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NIYAMA-DIPANI OR MANUAL OF COSMIC ORDER

By Mahathera Ledi Sayadaw, Aggamahdpandita, D. Litt.

(TRANSLATED FROM THE PALI BY BENt M. BaArRuA, D. Litt., M.A. AND REVISED AND
goiTep By MRs. C.A.F. RHys Davips, D. Litt.,, M.A. WITH THE RESIDUUM TRANSLATED
BY VEN. U NYANA, PATAMAGYAW.)

I

OF THE FIVEFOLD NIYAMA (Cosmic
Order) *

Honour to the Exalted One, Arahat
Buddha Supreme.

Honour to the Norm, honour to the
Order.

Honour to the Teachers.

And may they e’er before me stand
And commune with me as [ go.

Him who becamz pzarfect by the cosmic
order, him who taught that law, him the
Refuge ** thus honouring, I shall now
expound that Law,

The expression “* became perfect by the
cosmic order ’° means that this order
includes laws of cosmic order for
Buddhas, whereby the state of Bud-
dhahood 1s completely brought to pass
and achieved. These Laws bring
about the attainment of Bodhi *** by
the great Bodhisats—namely, the ten
Perfections, each of three stages, the
five great Renunciations, the Three-
fold Duty, and, at the end of the
days, the grappling, while on the
Bodhi-seat, with the law of casuality,
and the perceiving, while in Jhana-
concentration with controlled respir-
ation, the genesis and evanescence of
the five aggregates of individuality.
By these things the Buddhas win
Buddhahood, hence such matters are
called the things of the cosmic order
for Buddhas, Hereby we indicate that
not by chance or accident do Buddhas
becomaz perfect.

‘*“ Who taught that law ** means that He
taught this and that way of applying
the law of cosmic order, taught the
one cosmic order of the five series of
that order.

The Fivefold Niyama 1s as follows :—

(1) Utu-niyama :  The Caloric Order.
(2) Bija-niyama : The Germinal Order.
(3) Kamma-niyama : The Moral Order.

(4) Citta-niyama: The Psychical Order,

(5) Dhamma-niyama : Natural Pheno-
menal Sequence ****

(1) Utu ***** is that which manifests,
brings forth, generates what 1s ungencrate,
develops that which is gencrate. But what 1s
it 2 It is the specific quality we know as
heat ; the bare primary quality of fire. In
this connection let us consider the four ** great
essentials ” of matter.

Each of these exhibits threc forms,
by the first essential quality “‘Pathavi™ we
understand either (/) that constant **cxtended
element,’”” adaptable and phiant, which func-
tions as the basis of the other three—Afluids,
fires, gases—or (i) soil, or (iif) rock.
The second essential element has the salient
mark of binding together, but there can be no
binding without the wherewithal to bind.
Nor in the third essential can there be heat
without food, without fuel. Nor as to the
fourth essential can there be mobility without
some moving base. Hence whatever matenial
phenomena we take—liquid, fiery or gaseous,
even the smallest atoms— the element called
pathavi is the supporting condition of all of
them by its function of serving as ‘‘basis™
to all.

By the second essential quality “Apo” we
understand either (i) that constant **cohesive

*On Niyami, or Niyami:—*"that which fixzs"

,HAxity”, s22 my Buldhism ( London, 1912, and pp.

378f. in Points of Caatroversy (thz Kathivatthu), by S.Z. Aung and myself, P.T.S. 1915.—Ed.

** Nitho

*** Enlightenmznt: Bulihi-Wisdom. Mr. Barua prefers ** Philosophic ordar, causal order ™
*aa* We have no word to fit ** dhamma’s ”*. The rendering use is Mr. S. Z. Aung’s.

warer Cf. Compendium of Philosophy 16in4.
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element,” adaptable and phant, which func-
tions in sohds, fires, gases as that by which
they cohere ; or (ii) the *‘viscous”, the
moisture that 1s for instance in bodies, in
trees, etc.; or (iif) the more obvious fluid apo
manifested in this or that hquid.

(ii) The “‘viscous” form of gpo denotes, as
has been said, moisture in organic form, such
as in an unwithered tree or an undried body.
(iif) The “*flulid™, such as waters and juices,
is obvious. Whatever conglomerates in the
least atoms, all arc 1mpossible without the
function of cohesion. It has therefore been
said that apo is primarily the variable internal
cohesion of solids, fire and air.

By the third essential quality “Tejo” we
understand either (i) that constant element of
heat. adaptable and pliant, which as “hot”
and “‘cold” functions in solids, etc., as that
which gencratcs and as that which brings to
maturity ; or (/f) glowing heat, or (iii) laming
heat. It is due to the action of this element
that all material things when they have
reached maturity are reproduced, and make
for growth or for maintenance.

By the fourth essential quality *Vayo™ we
understand cither (i) that constant element of
mobility, adaptable and pliant, which func-
tions as fluctuation (or oscillation) in solids,
etc ; or (ii) compressed or tense atmosphere ;
or (iii) atmosphere in motion—for instance
air in a pair of bellows and air inhaled and
exhaled. The mobile element (i) constitutes
the element of force, of resistance 1n co-
existent essential forms ; hence all material
things through this force and resisting power
carry out their functions.

Furthermore, all these elements, whilst
persisting under the stated conditions, in-
crease in magnitude when there is an efficient
cause for increase and decrease in magnitude
when there is an efficient cause for decrease.
How may such a cause arise ? In the case
of solids the cohesive element may obtain
fluidity, and the solid substance begin to
melt. In the case of water, heat may grow
to a flaming fire, while the cohesive element
can merely exercise the property of cohesion.
[t is on account of their intensity and magni-
tude that they are called the ** Great
Elements *” (Mahabhatani). Their intensity

and magnitude reach the climax on the eve
of the destruction and disintegration of the
world-systems.

Heat in its primal form is the germinator of
all material phenomena. And this element or
primal form of heatis just wtu. Conversely,
as we have said above, utu is the primal form

of fire. Now to returnto the “ Caloric
Order.”

The Caloric Order 1s the fixed proceass that
dztermines thz four-fold succession of evolu-
tion, continuance, revolution (i.e. dissolu-
tion), and void of the universe. It is the
procass that dctermines the ordered
succession of the three seasons—winter,
summar and rains... It 1s again the same
proczss that determines the specific season
in which trees, creepers, shrubs and grasses
bring forth flowers and bear fruit. And all
this order has been made and created by no
“maker” whatever whether human, celestial,
or divine. Inasmuch as it is accomplished
entirely by the fixed (or natural) order that we
know as *‘wtu’, it 1s called Uwu-niyama, or
Caloric Order.* Thus we read in the Piah
texts: ‘““ There comes, Vasettha, a time,
when, sooner or later, after the lapse of a
long, long period the world-system passes
away.... In the course of time, Vasettha,
the radiance of those celestial beings vanishes.
Their ‘self-radiance’ having thus vanished, the
moon, sun, planets and stars come 1nto
existence : nights, days, months, half-months,
and the year with its seasons appear, etc.**

(2) Germinal Order.— Germ (seed, bija) 1s
that from which trees, etc. spring and grow
in varying forms. But whatis that 7 In its
common acceptation the word “germ”
denotes the five kinds of bija—‘‘root”, etc.
From the philosophical point of view it is just
a form of “‘caloric energy *’ (utu). Thus the
generating and growing agency of the veget-
able kingdom, embracing trees etc., ‘‘seed-
lings and plants™ ***—a form of ‘‘caloric
energy *’, which tends to manifest itself in
plant-life—is called seed or germ.

The Germinal Order signifies the sprouts,
shoots, trunks, branches, twigs, leaves,
flowers, and fruits which spring from, say the
“rose-apple seed” (jambu-bija) do not cease to

* ** |t is not change but the changing, and the changing is fir - :. . .this order ( kosmos) which is the same
in al! things, no one of Gods or men has madz, but it was, is now, and ever shall bz an ever living fire kindled

and extinguished in due measure.—Heraclitus,
+%* Digha Nikidya iii. 84, 86.
k=% An ancient Pitaka phrase.



be of the rose-apple species, type or family.
This explanation applies to all trees, creepers,
shrubs and grasses. This, too, is not made,
nor created by any Maker whatever. Inas-
much as it 1s accomplished entirely by the
hixed or natural order that we know as
germinal, it is called Bija-niyama or Germinal
Order. Thus we read in the Pali-texts :—
* There are, Bhikkhus, five classes of sceds,
namely, those which are propagated from
roots, from stems, from joints, from shoots*
and from the sced proper. **”

The subject is treated 1n detail in the com-
mentary on the Vinaya, in the section devoted
to behaviour towards plant-life.

(3) The Moral Order.— Kamma (action)
is that by which men execute deeds, good or
evil, meritorious or the opposite. What 1s
it 7 It is volition (cetang), moral or immoral.
We are told in the Pali texts : ** By Action,
Bhikkhus, I mean volition. It 1s through
having willed that a man does something in
the form of deed, speech or thought.” ***

Here volition (or conation) is the act of
willing (voluntary, or conative action). In
carrying something, good or bad, meritorious
or thz opposite, into effect, it deliberates and
decides upon the steps to be taken, as the
leader of all the mental functions involved in
so doing. It provides the tension of those
functions towards the desired object.

The expression ‘‘as the leader of all ™
implies that in doing 1ts own works,
as well as the works of all the other
psychic processes involved, volition
becomes the chief and supreme leader
in the sense that it informs all the rest.
Volition, as such, brings other psy-
chical activities to tend in one direc-
tion. Thisis the explanation of our
statement: ** Kamwma is that by which
men execute deeds.”

[t should, however, be borne in mind that
the conative process informs other psychical
processes only in the case of one’s own works,
not in the case of the works of others.
Accordingly, the latter cannot be brought
within the definition of ““volition as the act of
willing”. Hence B’s actions cannot be called
A’s kamma, since there is as much difference

etween voluntary and non-voluntary actions
as there i1s between a goat and a sheep.

3

Voluntary action alone is entitled to the
name. And therefore was it said: ™ By
kamma Bhikkhus, I mean volition.”

In all acts the word kamma denotes («) that
which all deeds have in common. and (b) a
disposition to exertion. And once well form-
ed in the present, through cither a good
deed, or again through a bad deed, such a
disposition serves later to call forth the co-
existent aggregates (psycho-physical states),
when the deed is repcated. It is due to the
reawakening of those aggregates that a man
is said, e.g. to be liberal. or given to violent
deeds. In its persistence this disposition
serves to produce the factor that leads to
the concatenation of existence by way of
rebirth in a life to come. It is due to the
origination of such a factor that a man. hav-
ing bestowed gifts or killed living beings, 1s
reborn into a state of bliss or of woe. This
sort of disposition is therefore described 1n the
Mahiapatthana as the relation of co-existent
kammas, and ,again, of kammas at different
points of time.

The distinctive basis in different lines of
actions **** js attended with great con-
sequences. Once made and cstablished.in one
place and at one time, it continu¢s to be the
cause of some peculiarity with regard to the
body or mind or both. For this reason.
perseverance in reflection upon the order of
things, or, in worldly matters. perscverance
in reflection upon such bases. yields great
fruit and reward.

Of the various forms of such bases, two are
attended with greater consequences in their
adjustment and re-adjustment than in their
natural order. Of these, onc is the conative
basis of subjective experience and the other
i1s the caloric basis (uru) in things external.
As to subjective experience. the variety In
conative tendency is accountable for the
variety in consciousness. As to external hfe,
the difference 1n variety of utuw 1s accountable
for the difference in mobility.

By the Moral Order we mean the necessary,
fixed, undesirable result in an evil action, the
necessary, fixed destrable result of a good
action. The course of evil action results in
rebirth into a state of woe. The way of meri-
torious deeds belonging to the realm of
“ Riupa 7 (Form Sphere) leads to rebirth into

* ¢ Lit. from the top *' ( agea).
** Samyutta-Nikiya, iii. p. 54.

*** Anguttara-Nikaya, iii 415 (V1. 6, ** Mahivagga Nibbedhika ™.

**** Dhatuvikatinam dhatuvikiro nima.

On vikidro ; ¢f. Compendium ; Pali Index.
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a state of purity belonging to the realm of
““Rupa . Furthermore, it is said in the Pali
texts : ** The result of killing life 1s to make a
being short-lived, and abstinence from killing
leads to longevity. Jealousy begets many
sorts of quarrels, while humanity begets
peace. Anger robs a man of beauty, while
forbearance enhances beauty. Enmity
begets weakness, while amity brings strength.
Theft begets poverty, while honest labour
brings wealth. Pride ends in loss of honour,
while modesty leads to respectability. Asso-
ciation with a fool causes loss of wisdom,
while knowledge is the reward of association

with a wise man. * This is the significance
of the Moral Order.

Here the expression ‘* The act of killing
life makes a being short-hved ™
implies that when a man has once
killed a human being, or a being of
lower order, the act of killing
furnishes the cause of his rebirth
in various ways into a state of
suffering. During the period when
he returns to the state of man,
the same act as *‘life killing factor”
makes him short-lived in many
thousands of rebirths. This 1is
the explanation of the statement :
““ The act of killing life makes a man
short-lived’’. The explanation of
the rest is analogous. In many
hundreds of other Suttas, various
instances of fixed moral conse-

quences are to be found. Such is
the Moral Order.

We read in the Pahi texts: * There 1s no
place, Bhikkhus, no room (in the conception
of the moral order of things), for a badaction
to produce desirable, agreeable and
delightful results, etc. 7**

An ““ action >’ produces two kinds of result:
that which is uniform (inevitable), that which
is diverse (exceptional). Here the order
of moral principles is given with reference
to the first kind of result. When we come
to the *“ diverse kind of result ”’, we find that
a man may pass his days happily with
ill-gotten riches. But after death, according
to the uniform kind of result, he undergoes
a doom of suffering all the more.

L] —

Men inspired with pious thoughts and
religious ideals forsake all worldly success,
perform acts of merit, walk in the Norm, and
undergo many kinds of privation. But
according to the uniform kind of result,
after death they may rejoice in heavenly bliss
all the more. Such is the fixed Moral Order.

(4) The Psychical or Psychological Order.
Thought (citta) means *‘ one 1s thinking”
(the act of thinking), the meaning being, one
cognises an object. It may also mean:
investigates or explores an object. Further-
more, thought 1s, figuratively, called the
‘“‘varied”’ owing to the varying forms of
thinking of objects.***  Accordingly 1t is
said in the Pah texts: ‘1 see, Bhikkhus, no
other thing which i1s so very varied as
Thought (mind). [ see; Bhikkhus, no other
group (nikaya) which 1s so varied as beings
of a lower order (beasts, birds, etc.) The
beings of lower older are varied only by
mind.**** But thought 1s said, O Bhikkhus,
to be still more varied than those beings.”

Thought becomes more varied with regard
to immoral things than to such as are moral.
[t 1s said “* mind delights in evil”. The
beings of lower order that are made and
created by mind are therefore more varied
than all other beings. How is that 7 It is
said 1in the Pali texts:” I will declare,
O Bhikkhus, how the world originates, and
how it ceases. What 1s the origination of
the world, O Bhikkhus? Conditioned by the
eye and objects arises visual cognition.
This triad is called ‘contact’. Because of
contact, feeling; because of feeling, craving,
etc. Such is the origination of the entire

body of ill. Conditioned by the ear and
objects............ by the nose..........by the
tongue.........by the body, etc..........

conditioned by the sensorium and things
arises mind-cognition. This triad is contact.
Because of contact, feeling; because of
feeling, craving, etc. Such is the origination
of the entire body of 1ll, This, O Bhikkhus,
is what i1s called the origination of the
world.

““* What is the cessation of the world, O
Bhikkhus ? Conditioned by the eye and
objects arises visual cognition. The triad
is called ‘contact’. Because of contact,

* Cf. Majjhima-Nikaya, Cula-Kamma-vibhanga-Sutta-iii. 202 f,

** Anguttara-Nikaya-i, 28 “Atthana-vagga.

*** The word citta (pronounced chit-ta) means both consciousness, cognition and also variegated
manifold. Hence the author plays on the word. *‘Thought™ should here be understood in the
widest sense as * being-aware of *°, *‘ conscious of ’.—Ed.

**** Citten'eva cittikata. Samyutta-Nikdya, iii. 152.



feeling; because of feeling, craving, etc.
Because of the complete cessation of that
craving, grasping ceases; because of the
cessation of grasping, becoming ceases, etc.
Such is the cessation of the entire body
of ill. So with regard to ear and other
senses. T his, O Bhikkus, 1s what i1s called
the cessation of the world. ” *

Here the expression *‘ conditioned by the
eye and objects arises the visual cognition,
etc ”’, indicates that in this world the con-
sciousness and thought-procedure of foolish
average folk vary from moment to moment
and become the cause of their rebirth in
different forms of future existence. Admit-
ting this, 1t will be found that the different
forms of their future existence are made and
created by the mind in their present life.
Because of the variation of consciousness,
perception varies. Because of the variation
of perception their natural desire varies
and because this varies, action (kamma)
varies. Some maintain also that because
kamma varies, the rebirths in the animal
kingdom vary.

Now the phenomena, termed in the
philosophic  truth  kamma and mind,
become 1n conventional standards of
truth** “soul” (or *“ being ') and ** person’’.
According to the latter, just as men by
manifold thoughts make divers and mani-
fold thingsin this world, and just as gods***
by manifold thoughts create divers and
manifold things, so actions (kammani) and
the results of actions, diversified by thought,
are endowed with various forms of thinking,
as if they were ** beings” and ‘ persons ”
Hence although neither action nor mind
has the nature of Atman.****who, it is asked,
knows how to make ? who is able to make ?
“ Beings”, ‘“‘persons”: they know, they
can make all things. But whether there
IS any special Being or person making the
infinitely varied world-picture or not it is
impossible for them to say.

By Psychical Order we mean the fixity or
law of the consequences of thoughts or
consciousnesses , varying in function and
in occasion. It is treated of in the Patrhana

S

in the chapter on ‘‘the Relation of
Succession or Sequence >, *#¥¥¥*

(5) Natural Phenomenal Sequence (dhamma-
niyama).- A dhamma is that which bears
(dhdreti) its own nature, e.g. its own hardness
to the touch, its specific, individual mark as
well as its universal characters, namely,
growth, decay, dissolution, etc. The Dhammas,
categorised under the causal relation “‘bear™
the function of that relation, and those cate-
gorised under ‘“‘effect” “‘bear’” the function of
the result or effect. This meaning applies to
all dhammas as treated of in the Suttanta and
the Abhidhamma Pitakas. It also embraces
the things enumerated in the Vinaya Pitaka
under the name ‘the body of precepts”
(silakkhandha). Why ? Because they are
not outside the given definition of dhammas.

The principal treatment of the order of
these dhammas and of all other dhammas
is in the text of the Mahéapatthana.
Among the Suttanta texts, the whole of the
Mahanidana-Suttanta. and of the Nidana-
Samyutta is devoted to the Dhamma-Niyama;
so, too, as all other Suttantas which throw
light on the conception of cause and effect.
In one Sutta this Niyama 1s referred to as
““the establishing, the fixity of things as
effects ”’ (dhammatthitata dhammaniyamata):
““Because of ignorance comes Kamma :-
‘now whether, O Bhikkhus, Tathiigatas arise,
or whether they do not arise, this element
(dhdru) stands, namely, the establishment of
dhamma as effects, the fixity of dhanunas as
effects. Because of kanwna.... and so on
(through all the links of the causal
formula).****** It is also referred to in the
dictum : ** All conditioned things (sankharas)
are impermanent, full of ills, and of the
nature of ‘not self’...... Bt

In some passages, this Niyima is called
dhammata. ‘It i1s dhammata—the rule, or
order—Bhikkhus, that when a Bodhisat
(future Buddha) having fallen from the
Tusita-group, enters into a mother’s womb,
a splendid radiance appears throughout the
world, including the worlds of gods and
Brahmas. . . .and the thousand world-systems
tremble and shudder and quake. W x***kx¥x

* Samyutta-Nikaya, iv 87.
** Cf. Exposition 11.

*=* Deva; it must be remembered, include all “spirits™ (all of them impermanent) inhabiting cither the
heavens as ** God", angels, gods, or this earth as ‘““fairies, etc. "’
**xx Atta, or Self, implies superphenomenal nature. Cf.
Anattalakkhana-Sutta, Vinava Texts, i. 100f.—Ed.

**+** This is included in the Tika Patthana.

**xxkx Samyutta-Nikaya, ii. 25 ; ¢f. Points of Controversy. 87, 383f.
*#xaxw* Theragatha ( Psalms of the Brethren) ver, 676-678.
¥rwtxrxr Digha-Nikaya, 1. 12 ( Dialogues, ii. 9). Dhammata is the abstract noun formed from the concrete
‘*dhamma ™’ as if we should say ** normaess . Cf. Pss. of the Brethren, p. 29, n2, 190 etc.
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In some passagzs it is alluded to under the
catcgory of possibility and the opposite :
It is impossible, Bhikkhus, and out of the
question that the person endowed with sound
views should consider a conditioned thing in
the light of something eternal. Such a thing
can nowise come to pass, etc. ¥

But the character of the Dhamma-Niyama
1s best summarised in the formula ;—
** When that exists, this comes to be. From
the arising of that, this arises. When that
does not exist, this does not come to be,
When that ceases, then this ceases,” **

Or again— °‘‘ These, Bhikkhus, are the
three characteristics of a conditioned thing ;
perceivable is its growth, perceivable is its
decay, perceivable is its changing whilst i1t
lasts. These, Bhikkhus, are the three charac-
teristics of the unconditioned : growth is not
perceivable, decay is not percetvable, chang-
ing and duration is not perceivable.” ***

It 1s the dhamma of birth that is born, the
dhamma of decay that grows old, the dhamma
of dying that dies. And herein is another
Niyama : that of birth. For 1t is said in the
Pah texts :—

*“Then :
One,

To both of you will 1 discourse upon

The question of the breeds of living
things,

In due course, ¢’cn as it really is.

By breed, in sooth, they differ mutually.

Grasses and trees ye know; albeit ye may
not

Discern it, birth-made is of each the type.

By breed, in sooth, they differ mutually

and so on, in several verses, in both the Maj-
jhima Nikaya and the Sutta Nipata.****

Here, “Type” (linga) m2ans ‘‘variation
In appearance’’,
“Differ mutually™; is diffcrent from one
another.

In these verses the Master spoke of the
generic order of tress, e¢tc., and of animals.
Such an “Order of Birth” obtains also among
men. Men are also seen to be of different

‘O Vasertha® said the Exalted

birth and breed, different clans, families and
descent. But in this Sutta in order to elimi-
nate the false notion that’ the Brahmin 1s
the best of all in the world” (the Brahmin, i.e.
by birth only), he first shows the types,
among the multitudes of human actions and
efforts, are wrought by present actions (not
merely by birth), and finally describes the
ideal Brahmin. Kamma 1s shown, in this
Sutta as the criterion of the inferiority or
excellence of beings. It is kamma that distin-
guishes beings with respect to worth. Out-
ward appearance is due to breed-variety 1n
the parents. Born of bovine breed, onc has
the bovine shape and appearance ; similarly
as to horses. Hence in the Birth-Niyama a
different procedure is called for when treating
of animals (pand) as distinct from higher
beings (sattd).

|
OF THE TWO STANDARDS OF TRUTH

(Dve saccani) ¥****

Our task here is to define the two categories
under which all truths may be included :(—
(1) The Conventional (Sammuti); and (2) the
Philosophic (paramattha) ****** standard.

(1) Conventional Truths.—By this 1s meant
a truth or fact, generally received as such by
the common consent of mankind. What are
the modes of conventional expressions ?
These are *‘self”’, “soul”, “being”, “person”,
woman, man, body, head, hand, leg, hair, of
the head, down on the body, nails, teeth, skin,
flesh, nerves, sinews, bone, etc.; the names of
such external objects as tree, creeper,shrub,

house, chariot, carriage, bed, seat, etc.

None of these are names of such “‘really
existent” dhammas (facts, phenomena. attri-
butes) as mind, contact, extension, cohesion,
etc. They are all names which denote as well
as connote only some physical appearance
and its persistence as such. These names
and their connotation, thercfore, having but
a conventional significance, arée called modes
of conventional expression i.e. terms 1in
common use.

* Anguttara-Nikaya, i. 26.

** In the Vasettha Sutta common to both works, 1i 196 and verse 600f respectively.

*** Anguttara-Nikaya, i 152 (** Culavagga,’ 47).

*%%% Majjhima-Nikaya, ii. 32 ( 79th Sutta ): Samyutta-Nikaya, ii 28, etc.; Anguttara-Nikaya, v. 184.

*x%*% This is placed in the author's MS. as No. 4. but I have translated it before the others, because the
two standards are referred to in Exposition I—Tr.

**x%xkx | iterally, having the supreme or ultimate matter.—Ed.



What constitutes the achievement or
predication of Conventional Truth ? *The
self is (exists)”; “‘the living soul is”’; ** a being
is”” ; * the person is” ; etc. By adopting
such words in common use a man becomes
a conventional truth-speaker. And thesc
are to bz regarded as a correct mode of stating
such truth. Why ? Because otherwise con-
stant disputes would result from want of a

common language and common notions.

This is what 1s termed ‘‘Conventional
Truth .

(2) Philosophic Truth.— This is a fact or
truth recognised from the philosophic
point of view. What are the modes of
philosophic expression? These are: “mind,”
“meatal  factor”, “‘matter,” * Nibbana,”
“aggregates’”, ‘‘sense-sphere”, ‘‘elements”,
and so on.

These are not marely common or collective
namss, but imply something which really as
such (sabhavato), exists. These are called
the modesof ““highest”, or “ultimate matters”,
inasmuch as any import beyond that which
they possess s inconceivable.

What constitutes the achievement or
predication of philosophic truth ? **Con-
sciousness exists” ; “‘contact exists™ ; “‘feeling
exists” ; “‘extended quality exists” ; “‘cohe-
sion cxists’™'; ““Nibbina exists’”; and so on.

By expressing things as they exist in reality,
a man 1s a Truth-speaker.* Such speech 1s
also to bc regarded as a correct mode of
stating truth. Why ? Because it helps us to
avoid falling into the errors of recognition,
sense-consciousness and 1llusory opinions.

This 1s what is termed *'Philosophic Truth”.
[t should be noted in this connexion that
“Conventional Truth™ provides a safeguard
against falsehood, and *‘Philosophic Truth™
guards against hallucination. Thus when a
man, from, the conventional point of view,
states, ‘‘The self. the soul, the being, the person
exists””, etc., he 1s not to be considered
as uttering falschoods, whether the import
of what he affirms s really true or not, whether
it rests upon valid speculation or self. **
Why? Because, 1nsuch a case, there i1s no
fraudulent motive. But it comes within the
province of hallucinations. Why? Because in
these cases the things that are of the nature

* Saccavadi, applied par excellence to the Buddha.
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of ““ not self >’ are taken as of “*self’”’. and
stated as such. From the philosophical
point of view there is nothing of *‘self™.
There are only dhammas. And none
of these is of the nature of ‘‘self”’. They
are, on the contrary, of the nature of *“not-
seif”, etc. And when a man speaks like
this his words show neither falsehood nor
hallucination. So we read in the Pili texts :
“These, Bhikkhus, are the four cases of hallu-
cination. What are the four ? The imper-
manent is taken as permanent.”” This 1s the
first point involved in hallucinations of reco-
gnition, sensc-consciousness and illusory
opinion. “‘That which is ill is taken as weal.
That which is not -self 1s taken as self. The
ugly and offensive 1s taken as beautiful
and beneficial.” These are the remaining
three cases of thc hallucinations of recogni-
tion, sense-consciousness and  illusory
opinion.

Here the expression *“The Impermanent™
implies the psychical and physical
facts and conditions that are summed
up in the term ‘‘name-and-form™, *¥**
and which are by nature impermanent.
The expression ‘‘that which 1s 1ill”
implies the facts of common experience
that are categorised under the “Truth
regarding Il1.” The expression ““the
not-self” 1mplies all that which i1s of
the naturc of “‘not-self”. And the
expression ‘‘the ugly and offensive”
implies the psycho-physical conditions
that fall under ““the Truth regarding
[II"” and are, thercfore a fortiori
considered to be “‘ugly and offensive’.

By viewing ‘‘name and form” in the light
of “being”. “*person”, a man takes what is
impermanent as permanent.  Why ? Because
“being” or “person’’ 1s nothing but a concept.
And a concept, as we know, has not the
atrribute of passing away or moving about.

On the other hand, when 1t 1s said that a
being, on coming into a form of existence, is
himself born, that at the end of life he himself
dies, that even before he took on to himself
the present form of existence, he had come
from this or that form of first existence, and
that after death he would be re-born into this
or that form of future existence, it shows that
the being i1s viewed as engaged in “going”.

Cf. Pss. of the Sisters, 121 n 1, and eisewhere.

** Attd, Sanskrit atman.  On the implications in this term, see Exposition I.
**x Approximately equal in sense to mind and body.—Ed.



It is for these reasons that, by viewing
“name and form™ in the light of “‘being”,
“person’’, 2 man takes what is impermanent
as permanent.

By holding dear and agrezable that which
is merely a mental and bodily phenomenon
liable to the facts of misery, a man takes that
which is ill as weal, that which is ugly and
offensive as beautiful and beneficial.

“Being”” is a mere ‘‘concept’. There 1s
no correponding thing in Nature. When
such a really non-existent is regarded as really
existent, the result thereof 1s that mere name
and form is made the essence of a being.
And by holding that it is the self of a being;
not only that, the being himself, a man takes
what is not self as self.

It is said that a man sees objects through his
eyes. Here sezing means visual cognition.
The gaze is fixed upon a material form as the
object of that cognition. And the form 1s
a visible and tangible phenomenon, and
neither the being nor the person. A man
having seen such a form, contemplates it in
his mind as a being, a woman, a head, a face,
a tree, a chariot, a carriage.* This 1s the
error of cognitive consciousness originating
from seeing. A similar explanation can
hold true of such an error as originates from
hearing etc. But the question as to the error

that originates from the mind co-ordinating
sensations is rather intricate, though of
pressing importance.

According as an object is discerned by the
mind, it 1s marked, or fixed by recognition.
Later on it may cause bewilderment and con-
fusion. This is what is called the hallucina-
tion of recognition.

According as a man apprehends a thing
through the understanding, he speculates
upon it:—** Beings, etc., have a self.”” *“* It is
like this and that .  ** There is a living soul.”
““It 1s such and such”. This is what is term-
ed the hallucination of illusory opinion.

In the Pali texts the hallucination of reco-
gnition as being very obvious is mentioned
first. But it may follow the hallucination of
opinion. And these three forms of hallucina-
tion are rooted 1n ** ignorance”, that is to say,
they originate from it. Of these, the first two
forms of hallucination have a bearing upon
the immoral type of worldly consciousness.
Craving, conceit, and false notions spring
from them. By taking his stand upon philo-
sophical truth, a man can discern the nature
of hallucinations ; and having ascertained
what that is he can give them up for ever.

(To be Continued)

*« Thev (i.e. the surface view of sense perception) do not bring us to understand the true underlying

principle or law ; they rather disguise that from us.

It is perhaps not too much to say that the senses

tend to give us the notion of the fixity of things, and therefore to hide tIEe truth that the law of all things is
change: there is no permanencs in things save only—the law of all chang:.”—Heraclitus.

br
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heaven-worlds.”

oV

“ Householder, to bring about life in the heaven-worlds, it is of no use for an
Ariyan disciple, yearning for heaven, either to pray for it or to think much of it; the
steps that lead to heaven must be stepped by the Ariyan disciple, and when those steps
are stepped by him, they lead to the winning of heaven, and he becomes a winner of the

Anguttara-Nikaya, The Book of the Fives, iii (43)



THE POWER OF MINDFULNESS

By Nyanaponika Thera
Part II

The Power of Non-violence in Mental Training

THE NON-COERCIVE PROCEDURE IN THE APPLICATION OF BARE ATTENTION

BOT[—I the world surrounding us and the
world of our own mind are full of
unwanted experiences and frustrations, of
hostile and conflicting forces. Man knows
from his own bitter experience that he 1s not
strong enough to meet and conquer, in open
combat, each onz of thesc antagonistic
forces around him and within. He knows
that, in the external world, he *““cannot have
everything as he wants it”, and that, 1n
the inner world of his mind, passions and
impulses, whims and fancies, are often
victorious over the voices of duty, reason
and higher aspirations.

Man knows further that often an undesir-
able situation will even worsen if excessive
pressure is used against it. Thus, passionate
desires may grow in iatensity if one tries to
silence them by sheer force of will.  Disputes
and quarrels will go on endlessly and grow
fiercer, il they arc tanned again and again by
angry retorts or by vain attempts to crush the
other man's position entirely. A distur-
bance, during work, rest or meditation, will
bz felt more strongly and will have a longer-
lasting impact, if onc rcacts to it by resent-
ment, anger, or by attempts to suppress it.

Again and again man will meet with situa-
tions in lifc where hz cannot force 1ssucs.
But there are ways of mastering some of the
vicissitudas of life and many of the conflicts
of mind. without an application of force, by
non-violent means, which may often succeed
where attempts of coercion, nternal or
external, have failed. Such a way of non-
violent mastery of lifc and of mind 1s Satipat-
thana. By the methodical application of
Bare Attention, bzing the basic practice in
the developmant of Right Mindfulness, all
the latent powers of a non-coercive approach
will gradually unfold themselves, with their
beneficial results, and their wide and unex-
pacted implications. Here, in this context,
however, we are mainly concerned with bene-
fits for the mastery of mind and for progress
in meaditation that may result from a non-
coercive procedure. But we shall also throw
occasional side-glances to the repercussions
on every-day life. It will not be difficult for
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a thoughtful reader to make more detailed
application to his own problems.

The antagonistic forces that appear In
meditation, and are liable to upset its smooth
course, are of three kinds :—

1. external disturbances, as noise, etc.;

2. mental delilements (kilesa), including
lust, anger, dissatisfaction, sloth,
etc., which may arise at any time
during meditation ;

3. various incidental stray thoughts,
surrender to day-dreaming, ctc.

The occurrence of these distractions is the
great stumbling-block for a beginner in
meditation who has not yet acquired sufficient
dexterity to deal with them effecuvely. To
give thought to those disturbing factors only
when they actually arise at the very time of
meditation, will bz quite insufficient. If
caught unprepared 1n one¢’s defence, one will
struggle with them 1n a more or less haphaz-
ard and ineffective way, and with a feeling
of 1rritation which will form an additional
impediment. If disturbances of any kind
and an unskilful reaction to them occur
several times during one secssion, one will
feel utterly frustrated and irritated. and may
have to give up further attempts, at least for
that occasion.

In fact,’even meditators who are quite well
informed, by books or tcacher, about all
details concerning the subject of mcditation
chosen, arc often lacking in instruction as to
how to decal skilfully with those varieties
of disturbance mentioned above. The feel-
ing of helplessness in face of them is the most
formidable “initial difficulty” for a beginner
in meditation. Many have accepted defeat
at that point, abandoning prematurely any
further effort in methodical meditation. As
in  worldly affairs so in meditation, one's
way of dealing with the “‘initial difficulties™
will often be decisive for success or failure,

When faced by inner and outer distur-
bances, the nexperienced or uninstructed
beginner will generally react in two ways :
he will first try to shove them away lightly,



10

and if he fails in that, he will try to suppress
them by sheer force of will.  But these distur-
bances are like insolent flies : by whisking—
first lightly and then with increasing violence
and anger—one may succeed (or not!) in
driving them away for a while, but mostly
they will return with an exasperating con-
stancy, and the effort and vexation of **whisk-
ing”” will have produced only an additional
disturbance of ong’s composure.

Satipatthina, through its method of Bare
Attention, offers a non-violent alternative to
those most futile and even harmful attempts

at suppreassion by force.

A succassful non-violent procedure in
mind-control has to start with the right
mental attitude. There must be first the full
cognizance and sober acceptance of the fact
that those threz antagonistic forces or distur-
bing factors are co-inhabitants of the world
we live in, whether we like it or not. Qur
disapproval of them will not alter the fact.
With some of them we shall have to come
to terms, and concerning others—the
mental defilements—we have to learn how to
deal with them effectively until they are

finally conquerced.

1. Since we are not the sole inhabitants of
this densely populated world, there are
bound to be disturbances of various kinds,
as noise, interruption by visitors, etc. We
cannot always live in ‘splendid isolation’,
‘from noise of men and dogs untroubled’, or
on ‘ivory towers’ high above the crowd.
Right meditation is not escapism ; 1t 1S not
meant for providing hiding places of tem-
porary oblivion. Realistic meditation has
the purpose of training man’s mind to face,
to understand and to conquer this very
world in which he lives and which also
includes numerous obstacles to the life of

meditation.

2. A Satipatthana Master, the Venerable
U Sobhana Mahathera (Mahasi Sayadaw) of
Burma, said : In an unliberated worldling,
mental defilements are sure to arise again and
and again. He has to face that fact, and he
should know these defilements well, in order
to apply again and again the approprate
remedy of Satipatthana. Then they will
grow weaker, more short-lived, and will
finally disappear. To know the occurrence
of defilements is therefore as important for
him as to know the occurrence of his noble

thoughts.

By facing one’s own defilements, one will
be stirred to increase the effort to eliminate
them. On the other hand, by trying to
avart one’s glance when they arise, out of a
false shame or pride, one will never truly
join issue with them, and always evade the
final and decisive encounter ; and by hitting
blindly at them, one will only exhaust, or even
hurt, oneself. But by observing carefully
their nature and behaviour when they arise
In one’s own mind, one will be able to
meet them well prepared, to forestall them
often, and finally to banish them fully.
Therefore meet thy defilements with a free and
open glance : Be not ashamed, afraid or
discouraged !

3. Various memories and images of the
recent or remote past, including those
emerging  from subconscious depths ;
thoughts of the future: planning, imagining,
tearing, hoping; the casual sense perceptions
that may occur at the very time of meditation,
dragging sometimes after them a long trail of
associated i1deas—all these may make up
the third group of intruders disturbing the
meditator, in brief, various stray thoughts
or day-dreams. Whenever concentration
and mindfulness slacken, they will appear and
fill the vacuum. Though they seem insigni-
ficant in themselves, they are, through their
frequent occurrence, a most formidable
obstacle, not only for the beginner, but in
all cases when the mind is restless or distract-
ed. Like the mental defilements, they will
be entirely excluded only when, at the stage
of holiness (Arahatta), perfect mindfulness
has been obtained, keeping unfailing watch
at the door of the mind. But it can certainly
be achieved that, even for long, continuous
periods of meditation, these invaders are
kept at bay.

To all these facts about the three kinds of
disturbing factors full weight must be given
and they must be fully absorbed by our mind,
if they are to shape our mental attitude.
Then, 1n these three disturbing factors, the
Truth of Suffering will manifest itself to the
meditator very incisively through his own
personal experience: ‘‘Not to obtain what
one wants, is suffering”. Al.o the three
other Noble Truths should be exemplifi :d by
reference to that very situation.. In such
a way, even when dealing with impedi-
ments, the meditator will be within the
domain of Satipatthana : he will be engaged
in the mindful awareness of the four Noble
Truths, being a part of the Contemplation of



Mental Objects (dhammanupassana).* It 1s
a characteristic of Right Mindfulness, and
one of its tasks, to relate the actual experi-
enczs of life to the truths of the Dhamma, and
to use them as opportunities for 1ts practical
realisation. Already here, at this preliminary
stage devoted to the shaping of a correct
and helpful mentatl attitude, we have the first
successful test of our peaceful weapons :
by understanding our adversaries better, we
have consolidated our position which was
formerly weakened by an emotional
approach; and by transforming these
adversaries into teachers of the Four Noble
Truths we have won the first advantage
over them,

[f mentally prepared by a realistic view of
these three factors antagonistic to meditation,
one will bz less inclined to react at once by
irritation when they actually arise. One will
be emotionally in a better position to meet
them with the non-violent weapons of which
we shall now speak.

There are three devices of countering
disturbances which should be applied in
succession whenever the preceding device
has failed to dispose of the disturbance. All
three are applications of Bare Attention,
differing in the degree or intensity of attention
given to the disturbance. The guiding rule
here 1s : to give no more mental emphasis to
the respective disturbance than actually
required by circumstances.

1. First one should notice the disturbance
clearly, but lightly ; that is, without emphasis
and without attention to details. After that
brief act of noticing, one should try to return
to the orniginal object of meditation, and
one may well succed in it, if the disturbance
1S weak by nature, or one’s preceding con-
centrattion of mind was fairly strong. If, at
that stage, we are carcful not to get involved
In any *‘conversation’’ or argument with
the intruders, we shall, on our part, not give
them a reason to stay long ; and, in a good
numbszr of cases, the disturbances will depart
soon. like visitors who do not receive a very
warm welcome. That curt dismissal of them
may often cnable us to return to our original
meditation, without any serious disturbance
to the composure of mind.

The non-violent device is here : to apply
Bare Attention to the disturbance, but with
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