worldly Beings

By Yee Wai Than
Dr. Bhikkhu Gyanabodhi (Supervisor)

Introduction

Sentient beings are striving to be alive in the cycle of the life called samsara because
they are stuck in this cycle of the life. There is a saying like it is not sure to live for 100 years
but it ensures to face or undertake a hundred of worldly affairs what we cannot avoid
properly. Due to the Buddhist point of view, the cycle of the life called samsara is known as
the place of sufferings and there are no permanent things based on all the phenomena are
changing in every single second. If we figure out the buddha’s biology, we can properly
notice how the buddha realized this world is just temporary and full of sufferings. Basically, |
will definitely interpret some of the main basic doctrines in my article which are related with

the Theravada perspective of Buddhist philosophy.

Theravada perspective of Buddhist philosophy

Most of the Buddha’s teachings are intending to realize the nature of the truth due to
the liberation of sufferings. If we observe into the deep of the Buddha’s teachings, we may
see that the Buddha’s doctrines are involving in such kinds of fields like Buddhism and social
teachings, ethical teaching, political teachings, economic teachings, and the doctrinal
teachings based on the liberation of sufferings. If so, all these teachings are focusing on the
prosperities of the beings and to cultivate the peaceful world. When we practice as the
buddha’s guideline, we should first recognize that how much we know, how much we see,
and how much we understand on these precious doctrines and practices.?®® Buddha never
forces to anyone to follow under his rituals and concepts. If so, we first need to make
research how these buddha’s philosophical teaching is reflecting to our life for the sake of
escaping from the sufferings. It can be realized as the teachings which can bring the
happiness, peaceful world, tranquility, and safe society without being hurt to anyone and in
the end, it will lead to the attainment of nibbana. Moreover, it will be effective to have the

clear understanding of these doctrines such asthe doctrine of the paticcasamuppada as the

233 WalpoloRahula, “What the Buddha Taught”, New York: Grove Press 841 Broadway, 1974. p.8
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main Theravada perspective of Buddhist philosophy,dukkha and its cessation, the three
characteristics of phenomenal existences, sarsara and nibbana for the sake of human beings.
If we go thorough those doctrines, we are able to be figure out the main concept of the

Theravada perspective of Buddhist philosophy.

The True Nature of Living Beings

Buddha mentioned in a certain speech which can be seen in the conversation with the
king Pasenadi based on the speech of aging and death.
“atthinukho, bhante, jatassaaiiiiatrajaramarand ti?**

“Is there someone who is free from becoming old age and death?”

Buddha replied that no one can be free from old age and death whoever they are rich
in properties, gold, silver, many servants, luxuries and such those kinds of abundant wealth.
Similarly, the brahmins and the house holders could not avoid these natural phenomena
“jirantiverajarathdsucitta,  athosarirampijaramupeti,  sataficadhammonajaram  have
sabbipavedayanti”’ti.?®

The body what we are owned will be perished certainly and there is an example that
even the kings’ chariots which are very satisfied to have a ride upon them but it has already
out of date to carry on in the future. On the other hand, there are the certain dhammas or
doctrines will not be decay and destroyed which is the very good proclamation by the true

nature.

The Characteristics of Phenomenal Existence

The three characteristics of phenomena existences (tilakkhara in pali) are
(1) Anicca “transient”

(2) Dukkha “suffering”
(3) Anatta “selflessness”

There are some certain doctrines related with these three characteristics and the
conceptof impermanent five aggregates “paficakhandha in pali” which is shown in the
samyuttanikaya.

“Rapamkho, bhikkhu, aniccarn, tatratechandopahatabbo.

Vedanaanicca...sanna...sankhara...vinianamaniccam,Tatra

khotechandopahatabbo. >

234 9N 3.3.
2B 9N 3.3.
236 SN 22.66.
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The explanation of anicca ‘“impermanent”, dukkha “suffering” and anatta
“selflessness” are also considered in the same way. We can be comprehended in this way like
all the five aggregates are subject to suffering and there is no self. The first one called the
aggregate of form “ripa” can be related with all the material form which has the ability to
have a sense with its physical body. Then, the feeling “vedana” can be recognized into three
main portions which are pleasant feeling, painful feeling, and neutral feeling. The perception
“sanna” is referred to the memory and remembering based on the things. The fourth
formations aggregate “sankhara” is including all the volitional activities or formations and it
can also realize as the conditional formations. The last one namely consciousness “vifiiana”
can support to get the specific awareness of something with the clear realization.If so, we
should be comprehended that those five aggregates are situated in the concept of the

characteristics of phenomena existence due to the aniccasuttam as | mentioned before.

The Doctrine of Paticcasamuppada

Here, we can further figure out the concrete idea of the suffering “dukkha” according
to the life process of human beings in this samsara. In this certain concept, the buddha
preached the doctrine of dependent arising called “paticcasamuppdda” for the sake of
comprehending the whole mass of suffering which is happening in the life cycle. In totally,
there are twelve links which are relating on each other due to the original concept of causal
conditions. So, I want to firstly depict the primary version of the pali term from the

paticcasamuppadasuttam of the buddhavagga as follows;

“avijjapaccaya,bhikkhave, sankhara, With the arising of the ignorance, the formations arise
vifiianapaccayanamaripam, \With the arising of the consciousness, the mental and physical
phenomenaarise

namaripapaccayasalayatanam, With the arising of the mental and physical phenomena, the
six-fold senses bases arise

salayatanapaccayaphasso, With the arising of the six-fold senses bases, the feeling of contact
arises

phassapaccayavedana, With the arising of the feeling of contact, the feeling arises
vedanapaccayatanha, With the arising of the feeling, the craving arises
tanhapaccayaupadanam, With the arising of the craving,the clinging arises

upadanapaccayabhavo, With the arising of the clinging,the becomingarises
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bhavapaccayajati, With the arising of the becoming,the process of rebirtharises
Jjatipaccaya, With the arising ofthe process of rebirth,
Jaramaranamsokaparidevadukkhadomanassupayasasambhavanti. The arising of old age,

death, sorrow, lamentation, pain, grief and despair occur.”?%’

“Yopaticcasamuppdadarmpassati o) dhammarizpassati, yodhammaripassati o)
paticcasamuppadampassati.”’%®

The above verse said that if one who see the dependent arising, he sees the doctrine.
In contrast, if the one who see the doctrine, he sees the dependent arising in the same way. In
the short to the point, the doctrine of dependent arising is basically recognized showing the
causal conditions of the entities on each other.

“Itiimasmim sati idamhoti, imassuppadaidamuppajjati, itiimasmimasatiidamnahoti,

imassanirodhdidamnirujjhati.”?°
“There is something to exist, and that is, with the specific arising of this and that

arises.”

“There is nothing to exist, and that is not, with the cessation of this and that ceases.”

The Doctrine of Samsara and Nibbana

The term samsara is basically recognized as the cycle of rebirths or it is similar like
the word “transmigration”. If so, the term “Samsara” is simply known as the cycle of the life
which is continuous happening in the countless numbers of the world. The ignorance “avijja
in pali” which support to crave the things with the concept of the thirst “tania in pali”.
The “tinakarthasuttavannana” where the buddha illustrated the example of the
samsara.There is a man who is collecting all the grasses, leaves, sticks and etc. After then, he
put in the ground by recognizing that this one is for my mother, and after four inches
distance, he puts another one on the ground by recognizing that this is for my grandmother
and etc. In this situation, even all the leaves are going to lack but the counting will not be
finished. Here, the buddha gave the message to comprehend the suffering of the samsara
because of the avijja and tanha. Moreover, we should be perished all the “sarnkhara” and try
to escape from them by destroying the craving.The king called “milinda” asked the question
related with the term “samsara” to the Ven. Nagasena. In the pali term which is shown as

follows;

237 SN 12.2 Nyantiloka, “The Words of the Buddha”, Sri Lanka, Kandy, Ceylon: Buddhist Publication Society,
December 1967. P.20.

238 MN. 28.

239 MN. 79.
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“Idha, maharaja, jatoidhevamarati, idhamatoaniiatrauppajjati,
tahimjatotahimyevamarati, Tahimmatoafifatrauppajjati, evamkho, maharaja,

samsarohoti.” **°

If someone eats the mango and plants it again in another place. After then, the second
plant will grow in another place and there will be some mangoes again. In this way, we can

see the continuous cycle of the mango plant and it will never end.

Dukkha and its Liberation

There are three types of sufferings which are dukhadukkhata, sankharadukkhata, and
viparinamadukkhata. The first one “dukkhadukkhata’ is focused on the comprehending of the
suffering related with the bodily suffering and mental suffering. This certain suffering leads

=99

to cause such as the suffering of birth and rebirth “jati”, the old age “jara™, the illness
“vyadhi”, the death “marapa”. This mentions that it is also suffering when we are apart from
our beloved one and on the temporary, we are being with the one who we don’t wish to live
together “appiyehisampayogodukkhopiyehivippayogodukkho”. The buddha points out the last
one which is referring that if we wish for something to attain it but it doesn’t happen. On the

one hand, we get what we don’t wish “yampicchamnalabhatitampidukkham .

When we go through to the second dukkha or suffering called “viparinama
dukkha "can be depicted as the suffering of change. To be more specific, we should be figure
out the similar example of the lokadhamma because everything is changing in every single
seconds due to the lokadhamma and that is why even we feel happy, it will not exist longer
and change into the sadness. Basically, there are eight types of lokadhamma which are

occurring in the life of human beings.

In the last portion of the “sankhara dukkha” which can be realized due to the concept
of “the five aggregates” which is supported to get the sense of “I”” or “sentient being”. That is
why, buddha preached that all the five aggregates can be briefly illustrated as the suffering
which is shown in pali as follows;

“sankhittenapaiicupadanakkhandha dukkha ***

20KN. 19.9
241 WalpoloRahula, “What the Buddha Taught”, New York: Grove Press 841 Broadway, 1974pp. 16-18.
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By exploring all those three types of sufferings, the main reason of entrap in this
world is because of the influencing of “avijja” known as the ignorance which can be born the
unwholesome dhammas called “kiles@”. To be more specific, I want to elaborate the three

stages of kilesa and how can we escape from that kilesa.

Before | present about the three different levels of kilesa, | want to point out the brief
explanation of kilesa. According to the dictionary of pali text society, kilesa is meant the
affliction or defilement which cause our mind to be harmful which activate to cause the
unwholesome actions by cultivating akusalacittas such as lobha “greed”, dosa “aversion”,
and moha “delusion. That’s why people are suffering due to the cause of kilesa “defilements”

in the cycle of the life due to the Buddhist point of view.

Degrees of Kilesa and its Liberation

If one cultivates those three levels of kilesa, the one should be realized to eradicate by
practicing three virtues known as sila “morality”, samadhi “concentration” and pannia
“wisdom”. Those three levels of kilesa are depicted as follows;?42
(1) Vitikkamakilesa

This certain type of kilesa level can be translated as the transgression against three
sorts of kamma known as kayakamma “bodily action”, vactkamma “verbal action”, and
manokamma “mental action” such as killing, stealing and telling lies. If someone is doing
the misdeeds or unwholesome actions by breaking down those three kamma, the one is
easy to commit something wrong deed which is directly meant in the level of
vitikkamakilesa or it can be recognized as the coarse level among the three levels of
kilesa.
(2) Pariyutthanakilesa

As for this level of pariyutthanakilesa, someone can commit the sins wrongly in one’s
own mind without controlling the mind. On the contrary, the mind is full of mentally
misdeeds which are leading to cause the things to make the wrong actions. In this certain
type of condition, we can be regarded as the second level of kilesa called
pariyutthanakilesa which is known as the outburst or prepossession and it was the state of
medium.

(3) Anusayakilesa

242 WalpoloRahula, “What the Buddha Taught”, New York: Grove Press 841 Broadway, 1974 pp. 19-20. Thanh
Huynh, “Defilements (Kilesa).” Web July 2017
https://sites.google.com/site/honoluludhammacommunity/defilements-
kilesa?fbclid=IWAR2TYM7FJH t41BFwtm4jx-TFOgaDfmklaetaG11KXEsdjWrgV8daujhe30> .
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This third type of kilesa can overwhelm upon both of the above two types of kilesa
because this is activating both of the vitikkama and pariyugthanakilesa for the sake of
committing with the unrighteous actions bodily, verbally, and mentally. Moreover, this
can be recognized as the basic one which is cultivating all the roots of kilesa to be born
inside of the mind. If so, if we can kill from the root of our heart, we can be well

controlled not to occur other levels of kilesa in this very first low level.

First of all, the basic level of kilesa known as “vitikkamakilesa” can be removed due to
the cultivating the moral practices called “sila”. If we can establish the practice of moralities
on our virtuous actions, it will rid of the first level of kilesa without hurting to one’s own and
others. Basically, there are basic five precepts to cultivate in our daily life as much as we can.
This will be effective to maintain and protect from doing misconducts based on this very first
level of kilesa physically, verbally and mentally.

In the second level of arising state of kilesa from the mind, we have to be cultivated to
have a concentrated mind through the practice of meditation called “samadhi”. According to
the dictionary of pali text society, samadhi is directly meant that one pointedness of the mind
or we can also say the practice of meditation. Basically, the level of pariyusthanakilesa is
situated in the deep of the mind and commit the misconducts mentally. By practicing the

meditation practice, the one can be liberated from the second level of kilesa.

If so, the only way to see this kilesa is to have a concentrated mind with the specific of
wisdom. If there is no wisdom to have a clear sight upon this stage of kilesa, this will
overwhelm all through our mind to cultivate others levels of kilesa in a certain time without
knowing ourselves. In this certain kind of wisdom this is especially meant for the practice of
insight or spiritual insight which can be distinguish between wholesome and unwholesome

deeds in our mind.
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Conclusion

Human beings are just superstitious within these illusory life without recognizing the
real sufferings of the temporary life. There are Buddhist philosophy of thoughts to realize the
nature of the phenomena as they truly are. As we have known that the teachings of the
buddhas are just showing the way of the liberation or escaping from the samsara for the sake
of human beings’ welfare. When we say the Buddhist ways of teaching to liberate from
samsara, there are such precious doctrines which should be basically known as | mentioned
before such as the doctrine of paticcasamuppada, the characteristics of phenomenal
existence, the perspective of samsara and the crucial understanding of nibbana or liberation,
and the roots of causing sufferings. On the other hand, our buddha’s teachings are not only
intended to liberate from samsara but also how to build a peaceful society while we are alive
in a certain period of time. If so, we can also figure out the doctrines which are related with
the human society where is free from the lobha “greed”, dosa “anger” and moha “delusion”
such these kinds of basic akusalacitta-s known as sinful mindsets. In contrast, everyone
should eliminate those immoral mindsets and cultivate opposite moralities such as alobha
“absence of greed”, adosa “absence of anger or loving kindness” and amoha “absence of

delusion or wisdom” by combining the basic five precepts of practices in our daily life.
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Master Taixu’s Reformation in Modern Chinese Buddhism

By Lim Lee Nee

Supervisor: Dr Mattia Salvini

Introduction
Master Taixu (K i) (1890 — 1947) was a crucial figure in Modern Buddhism. He

was exposed to Buddhism at a very young age and renounced at the age of sixteen. After
three years, he had achieved enlightenment while reading the Mahaprajnaparamita Satra.
Since then, he started his career in trying to improve the situations in Buddhism.
Coincidentally, it was at the start of the Cultural Revolution in China when Master Taixu
had tried to carry out his thoughts to improve Buddhism in China. His ideas were first
published by the Chinese Buddhist Association in the early eighties (Sound of the Dharma
/ Fayin)?*3. However, there were mixed feelings and responses from the Buddhist society.
Master Taixu’s idea was just too ‘revolutionized’ for them to digest. Nevertheless, his
ideas were well received by sanghas who his students or students of his students were.
Since then, they are the ones that used Master Taixu’s vision and spread them in Taiwan
and all over the world.

In his early youth, Master Taixu had befriended many monks and translators who
exposed him to the thought of reformation. One of them was Renshan who attempted to
involve Master Taixu into taking over Jinshan Monastery. There was no record how deep
Master Taixu was in this matter, but from the comments of various conservative monks, he
was definitely involved in this ‘reformation®?*4. From then on, he had served and taught at
several centres, but his reformation ideas were pushed aside, causing his dreams to no
longer become reality. Disappointed by the responses he had received, Master Taixu went
into seclusion ( #]% ) on Putuo Shan (&F%.L) for three years to further his study

and improve his knowledge. He concentrated on sutras, sastras and Confucian classics
together with Western logic, philosophy, psychology and applied science. He composed
writings which included education, evolution, reform of sangha and the Human Vehicle (

A &) during his three-year-seclusion. These writings have remained as guides to his

vision in the future. Master Taixu travelled and had tried to spread his vision regarding

M3 (KR KLY | (6k: EMAAL, 1977 %) o i RE LA H AR, 1995,
24Holmes Welch, The Buddhist Revival in China (Cambridge: Harvard University Press, 1968).
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Buddhism and the modern world to Europe, America, and Southeast Asia. He had even
established numerous Buddhist academies to train the future monastic leadership and lay
followers to practice and help spread Buddhism. His ideas were mostly accepted by the
younger generations®#.

Master Taixu left this world in 1947, leaving behind many unfulfilled visions?*. He
was not only missed; he was also remembered. Remembered by many scholars and
followers, that valued his teachings and practiced faithfully according to them. They stayed
strong, so Master Taixu’s visions lived on. Since then, Buddhists from China and abroad
had started adapting his ‘reformation’ into their practices in Buddhism. Thus, began the
spreading of spores of Modern Buddhism throughout the whole world.

There are two motives that led to Master Taixu’s reformation. They are ‘problems
with Buddhism’ and ‘problems with the modern world’?*’. Due to the word limitation, this
article will not investigate these two problems. This article mainly discusses Master

Taixu’s reformation in modern Chinese Buddhism.

Reformations

The revolution in China had urged most to take steps in reforming their ‘traditional
beliefs’. Master Taixu was among those who were bold enough to transform these
‘traditional beliefs’ to adapt into the Chinese living. His focus was to transform the
traditional Buddhism into modern Chinese Buddhism.

Master Taixu established a ‘threefold plan’, mainly to reduce Mahayana Buddhism
to link between the East and West, to harmonize the tradition and modernity, and to apply
this into the current human condition. This ‘threefold plan’ comprises of ‘reformation of

teaching’, ‘reformation of monastic regulation’ and ‘reformation of monastic property’2*,

Reformation of Teaching
Influenced by World War |, Master Taixu concluded that human knowledge

originally came from animal awareness to the perfect awareness of an enlightened

245 Holmes Welch, “Changing Attitudes towards Religion in Modern China.” China in Perspective. (Wellesley,
1967): 79-97.

M0 RE (KR BBHEFRME) o (G KEKFELE, 1956 F). dbwd: L19),
4% (2), 2005,

247 Kenneth J Tymick, “The Communist Pure Land: The Legacy of Buddhist Reforms in the Early Chinese
Revolutionary Period,” Constructing the Past 15.1-10 (2014): 48-61.

248 Don A Pittman, Towards a Modern Chinese Buddhism. Taixu’s Reforms (Honolulu: University of Hawaii
Press, 2001).
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Buddha®*. To lead humanity towards the modern era, Master Taixu classified his teaching

250 252’ and mora|253.

into four categories - scientific?°, philosophical??, religious

Master Taixu stated that anyone can attain the truth of Buddhism through common
knowledge. However, through sila (ethics), samadhi (concentration) and prajiia (wisdom),
Buddhist scholars can gain the ultimate Truth. Even though Master Taixu perceived
science as the highest form of theoretical knowledge; he realized that science will be the
humans’ downfall. Master Taixu mentioned that science needs to digest Buddhism in order
to understand the universe as a whole. For example, he linked the teachings of the
Stirangama Siitra with the cosmology and Einstein’s theory of relativity. In short, Master
Taixu taught that truth of the Dharma in Buddhism is beyond compare. However, as a
normal pre-enlightened human being, one still needs science to prove the truth stated in the
Dharma.

Master Taixu noticed some modern Western philosophy such as Neo-Kantionism,
New Realism, Pragmatism, Creative Evolution and Emergent Evolution are near to the
teaching of Buddhism. However, they still have limitation as they still argue the facts from
the viewpoint of logical constructs. According to Master Taixu, the truth should be viewed

through as ‘what is produced by causes’ (& % Ff mt) and ‘what is manifested by
consciousness” (A EAT4E) .

Religion stated inner spiritual experienced by believers, and this varies from
religion to religion. According to Pittman®*, Master Taixu criticized that Christianity
emphasizes too much on faith and not understanding. On the other hand, Master Taixu also
praised Christianity had true compassion and was ready to help others?®®. He praised
Christians for building schools and hospitals. Master mentioned this action as meritorious
and should be practiced as ethical teachings in the monasteries.

As for moral, he combined the teachings of Confucianism and Taoism?®®. This is

because Master Taixu viewed that these two teachings are closer to the teaching of

249 Justin R Ritzinger, “Taixu: To Renew Buddhism and Save the Modern World,” Web. 23 Apr. 2022
<http://buddhism.lib.ntu.edu.tw/FULLTEXT/JR-AN/102919.htm>.

250 Science is on perception and experience besides analysis and synthesis.

21 Philosophy is on reasoned thought and inference.

252 Religion is on the existence of a supreme being and to seek truth/enlightenment.

253 Moral comprises of knowledge and action to seek truth through the discipline of heart and mind.

254 Don A Pittman, “The Modern Buddhist Reformer T ai-hsu on Christianity,” Buddhist Christian Studies 13,
(1993).

2% Darui Long, “An Interfaith Dialogue between the Chinese Buddhist Leader Taixu and Christians,” Buddhist
Christian Studies 20, (2000).

2% Howard L Boorman, ed. “Taixu” in the Biography Dictionary of Republican China, 1911-1949. (New York:
Columbia University Press, 1970).
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Buddhism Dharma compared to Christianity. Thus, he combined the teachings of
Confucianism, Taoism and Buddhism into what he called Modern Chinese Buddhism.
Master Taixu emphasized on education. The most important transformation is that
Master Taixu introduced monastic institutions to provide education to the sangha,
especially the younger generation sangha. He also encouraged the sangha to study various
Buddhist doctrines from different schools. Besides building and establishing Chinese
Buddhist colleges, Master Taixu also sent the sangha to Sri Lanka to further their studies
on Buddhism. Lay followers were urged to join in these studies as well. After graduation,
the sangha were sent to reform temples or to provide service in monastic education while
the lay students were spread out to promote and to practice Buddhism at home. Master
Taixu’s most successful academy was Minnan where it produced the most Dharma
teachers compared to the other institutions. Nevertheless, the academy closed its door in
1939 during the Japanese occupation.
The teaching from Master Taixu was categorized into three periods as:
- during the Hinayana prevailed and the Mahayana was concealed.
- during Mahayana was predominant and the Hinayana was secondary; and
- during Mahayana prevailed and the Hinayana was concealed.
On top of that, three languages formed part of the reformation in teachings as well. They

were Pali language, Chinese language and Tibetan language.

Reformation of monastic regulation

Master Taixu realized that most problems were more institutional than fundamental.
The solutions did not involve destroying the sangha or the canon, but only required some
reorganizing of the monastic regulations®’.

The traditional sangha during Buddha’s time used to travel and receive donations
from devotees. They had no permanent residence. When Buddhism reached China, the
Chinese preferred to stay put in a permanent residence, and rather than going from place to
place in order to receive donations, they opted to work for their daily needs. Every
monastic was viewed as a structural organization comprising of mainly only three tiers:

- Head of monastic is called ‘abbot’ and oversees everything.

- Ten departments headed by an official each were established to deal with different
aspect in the monastery.

- Every sangha member has to work to survive besides practicing Buddhism.

257 Don A Pittman, Towards a Modern Chinese Buddhism: Taixu’s Reforms (Honolulu: University of Hawaii
Press, 2001).
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As time goes by, the monasteries were divided into ‘public’ and ‘private’. Public
monasteries were directed by eminent monks, and they had the final say in everything. On
the other hand, each private monastery was managed by a master and his disciples. For
example, if all of them agree, they may sell the monastery. Nevertheless, the abbots in both
public and private usually allow their disciples to run the monasteries. With such hectic
tasks of running the monastic work and economy, these monks have no opportunity to study
Buddhist doctrines.

Seeing this flaw in Chinese Buddhism, Master Taixu had taken steps to reform
these procedures®®. He upheld the idea that all sangha should work for their living. Every

member could vote in the decision making regarding the monastery with the aim that all
should live in harmony with each other. Somehow, Master Taixu’s thought was influenced
by socialism. He held that one should not only rely on the environment but must focus on
correcting own self as well. Here he applied the teachings from the Buddha — the five
precepts and the ten virtuous deeds. Thus, he engaged Buddha dharma as part of his

teachings and reformation.

Reformation of monastic property

With these reformations, Master Taixu also concentrated on the monastic property.
Besides to protect the monastic property, the objective of the reformation of monastic
property was to set up education centres to educate the sangha and lay people. He tried to
harmonize these three reformations into Buddhism by linking teachings (Z%) , principles

(#) and practice (47) .

This transformation also included setting up charity organizations to help the poor
and to do social work which were organized by the monastery. This step brought the
Buddhists closer to a wider community®®°. The world will see Buddhism for what it truly
was. Nevertheless, when Master Taixu’s third reformation was suggested, not many
understood or had the knowledge or skill to get involved in the community. Therefore, he
faced rejection and resistance from the Buddhists at that time. Both sides had two choices,
to either accept existence or expect resistance.

One of the regrets that Master Taixu had was that his suggestion on sangha reform

was never fulfilled. He drafted out a blueprint on the reformation of sangha. However, the

2% Justin R Ritzinger, “Taixu: To Renew Buddhism and Save the Modern World,” Web. 23 Apr. 2022
<http://buddhism.lib.ntu.edu.tw/FULLTEXT/JR-AN/102919.htm>.

259 R Puligandla & K Puhakka, “Buddhism and Revolution.” Philosophy East & West (Hawaii: University of
Hawaii Press, 1970).
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idea was thrown out as it was viewed as impossible by the sangha group. In 1930, Master
Taixu revised his blueprint and published ‘Outline for Establishing the Sangha’?®°. The
program describes in details different phases of the monastic career. Since this program
was not fully implemented, this assignment will not go into details regarding this program.

Nevertheless, the lay people followed Master Taixu’s teachings by spreading
Buddhism via propagation through publications and lectures. He once mentioned this in
East Asian Buddhist Conference that Buddhist doctrines must be spread to the crowds
everywhere including the marketplaces, public transportation, in hospitals, factories,
soldiers” barracks, and even in prisons®®!. Such activity still continues to run throughout

the world.

Renjian Fojiao (Humanistic Buddhism)

Adapted from part of guideline of qili qiji 223234 together with the supreme
legacy of the past, Master Taixu has reformed Buddhism and blended in with the Chinese
society and the world?®2, His contributions have not only modernized Chinese Buddhism
but also united the world as his followers gather and help those in need.

Master Taixu’s ideas mainly concentrate on human realm. He used ‘rensheng
fojiao’ A3 as his newly reformed Buddhism. Later after his death, ‘rensheng fojiao’
was transformed into ‘renjian fojiao> A8 #h# by Master Yinshun?®3, However, there is
not much difference between these two concepts as the main objective of both is to focus
on Buddhism for the Human Realm movement.

‘Renjian fojiao’ highlights one’s genuine practice as the sole purpose, not just
theoretic studies. Here, Master Yinshun has fulfilled Master Taixu’s will on linking the

value of teachings (#%) , principles (##) and practice (47) .

260 Paul F Callahan, “T’ai Hsu and the New Buddhist Movement”, Papers on China, Vol. 6, (March 1952).

261 Justin R Ritzinger, “Taixu: To Renew Buddhism and Save the Modern World,” Web. 23 Apr. 2022
<http://buddhism.lib.ntu.edu.tw/FULLTEXT/JR-AN/102919.htm>.

A SE (RERIFHBEIARLZAR) (S FHINF LA RN, 1995),

263 Master Yinshun revised Renjian fojiao in his book Fo Zai Renjian ( # .7 A 18] Humanistic Buddhism ) as
‘From the idea that Buddhas appear in the human world, one human world and one Buddhist way. This is
what we called Humanistic Buddhism which is different from either the teaching of God in the human world
or the human realm in the Buddhist teaching. It is through the righteous practice in the human world to
directly reach the Bodhisattva path. It is such kind of Buddhism that the Bodhisattva practice does not
obstruct the righteous practice in the human world.” This reflects the Buddha’s teaching in Ekottaragama
that ‘All Buddha appear in the human world, (it is) not attained as gods (in heavens).’
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Conclusion

Master Taixu’s reformation to the modern Buddhism has united the world despite
what they believed in?®4, He managed to let the world see the practicality of Buddhism in
modern life.

Master Taixu passed on in 1947 and left many unfulfilled visions behind?®®. He was
remembered by many scholars and followers that valued his teachings and practiced
faithfully according to them. Since then, Buddhists from China and abroad had started
adapting his ‘reformation’ into their practices in Buddhism. Thus, began the spreading of
spores of Modern Buddhism throughout the whole world.

To this day, Master Yinshun (¥p)it) and the other prominent monks and nuns
consisted of Master Cheng Yen (3 i) of Tzu Chi Foundation (%% & 4 €) from East
(Hualien), Master Hsing Yun (£ %) of Fo Guang Shan (#.4) from South (Dashu),
Master Wei Chueh (%) of Chung Tai Shan (¥ & L) from West (Nantou) and Master
Sheng Yen (% k) of Dharma Drum Mountain (: #.1) from North (Jinshan) have turned

Master Taixu’s dream into a reality.
Due to the word limitation, this article is not able to look into details of each Master
Taixu’s reformation on modern Chinese Buddhism. Therefore, this article invites further

research into this subject.

204 ZIAA (RBAEAME) GuM: #iz AR KRR, 2000 7).
65 KB (R hHEEFEULY . (54 KEKFLE, 1956 F), dbxmF: L&
(19), £1%(2), 2005,
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Chapter 1: A Personal Reflection

Section 1.1: Rationale for narrative

Auto-ethnography is an approach to research and writing that seeks to describe and
systematically analyze (graphy) personal experience (auto) in order to understand cultural
experience (ethno).?%® This methodology is a balancing act between telling (about auto-
ethnography’s history, methods, responsibilities and possibilities) with showing (doing the
work of auto-ethnography).?®” Importantly, a reflexive ethnographer has to establish distance
whilst remaining authentic and accountable.?®® Excessive focus on self in isolation from
others, overemphasis on narration rather than analysis, exclusive reliance on personal
memory and data source, negligence of ethical standards regarding others in self-narrative
and inappropriate application of the label auto-ethnography should be avoided.?®® Ethical
concerns should be taken into consideration because “when we write about ourselves we also
write about others”, and consent should be sought from those implicated.?’® | have obtained
permission from my family to write about them. My parents are deceased.

Reflections on the Dhammacakka Sutta also teaches that Buddhism is based on
personal experience and as such it is rational and not speculative. Rational understanding is
the keynote of Buddhism and blind beliefs are dethroned because mere beliefs and dogmas
cannot emancipate a person. The foundations of Buddhism are the Four Truths that can be
verified through personal experience. The first Truth of suffering, which deals with the
constituents of self and the different phases of life, is to be analyzed, scrutinized and

examined leading to a proper understanding of oneself.?’

Section 1.2: A personal narrative

| stare at the blank page on my computer. My mind is just as blank as the page. | have

absolutely zero idea what to write for this assignment. | am tired and annoyed at the same

266 Carolyn S Ellis and Arthur Bochner "Autoethnography, Personal Narrative, Reflexivity: Researcher as
Subject” The Handbook of Qualitative Research 2000 Web: http://works.bepress.com/carolyn_ellis/49/
Accessed 6 October 2019

267 Stacy H Jones Autoethnography: Making the personal political. In Norman K. Denzin & Yvonna S. Lincoln
(Eds.), Handbook of qualitative research Thousand Oaks, CA: Sage 2005 p 763-791.

268 Barbara Probst The Eye Regards Itself: Benefits and Challenges of Reflexity in Qualitative Social Work
Research, Social Work Research Vol 39 Issue 1 March 2015 p 37-48. Web:
https://doi.org/10.1093/swr/svu028 Accessed 6 October 2019

269 Heewon Chang Autoethnography as Method. Walnut Creek, CA: Left Coast Press (2008) Print

270 Carolyn S Ellis “Telling secrets, revealing lives: Relational ethics in research with intimate others”
Qualitative Inquiry 2007,13(1), p 3-29.

271 Ven Narada The Buddha and His Teachings Malaysia: Buddhist Missionary Society 1942 p 96-99 Ch 6 Print
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time, looking at the pile of thick heavy books on my table. Why in the world did I register
for Buddhism studies?

Suddenly, a voice in my head says “Because you were seeking peace within your
heart. And if your heart is not at peace, then you will not find peace in everything else too”.
| sit upright in my chair with surprise because it is almost 12 midnight and | am alone in the
room.

Where did that thought come from?
My eyes somehow go to this subject “Five precepts the foundation of peace”. That is
where | need to research — to look deeper into the roots of my restlessness and find peace

within myself.

Chapter 2: The Four Noble Truths

“Of all the paths the Eightfold Path is the best, of all truths the Four Noble Truths are the
best; of all things passion-lessness is the best: of men the Seeing One (the Buddha) is the
best.”

(Dhammapada v273)

The four noble truths are the most basic expression of the Buddha's teaching. As Ven.
Sariputta said, they encompass the entire teaching, just as the footprint of an elephant can
encompass the footprints of all other footed beings on earth.2"?

Section 2.1: Arising and Cessation of Suffering

In his first sermon, Buddha expounds to us the Four Noble Truths. Each of these truths
has three aspects and altogether there are twelve insights. With ongoing vigilance, we use
these Four Noble Truths and apply them to ordinary things in our lives; to our attachments
and obsessions of the mind and investigate deeper in order to have the insights.?”®

The Fourth Noble Truth of the Noble Eightfold Path is a paradox. It is a conditioned thing
that is said to help you to the unconditioned. Awakening, your true nature is already always
present; but we are not awake to this reality. Our true nature is obscured by our grasping and

attempts to control the ceaseless flow of phenomena and process. The path is a process to

272 philip Moffitt Dancing with Life: Buddhist Insights for Finding Meaning and Joy in the Face of Suffering
(Kindle ed.) Rodale 2008 Print

273 Ven Ajahn Sumedho The Four Noble Truths Buddha Dharma Education Association Inc Buddhanet 2002 p
13-26 Web: http://www.buddhanet.net/pdf file/4nobltru.pdf. Accessed 15 October 2019
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help you move beyond the conditioned responses that obscure your true nature. The Path is

about unlearning rather than learning. We learn so we can unlearn and uncover.?’

Section 2.2: The Noble Eightfold Path

>

"One is the quest for worldly gain, quite another is the path to Nibbana.’

(Dhammapada v.75)

The Noble Eightfold Path comprises two lesser ‘Paths’, in two successive stages - the first

is the Path of Insight/Vision (darsana-marga), the second is the Path of
Cultivation/Transformation (bhavana-marga).2”

2.2.1: Path of Insight/Vision (darsana marga)

The Path of Vision corresponds only to the first step (anga) - Perfect Vision. An
understanding of the four noble truths is developed and is equivalent to the first stage of
the bodhisattva. The klesas - defilements which are the cause of all misery and affliction -
start to be eliminated and the alaya-vijnana to be clarified.?’

2.2.2: Path of Cultivation/ Transformation (bhavana marga)

The Path of Transformation corresponds to the seven remaining ‘steps’- Perfect
Intention, Perfect Speech, Perfect Action, Perfect Livelihood, Perfect Effort, Perfect
Mindfulness, and Perfect Meditation/Concentration.

The significance of this division is that Perfect Vision represents the phase of initial
spiritual insight and experience, whereas the rest of the Eightfold Path represents the
transformation of one’s whole being in all its aspects. The main element in the path to
liberation is the satipasthana or "application of the attention™ and this is the hard part of
the path.2’” Constant practice is essential and quick results should not be expected.
Equipped with constant mindfulness, effort and wisdom, one strives to abandon the five
hindrances (sensory desire, ill-will, sloth/torpor, restlessness/worry and doubt) that

obstruct spiritual progress.?’

274 Buddhism from BuddhaNet - University of Missouri—St. Louis. Web:
http://www.umsl.edu/~naumannj/Geography 1001 articles/ch 7 language & religion in culture/Buddhism
from BuddhaNet.doc. Accessed 15 Aug 2019

275 Sangharakshita The Buddha’s Noble Eightfold Path Windhorse Pub, 2007 (Rev) Web:
https://www.sangharakshita.org/_books/Noble_Eightfold_Path.pdf Accessed 30 Sept 2019

276 The liberation path Dhamma dana.org Web: https://en.dhammadana.org/dhamma/practice/liberation.htm
Accessed 3 Sept 2019

277 Bhikkhu Bodhi One Thing Only Dhammatalks Nov 2013
Web:https://www.dhammatalks.org/Archive/Writings/CrossIndexed/Published/Meditations7/1311030neThi
ngOnly.pdf Accessed 25 Sept 2019

278 Narada. p 700-701 Print

Page 116



The Noble Eightfold path is divided into three ways of practice: 1. Morality 2. Mental
development 3. Wisdom. Morality forms the foundation of further progress on the path. The
way of practice of good conduct includes three parts of the path — Right speech, Right action,
Right livelihood. If we neglect to create this foundation of good conduct, we will not succeed
in following the other steps of the path.2’

Progress on the Buddha’s path of awakening is possible only when there is harmony
between the inner and outer life. If we allow our actions and speech to be influenced by toxic
mental states, we will find ourselves strengthening the very same habits we are seeking to
abandon during meditation. Keeping precepts helps to maintain a safe and stable

environment that is conducive to Dhamma practice for further progress on the path.?&°

Section 2.3: Personal Reflection

| realize | have to discipline myself and focus on my meditation practice if | truly wish to
move forward. However, I don’t particularly enjoy meditation and I am not ready for daily
practice yet. Now | understand that I need to follow Ajahn Jayasaro’s advice - to maintain
the five precepts to stabilize myself first.

Before that, | need to look into my restlessness which is hindering my spiritual progress.
Insecure attachment with my mother caused the many forms of emotional distress and
personality disturbance that keeps arising in my consciousness even when | am middle aged
and my parents deceased.?! My logical mind knows that it is ridiculous to think about
tragedies of childhood but the heart still holds the pain.?®? | need to go deeper to learn,
uncover and relearn what is hindering me (Appendix 1).

| had a strong inclination to write a letter to my parents but this seems futile and certainly
they truly deserve to rest in peace. | decided to use the MARI method on myself (Appendix
2) and draw a mandala while thinking deeply about my relationship with my parents
(Appendix 3). The process of going into my attachment issues was filled with raw emotion

(Appendix 4). But finally, | can continue with a clear mind to look at the five precepts.

279 Dr Peter Della Santina The Tree of Enlightenment: An Introduction to the Major Traditions of Buddhism
Chico Dharma Study Foundation Buddha Dharma Education Association Inc., 1997 p 64-67 Web:
www.buddhanet.net

280 Ajahn Jayasaro Without and Within Questions and Answers on the Teachings of Theravada Buddhadasa
Indapanno Archives, 2013 p 209. Print.

281 John Bowlby The making and breaking of emotional bonds British Journal of Psychiatry 1973 p 151

282 Symedho. p 44
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Chapter 3: The Five Precepts
(Appendix 5)

“Faint is the fragrance of tagara and sandal, but excellent is the fragrance of the

virtuous, wafting even amongst the gods.’

(Dhammapada v.56)

In the Pali Canon, the five precepts are described as means to avoid harm to oneself and
others;?® and as gifts toward oneself and others.?®* The five precepts are the basic moral code
in Buddhism which consist of determination to refrain from:2®
1. Taking life - Do not kill or let others kill. Find whatever means possible to protect

life. Do not live with a vocation that is harmful to humans and nature.

2. Stealing and cheating - Do not steal or possess anything that should belong to others.
Respect the property of others, but prevent others from enriching themselves from
human suffering and the suffering of other species on earth.

3 Sexual misconduct - Sexual expression should not take place without love and
commitment. Be fully aware of the suffering you may cause others as a result of
your misconduct. To preserve the happiness of yourself and others, respect the rights
and commitments of others.

4 False speech (lying, slander, gossip) - Do not say untruthful things nor spread news
that you do not know to be certain. Do not criticize or condemn things that you are
unsure of. Do not utter words that can cause division and hatred or create discord
and cause the family or community to break. All efforts should be made to reconcile
and resolve conflicts.

5. Alcohol and intoxicants (drugs) Do not use alcohol and other intoxicants. Be aware
that your fine body has been transmitted to you by several previous generations and
your parents. Destroying your body with alcohol and other intoxicants is to betray

your ancestors and your parents and also to betray the future generations.

283 Matthew MacKenzie "Buddhism and the Virtues", in Snow, Nancy E. (ed.), The Oxford Handbook of
Virtue, 1, Oxford University Press, Dec 2017

284 peter Harvey An Introduction to Buddhist Ethics: Foundations, Values and Issues (PDF) Cambridge
University Press 2000 Web: http://elibrary.ibc.ac.th/files/public/Peter%20Harvey%20-
%20An%20Introduction%20to%20Buddhist%20Ethics~%20Foundations%2C%20Values%20and%201ssues
.pdf Accessed 1 October 2019

285 Thich Nhat Hanh Dharma Talk: Five wonderful precepts The Mindfulness Bell Mar 7 2016 Web:
https://www.mindfulnessbell.org/archive/2016/03/dharma-talk-five-wonderful-precepts-2 Accessed 2
October 2019
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Section 3.1: Five precepts — Foundation for peace

“Calm is his thought, calm his speech, and calm his deed, who truly knowing, is wholly
freed, perfectly tranquil and wise.” (Dhammapada
v.96)

The underlying problem with the human condition is we usually know the moral
differences between right and wrong but we compromise our values to satisfy our greed, ego
and selfish desires. The Precepts are important because by practicing these wholesome rules,
we shape our minds to see and do everything in a wholesome and positive way. When we
focus on daily practicing of the “positive” and eliminating the “negative”, we are removing
unwanted forces of anger, hate, selfish desire, resentment and revenge; thereby leading us to
peace and happiness.®

By abstaining from killing, all beings will feel safe around us and peace in the world
enhanced. By abstaining from stealing, all beings can be secure around us, thus harmony and
generosity in society will row. By abstaining from sexual misconduct, all beings will be able
to relate to us with trust and honesty, enabling mutual respect amongst people. By abstaining
from intoxicating drinks and drugs, our mindfulness and self-awareness will develop, leading
to a clearer mind and more considerate actions. As we progress with these precepts, we will
discover that these are universal ethics that apply to all human beings regardless of race or

religion.®’

Section 3.2: Five precepts — Five practices of mindfulness

“The cankers cease for those mindful and clearly comprehending ones who always
earnestly practice mindfulness of the body; who do not resort to what should not be done,

and steadfastly pursue what should be done.” Dhammapada v.293

One way to establish virtue and integrity is to formally repeat and undertake The Five
Precepts. As you recite each precept, feel the intention in your heart. Sense the strength and

well-being it can offer you and the compassion it holds for all beings in the world. Pick and

286 The Five Precepts: Buddhism for Happiness June 30 2018 Web:
https://www.buddhismforhappiness.com/articles-archive/2018/6/30/the-five-precepts Accessed 3 October
2019

287 \/en Faxun One Life Five Precepts : Buddhist Ethics for Modern Living Dharma In Action 2011 p 83-85
Weh: ethics.buddhist.sg Accessed 3 October 2019
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refine one of the five precepts as a way to cultivate and strengthen virtue and mindfulness.
Work with that precept meticulously for one week. Then examine the results and choose
another precept for a subsequent week. 288

As we practice daily upholding of the five precepts, we might make mistakes. Be patient,
reflect on our transgression, forgive ourselves and make a determined decision not to repeat
the action. Over time, ethics and virtue will become an intrinsic part of us, and we will be
able to live at peace and ease.?®® A conscious commitment to virtue and non-harming is the
foundation for living a harmonious and compassionate life. At first, following a moral code
can be seen as a protection for yourself and others. With further practice and reflection, you
can see how each basic area of truthfulness and integrity can be developed into a meditation
itself, bringing you awakening and sowing seeds of inner freedom.?®
Thus, if | cannot earnestly practice this five mindfulness daily, finding peace within

myself will be difficult and | will be impeding my own progress on the path.

Chapter 4: Critique of Five Precepts as Foundation of Peace

Buddhism is generally seen as among the religious traditions least associated with
violence?, but in the history of Buddhism there have been acts of violence directed,
fomented or inspired by Buddhists?®? dating back to where sects have argued and fought over
doctrine and methods.?® Crabtree?®* said that in Buddhist pre-dominant countries such as Sri

Lanka, Burma, Thailand and Laos, there is a pro-Buddhist bias in their governance leading to

288 Jack Kornfield Undertaking the five precepts : Non harming as a gift to the world in A Path With Heart: A
Guide Through The Perils and promises Of Spiritual Life Bantam 1993. Print Web:
https://jackkornfield.com/undertaking-the-five-precepts-nonharming-as-a-gift-to-the-world/ Accessed 5
October 2019

289 Faxun p 83-85

2% Kornfield

291 Anuradha Sharma & Vishal Arora “Nirvanaless: Asian Buddhism’s growing fundamentalist streak” The
Washington Post 1 May 2014 Web: https://www.washingtonpost.com/national/religion/nirvanaless-asian-
buddhisms-growing-fundamentalist-streak/2014/05/01/9af7413c-d161-11e3-a714-be7e7f142085_story.html
Accessed 14 October 2019.

292 Michael Jerryson & Mark Juergensmeyer Buddhist Warfare Oxford University Press 2010 p 3 Print

2% Vexen Crabtree Criticism of Buddhism: Its History, Doctrine and Common Practices Buddhism’s Part in
War and Strife in Buddhist Extremism The Human Truth Foundation 2018 Ch 6.1 Web:
http://www.humanreligions.info/buddhism_criticism.html#World_History Accessed 14 October 2019

2%4 Moojan Momen The Phenomenon of Religion: A Thematic Approach One World Oxford 1999. Chapter 13
"Religion and Ethics" p 346. Print.
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prejudice, social intolerance and inequality 2°® B%: and Buddhist inspired violence has
prevailed over Buddhist inspired peace.?%

Eller asserts that religion is not inherently violent, stressing that "violence is neither
essential to nor exclusive to religion" and "virtually every form of religious violence has its
nonreligious corollary".?®” Moreover, he argues that religion "may be more a marker of the
[conflicting] groups than an actual point of contention between them".2%® Teehan integrates
the two opposing sides of this debate by describing the traditional response in defense of
religion as "draw(ing) a distinction between the religion and what is done in the name of that
religion or its faithful.” He argues that "this approach to religious violence may be
understandable but it is ultimately untenable and prevents us from gaining any useful insight
into either religion or religious violence." Teehan asserts, "religious morality and religious
violence both spring from the same source, and this is the evolutionary psychology
underlying religious ethics."?%

Wallace and Shapiro provide clear linkage of the human mind together with its
“afflictions” as the most probable cause of all tension and violence; stating that “cognitive
deficit where one is prone to projecting one’s fears or expectations on the object (cognitive
hyperactivity), resulting in a misidentification of the object (cognitive dysfunction). In similar
ways, people may mistake the emotions, attitudes, and intentions of other people because of a
failure of clear attention, compounded by unconscious projections of their own hopes and
fears”.300

As the Dalai Lama in his speech at the Noble Peace Prize (1989) said “...true
happiness comes from a sense of inner peace and contentment, which in turn must be

achieved through the cultivation of altruism, of love and compassion and elimination of

295 |HEU International Humanist and Ethical Union Freedom of Thought 2012. Web: iheu.org/...Freedom of
Thought 2012.pdf Accessed 15 October 2019

2% Thorkel Brekke Fundamentalism : Prophecy and Protest in the Age of Globalization University of Oslo
Cambridge University Press UK 2011 p 10. Human Rights Watch World Report : Covering the events of 2017
2018 p 7 Web: https://www.hrw.org/world-report/2018 Accessed 16 October 2019

297 Jack David Eller Cruel Creeds, Virtuous Violence: Religious Violence Across Culture and History
Prometheus Books. 2010. Print.

2% Jack David Eller Introducing Anthropology of Religion Routledge 2007. Print.

299 John Teehan In the Name of God: The Evolutionary Origins of Religious Ethics and Violence. John Wiley
and Sons. 2010 p 145-14 p 10. Print.

300 B Alan Wallace & Shauna L. Shapiro Mental balance and well-being: Building bridges between Buddhism
and Western psychology American Psychologist, 61(7), 2006 p 690-701 Web:
https://pdfs.semanticscholar.org/4e33/74c01a059f7ce02d81c5f96a3ef50097a42b.pdf Accessed 17 October
2019
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ignorance, selfishness and greed..... all religions pursue the same goals, that of cultivating

human goodness and bringing happiness to all human beings”.3%

Chapter 5: Conclusion

“Let go of the past, let go of the future, let go of the present, and cross over to the farther
shore of existence. With mind wholly liberated, you shall come no more to birth and death.”
(Dhammapada v.348)
Thich Nhat Hanh states that when someone asks, "Do you care?" Do you care about me? Do
you care about life? Do you care about the Earth?"; the best way to answer is to practice the
Five Precepts. This is to teach with your actions and not just with words. If you continue to
practice the precepts, looking deeply in order to have deeper insight concerning reality, your
peace and liberation will increase. The way you practice the precepts reveals the depth of
your peace and the depth of your insight.>°?
We all contribute directly or indirectly with action or inaction to violence as part of the
human race. With realization of this truth, each and every one of us needs to face the other
with a more inclusive and understanding attitude.>®® Change and peace has to begin with me.

Amituofo.

301 The 14th Dalai Lama acceptance speech Noble Peace Prize Oslo 1989 Web:
https://www.nobelprize.org/prizes/peace/1989/lama/26133-the-14th-dalai-lama-acceptance-speech-1989/
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My Story Appendix 1
“There is no fire like lust, no grip like hate;

There is no net like delusion, no river like craving”

(Dhammapada V.251)

Buddha teaches “the truth of the origin of suffering” is within ourselves, causing
disorder in our own minds and impairing our relationships with others and the world. Basic
defilements are greed, aversion and delusion.[! From these roots emerge other defilements
such as sensual desire, ill-will, sloth and torpor, restlessness and doubt.

There is one defilement which gives rise to all the others — ignorance (avijja). This
ignorance is not referring to mere absence of knowledge but delusion — our own distorted
perceptions and conceptions of the world obscuring correct understanding. This perceptual
knowledge of seeing things as they really are is called wisdom (panna), which cannot be
gained by mere learning but cultivated with diligence. [

In a previous assignment, | traced my anger issues back to my relationship with my
mother. When adequate attachment between child and caregiver is lacking, the child grows
up with an impaired ability to trust that the world is a safe place.”*IPI®! There are two main
types of adult insecure attachment style, the anxious (or "dependent") and the avoidant. 1[Il
Individuals with a highly anxious attachment style are excessively dependent on significant
others and worry that persons in close relationships with them will not be available or
supportive in stressful times.[! Individuals with highly avoidant attachment style generally
struggle for independence and maintain emotional distance from significant others.["]

The avoidant attachment style is a kind of deactivation of the attachment system [€]
(which explains my detachment). Attachment models can also be transmitted through
generations.®’ My mother had a traumatic childhood where her own mother abandoned the
family when she was only 7 years old. | can understand this and feel deep remorse for not
being a better daughter to her. Yet, at the same time, | remain mired in anger whenever |
wonder why adults choose to have children if they cannot love them. | know with certainty |
do not hate either of my parents. | am grateful to them for raising me and | honor their
memory. But | cannot say | miss them. I didn’t mourn their passing either. I remember I
was calm and composed in contrast to my siblings during both their funerals. I believe this
“detachment” is the source of my restlessness.

As | researched deeper into insecure maternal attachment and detachment, I learned

that among the several factors that influence individual differences in grief reactions and
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emotions, previous research shows that attachment style is important. X% Individual
attachment representations influence the processes, patterns and outcomes of emotion
regulation while grieving.!! Individuals with avoidant-attachment displayed fewer grief,
depression, anxiety, and posttraumatic symptoms than individuals with anxious attachment
and was associated with prolonged grief (complicated grief).[*?]

Then, | remember something my sister said to me recently “You didn’t have any
reconciliation with mom before she passed on.” On reflection, when my mother passed on, |
was going through some health issues of my own (post brain tumor surgery). And before my
illness, I had kept myself busy with work and distanced myself intentionally from my parents.
So, there was this detachment, non-grieving and unresolved loss which was the cause of my

restlessness. That is when | decide to do a MARI® with myself.
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What is MARI® (Mandala Assessment Research Instrument) Appendix 2

MARI® has been called The Doorway into the Wonder of the Psyche. The MARI® is a
comprehensive system that uses symbols, known as mandalas, to reveal the inner truth and
reality of the subject as it is —not what the ego filters of consciousness would want it to be,
but what it really is.[!!

Carl Jung recognized the mandala as “the center of personality, a kind of central point within
the psyche, to which everything is related, by which everything is arranged and which is,
itself, a source of energy. This center,” said Jung, “is not felt or thought of as ego but, if one
may so express it, as the self”.[?l Drawing a mandala is a kind of meditative practice and
therapeutic for the soul. 14

| am a Certified MARI® practitioner since 2017 but | have not used the knowledge much in a
long while. As | start drawing in an inner circle, | start thinking of both my parents and send
them loving-kindness Metta. | tell them that I am sorry for not being a better daughter and
not being there to care for them in their later years as much as | should have. I wish them
well and bless them with much health and happiness wherever they are. | tell them that |
understand they did their very best for us and loved us in the best way they knew how. | also
told them of my sadness and confusion while growing up; and the pain and trauma that exists
as scars in the hearts of all my brothers, sisters and myself which will probably be there till
the day we die. But today, | can appreciate and thank them that these experiences, though
hurtful; has made us who we are and given us a stronger self. | pray for both my parents to
be blessed with more peace, kindness and happiness wherever they are. | hope that they will
find the love and kindness that they never had and in turn, provide their children (if any) the
love and kindness they need to grow. Finally, I tell them I that I will always love them. Tears
of remorse, pain, grief and love all came together and flowed.
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My Mandala Assessment Research Instrument Appendix 3

My Mandala

A spiral with the seven colors of the rainbow.
There is an outline of Silver and Gold/Yellow.
The center or eye of the spiral is Silver.

A trellis of red flowers and green leaves flow
from inside the circle and extends out of it.

Background is white.

Spiral symbol is actually Stage 3 Energy (one of my missing stages) which indicates restless
energy, a quickening to become and a heightened consciousness. This means that on an
unconscious level, | was already at the stage of wanting to release the restless energy and
move forward.

The colors of Silver, Gold and Yellow are synonymous with spirituality. These colors are
also my chosen card colors. Silver is the color of a mirror indicating clear reflection of the
Self.

Gold indicates a strong desire to achieve one’s destiny and complete surrender to spirituality.

Red indicates strong emotion for survival and speaks to human needs. My trellis of red
flowers with green leaves indicates transformation of this strong emotion towards healing and
healthy growth.

Background of mandala is white - represent ambivalence, denial and/or spiritual connection. |
believe spiritual connection is the likeliest of the three. Coincidentally, my color choice for
card 5 at Stage 1 Entry is White Sparkle which is a transpersonal color and related to my
Card 6 Stage Struggle — conflict with my mother and/or ambivalence about my spiritual
practice.

| note that my card choices have missing stages 2 to 5. These are the next stages of building
energy, forging new paths and new beginnings. Although I am not at these stages at present
moment, | can sense a release of stagnant energy. The constricting emotions that | used to
feel whenever thoughts of my mother arose is no longer there. The feeling of coming home to
myself is getting stronger.
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No | Symbol Color Stage

1T 700 Mauve 9 Alignment

2 | B 2006 Gold sparkle 0 The Core

3 |y-z 303 Gold 12 | Transformation
4 1Q 2005 Silver sparkle 8 Identity

5 | c-d 2007 White sparkle 1 Entry

6 | n-m 300 Light yellow 6 Struggle

D1 | v-u 902 Dark yellow green

10 | Endings
Better : 500 Light green

Gl|Y 2004 Black Sparkle 12 | Transformation

G2 | w-x 1500 Light gray 11 | Disintegration

Quadrant/Stage focus

The nine cards are mainly focused on the right quadrants - quadrant 3 and 4.
There are missing quadrants but missing stages are Stage 2t0 5 .
Quadrant three has two cards , one each at Stage 8 Identity and Stage 9 Alignment.

Quadrant four has four cards — one each at Stage 10 Endings and Stage 11 Disintegration and two
cards at Stage 12 Transformation.

Quadrant one has one card —Stage 1 Entry

Quadrant two has one card — Stage 6 Struggle

The six Like cards are : one each at Stage 0, 1, 6, 8, 9 and 12.

Dislike card is v-u at Quadrant 4 (Stage 10 Endings)

Guidance Card 1 is Y (Stage 12 Transformation) and Guidance Card 2 (Stage 11 Disintegration)
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Appendix 4

Name: Cheah Lai Meng Date : 29 October 2019
Age 55+ Practioner : Cheah Lai Meng
Status : Married with children Supervisor : MARI Inc.

Background of subject

Subject is a married woman of 55 years. She is semi-retired and presently pursuing
Buddhism Studies. She lives with her husband and three grown children in a suburban area.

My MARI Assessment

Color/Card synthesis

Card 1 is at Stage 9 Alignment which represents our self in relation others or the world
around us whereas Card 2 is at Stage 0 Core which represents our connection with Divinity.
This is the present stage in my life as a Buddhism student, to learn, understand and align
myself spiritually towards better self-growth. The color for Card 1 is Mauve which reflects
anxiety about relationships or nervous that things may be changing; while color for Card 2 is
Gold Sparkle which speaks of spiritual surrender and indicates the willingness to carry on
amidst the storm, an apt description of my personal spiritual journey.

Card 3 is at Stage 12 Transformation which represents rebirth and integration & Card 4 is at
Stage 8 Identity which is redefining our ego, engaging of the self and the world. It also
reflects meeting with the father’s expectations and going beyond towards unfolding our own
unique destiny. These cards reflect my expression of feelings while drawing my mandala in
Appendix 2. Color choice for Card 3 is Gold which speaks of being on a mission. Color
choice for Card 4 is Silver Sparkle which speaks of the persona of spirituality in the world.
This reflects my mission towards unraveling the knots of my restlessness and finding peace
within myself on my spiritual journey.

Card 5 is at Stage 1 which is a stage of Entry, the realm of the mother and womb, issues of
trust and survival and the beginning of germination. And the color choice is White Sparkle
which is trying to bring a transpersonal perspective into the world. I believe in the power of
prayer and faith that when the time is right, the answer will come. Indeed, as | make my card
choices, I was thinking of making peace with my parents and releasing the restlessness within
me. Card 6 is at Stage 6 Struggle and color choice is Light yellow which suggests endeavors
to fight with the intellect but not strongly. This Stage and color combination also embodies a
sense of being blessed in the midst of struggle. Ultimately, this is the heart of my struggle, a
conflict with my mother.

Dislike card is at Stage 10 Endings which signifies the end of a cycle, moving forward and a
time for change. This stage is also a transpersonal stage; confronting physical finality and
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renunciation of ego — a descent back to the unconscious mind in search of renewal. My color
choice is Dark yellow-green which is about stagnation and heaviness; sensing that something
is toxic about the changes. Truthfully, | was not looking forward to revisiting my long-buried
emotions along with my long-buried parents. May they rest in peace, but I knew I had to do
it. My Better color is Light green — a weak attempt to heal the pain. (Haha) so true.

Guidance cards carry messages that may assist the issue in question; helping the person to
move forward. Guidance 1 is at Stage 12 Transformation and color is Black Sparkle which
represents the realm of the mystic and a very spiritual stage. This represents my own inner
consciousness which is in synchronicity with my thoughts. For example, | mentioned that |
had not done a MARI for a long while but | remembered at this time and knew that it would
help me to move forward.

Guidance card 2 is at Stage 11 Disintegration and color choice is Light gray. This stage is
where karma is addressed which can be pain from which one can get little relief. It also
represents chaos, fear and confusion where everything feels like its falling apart. This is a
stage that precedes Transformation. The fact that BOTH my Guidance cards are at sequential
stages Stage 11 (Disintegration) and Stage 12 (Transformation) tells me that to move forward
and gain a breakthrough for myself, I need to exert more energy and focus my practice on the
Path. My color choice of Light gray also reflects ambivalence and lack of impact; another
indication of my own lack of determination to be steadfast and diligent with my journey
forward. (Oops), so true.

Quadrant/Stage synthesis

Axis at Stage 6 (Card 6) Struggle and Stage 12 Transformation (Card 3). It also means a
Struggle for wholeness and Transformation towards self-integration/wholeness. This reflects
my transformation is related to my conflict with my mother. And | believe Struggle here also
reflects my spiritual journey where I am impeding my own Path and self-transformation by
being undisciplined with my practice. Working on releasing myself from the painful
memories of my relationship with my parents, focusing instead on building new experiences
with my own children and improving myself through mindful cultivation of the Three Pillars
and Five Precepts will lead towards needed transformation.
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Appendix 5
AN 8.39
PTS: Aliv 245
Abhisanda Sutta: Rewards
translated from the Pali by
Thanissaro Bhikkhu
© 1997

"Monks, there are these eight rewards of merit, rewards of skillfulness, nourishments of
happiness, celestial, resulting in happiness, leading to heaven, leading to what is desirable,
pleasurable, & appealing, to welfare & happiness. Which eight?

"There is the case where a disciple of the noble ones has gone to the Buddha for refuge. This
is the first reward of merit, reward of skillfulness, nourishment of happiness, celestial,
resulting in happiness, leading to heaven, leading to what is desirable, pleasurable, &
appealing; to welfare & to happiness.

"Furthermore, the disciple of the noble ones has gone to the Dhamma for refuge. This is the
second reward of merit...

"Furthermore, the disciple of the noble ones has gone to the Sangha for refuge. This is the
third reward of merit...

"Now, there are these five gifts, five great gifts — original, long-standing, traditional,
ancient, unadulterated, unadulterated from the beginning — that are not open to suspicion,
will never be open to suspicion, and are unfaulted by knowledgeable contemplatives &
brahmans. Which five?

"There is the case where a disciple of the noble ones, abandoning the taking of life, abstains
from taking life. In doing so, he gives freedom from danger, freedom from animosity,
freedom from oppression to limitless numbers of beings. In giving freedom from danger,
freedom from animosity, freedom from oppression to limitless numbers of beings, he gains a
share in limitless freedom from danger, freedom from animosity, and freedom from
oppression. This is the first gift, the first great gift — original, long-standing, traditional,
ancient, unadulterated, unadulterated from the beginning — that is not open to suspicion, will
never be open to suspicion, and is unfaulted by knowledgeable contemplatives & brahmans.
And this is the fourth reward of merit...

"Furthermore, abandoning taking what is not given (stealing), the disciple of the noble ones
abstains from taking what is not given. In doing so, he gives freedom from danger, freedom
from animosity, freedom from oppression to limitless numbers of beings. In giving freedom
from danger, freedom from animosity, freedom from oppression to limitless numbers of
beings, he gains a share in limitless freedom from danger, freedom from animosity, and
freedom from oppression. This is the second gift, the second great gift... and this is the fifth
reward of merit...
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"Furthermore, abandoning illicit sex, the disciple of the noble ones abstains from illicit sex.
In doing so, he gives freedom from danger, freedom from animosity, freedom from
oppression to limitless numbers of beings. In giving freedom from danger, freedom from
animosity, freedom from oppression to limitless numbers of beings, he gains a share in
limitless freedom from danger, freedom from animosity, and freedom from oppression. This
is the third gift, the third great gift... and this is the sixth reward of merit...

"Furthermore, abandoning lying, the disciple of the noble ones abstains from lying. In doing
so, he gives freedom from danger, freedom from animosity, freedom from oppression to
limitless numbers of beings. In giving freedom from danger, freedom from animosity,
freedom from oppression to limitless numbers of beings, he gains a share in limitless freedom
from danger, freedom from animosity, and freedom from oppression. This is the fourth gift,
the fourth great gift... and this is the seventh reward of merit...

"Furthermore, abandoning the use of intoxicants, the disciple of the noble ones abstains from
taking intoxicants. In doing so, he gives freedom from danger, freedom from animosity,
freedom from oppression to limitless numbers of beings. In giving freedom from danger,
freedom from animosity, freedom from oppression to limitless numbers of beings, he gains a
share in limitless freedom from danger, freedom from animosity, and freedom from
oppression. This is the fifth gift, the fifth great gift — original, long-standing, traditional,
ancient, unadulterated, unadulterated from the beginning — that is not open to suspicion, will
never be open to suspicion, and is unfaulted by knowledgeable contemplatives & brahmans.
And this is the eighth reward of merit, reward of skillfulness, nourishment of happiness,
celestial, resulting in happiness, leading to heaven, leading to what is desirable, pleasurable,
& appealing; to welfare & to happiness.

Web : https://www.accesstoinsight.org/tipitaka/an/an08/an08.039.than.html
Accessed 15 October 2019
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Abstract

The practice of meditation on impurities is actually a method of governance to guide
practitioners to see their various greed. Before Buddha nirvana, Ananda asked him: How do
we control our innermost being to live in peace? Who is our master? The Buddha replied,
"according to commandment. Live in peace according to Satipatthana. And the first one of
the four foundations of mindfulness is that the unclean body. Yogdacara-bhiimi-sastra uses a
lot of words to explain the unclean body. I think it has two purposes: first, to guide the
practitioners to get rid of the heavy troubles such as greed and second, to guide the
practitioners to get rid of self-attachment. The core of the guidance of meditation on
impurities in the theory is to guide practitioners to how to practice the meditation on
impurities and cure greed and desire. Its ultimate purpose is to give up self-attachment and
achieve pure nirvana.

The purpose of this paper is to use the literature research method, according to the

original Yogacara-bhumi-sastra > Sravakabhiimi, volume 26 and volume 30 on practice order
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and mind training of the practice of meditation on impurities, and to discuss its theoretical
development, practical guidance, practice purpose and guiding significance to real life.

Keywords: Yogacara-bhiami-sastra > Sravakabhiimi, the meditation on impurities
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Abstract

Meditation is used to tame and master our hearts through our own efforts to develop a
serene and introspective ability, make the practitioners gain happiness from desire
(suffering), and finally attain nirvana and wisdom. "kindness" can be used as a method of
practice alone. More importantly, when practicing other Dharma methods, you can never
leave "kindness". At the same time, compassion is the core of Mahayana doctrine, which is
enough to see the importance of practicing the "kindness" for practitioners. Taking the
literature review of the original scriptures as the research method, this paper studies and
summarizes the practice and benefits of the "kindness" in the original scriptures, and
discusses the practice and benefits of practicing “kindness” in the text of Sravakabhimi
Yogacara-bhiimi-sastraso as to show the practical guiding significance of practicing the
"kindness™ as the practice basis for obtaining wisdom for people's practice and life at present.

Keywords: kindness, Yogacara-bhiimi-sastra, Sravakabhiuimi, four boundless states of mind
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Thich Nhat Hanh, Interbeing: Fourteen Guidelines for Engaged Buddhism, Parallax
Press,Berkeley, California, 1987.
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http://www.book853.com/show.aspx?id=1388&cid=54 , 03/2022 - #4.
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Atk B R AT G e hik- IRIR-+h o £ 2 A 85
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M4 REELE CBR Bh ZUH TEE R BB OB AL I Y (B—)  (fLidBx R4, 19700 B 26.  (Thich
Thién Hoa, 50 ndm chdn hung Phat gido Viét Nam, Nxb.Vién Hoa Pao, 1970) .

M5 REEAY GRUR P B R T E R HOR ML I RE Y (B—)  (fLiEPR i kicdt, 19700 H 26,  (Thich
Thien Hoa, 50 ndm chdn hung Phat gido Viét Nam, Nxb. Vién Hoa Bao, 1970.) .
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(A RAED o ONEED) R () 25

S B 1 R 2 e BLOR HUE A B T B 20134 A (REIE) o BTk
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(=) AR AMFRIUE . FREEH, DMIRAGEMW. BEOEE.
M6 GEREE)ERE s (MM e EE) . 4945, 14/03/2012: https://phatgiao.org.vn/hien-chuong-giao-
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M7 N R GBRR PR 2B R [RIAT ) o #84%, 12/02/2013:
https://cn.nhandan.vn/culture/item/524001.html .
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(JE3C: Piéu 3. Trach nhiém cia Nha nwéc trong viéc bao dam quyén tw do tin
nguwong, ton giao

1. Nha nudc ton trong va bao ho quyén tu do tin ngudng, ton gido cia moi ngudi; bao
dam dé cac ton gido binh dang trude phap luat.

2. Nha nuéc ton trong, bao vé gia tri van hoa, dao duc tét dep cua tin ngudng, ton gido,
truyén théng thd cling t6 tién, ton vinh nguoi ¢d ¢éng véi dat nudc, véi cong dong dap ung
nhu cau tinh than caa Nhan dan.

3. Nha nudc bao ho co so tin ngudng, co s¢ ton gido va tai san hgp phép cua co so tin
ngudng, to chuc ton gido.) 448

AT B Bl 200G 0 s AL 403 AR K BB R B E TR Br AR AR 95 5%, Bk U B R R )
TSR, DA PE 2R S R P BRI 25 0 A . 3R R AR I R 2 N SCH 2
B, DLiiiABEE R REZ R AEHE, BURREER—8, #iEEe
it -2 R AR o e AE AL g U U T TS B B R AME R P B R R
EHUE A AE B BE T, T H AR ISR B ARG TE VLB RO, e BB . B B R
BRMRE . b, S S DI BRI R R E . A NEE A
EMRBIRER], B EMESAG T = BIHER . > (JE3C: Moi ngudi co quyeén tu
do tin ngudng, ton gi4o, theo hoac khdng theo mot ton gido nao. ) 4 ZEJRE &0 & hF
] S B S5 )

MECREBUMHE (EIR, SERAMFE D B3, FK) CREuhAt, 2018) 8 H. (BTGCP/QH
{Ludt Tin nguong, ton gido ) ,Nxb.Ton gido, 2018 ) .

MO W RIAE G (BSRK E  Bo A 70 R 0 280G o 40 JE AR K BIRRERE 4300 o A4
07/11/2021 http://mattran.org.vn/tin-tuc/toan-van-phat-bieu-cua-chu-tich-nuoc-nguyen-xuan-phuc-tai-dai-le-
Ky-niem-40-nam-ngay-thanh-lap-giao-hoi-phat-giao-viet-nam-41245.htm.

SOMFABUN SR CREL EMMEE (3 B, B CEEH A+, 2018) 10 H. (
BTGCP/QH {Ludt Tin nguong, ton gido » , Nxb. T6n gido, 2018) .
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451 GNO< B b 2018 B o7 40 SE R IR &5 42 30> #94%, 03/11/2021: https://giacngo.vn/toan-van-bao-
cao-thanh-tuu-cua-ghpgvn-trong-40-nam-ke-tu-ngay-thanh-lap-post59415.html .

452 GNO<ik g b 2084 [H Bl a7 40 F Rt iR as 453>, #8%%, 03/11/2021: https://giacngo.vn/toan-van-bao-
cao-thanh-tuu-cua-ghpgvn-trong-40-nam-ke-tu-ngay-thanh-lap-post59415.html.
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