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FOREWORD

Buddhism has long been an important part of the
cultura heritage of South East Asia. The monuments of
Angkor Wat in Cambodia and Borobudur in Indonesia are
just two of countless testimonies to the former greatness
of Buddhism in this region. In Singapore too Buddhism is
an important e ement in the cultural heritage of the people.
The fact that a large section of the Chinese Community as
well as the small but influential Srilankan Community
acknowledge Buddhism as the primary force shaping their
religious ideals and moral vaues is more than proof of
this. Nonetheless, it is certain that if Buddhism is to
continue to exercise a positive influence upon present and
future generations, it cannot remain content with the
achievements of the past. The religious ideals and moral
values of Buddhism which have proved so useful to past
generations must be transmitted to men and women living
in a changing world. In order that this can be accomp-
lished, it is important that the teachings of the Buddha be
made available to the largest number of people.

With this objective in mind, the Srilankaramaya
Buddhist Temple invited Dr Santina to deliver a series
of public lectures. The lectures outlined the funda-
mentals of Buddhism and were well delivered. As a
result, it was decided to produce transcriptions of the
lectures and publish them in the form of a book to be
made freely available. It is aso hoped that the
publication will contribute in a small degree to the
understanding of the genuine teachings of the Buddha.



Sincerest thanks are extended to all those who lent
their invaluable support and contribution to this project
and especially to Dr Santina for imparting to us his deep
understanding of the Buddha Dharma.

N Sumana Thera
Resident Monk

SRILANKARAMAYA
BUDDHIST TEMPLE
SINGAPORE

VESAK 1984



BUDDHISM: A MODERN PERSPECTIVE

We are going to cover what we might call basic
Buddhist teachings over a series of twelve lectures. We
are going to cover the life of the Buddha, the Four
Noble Truths, the Noble Eightfold Path, Karma, rebirth,
dependent origination, the three universal characteristics
and the five aggregates. But before | begin the series of
lectures, | would like to deal today with the notion of
Buddhism in perspective. There are many ways in
which different people in different cultures view
Buddhism and particularly, | think we can contrast the
western or modern attitude towards Buddhism with the
traditional attitude. The reason why this kind of per-
spective study is useful is because when we understand
how people of different cultures view a certain thing, we
can then begin to see some of the limitation or one-
sidedness of our own view.

In the west, Buddhism has aroused extensive
interest and sympathy. There are many persons of
considerable standing in western societies who are either
Buddhists or who are sympathetic towards Buddhism.
Thisis most clearly exemplified by the remark made by
Albert Einstein in his autobiography, the remark that he
was not a religious man, but if he were one, he would be
a Buddhist. This is quite surprising, and off-hand we
would not expect such a remark to be made by the
Father of Modern Science. Yet if we look at contem-
porary western societies, we will find an astrophysicist
who isaBuddhist in France, we will find an outstanding
psychologist who is a Buddhist at the University of
Rome, and until recently ajudge from England who isa



Buddhist. We will look into the reasons for this interest
in Buddhism in the west in a moment. But before we do
that | would like to compare this situation with the
situation that we find in this part of the world.

In Europe generaly, the attitude towards Buddhism
Is that It is very advanced, very rationd and very
sophisticated. It was therefore quite a shock to me when |
came to Singapore and found that a lot of people here
view Buddhism as old fashioned, irrational and too much
tied up with superstitions. This is one of the two attitudes
that work against the appreciation of Buddhism here. The
other is that Buddhism is so deep and so abstract that no
one can ever understand it. It isa complete turnabout. This
Is what | mean by perspective, because in the western
perspective Buddhism has a certain image, while in the
traditional perspective we have another image. This
negative image that people have about Buddhism has to
be changed before they can really come to appreciate the
Buddha's teachings, before they can get a kind of
bal anced perspective regarding Buddhism.

One of thefirst things that a westerner appreciates about
Buddhism is that it is not culture bound, not bound to
any particular society, race or ethnic group. There are
certain religions that are culture-bound, Judaism is one
example. Buddhism is not. That is why historically we
have Indian Buddhists, Tha Buddhists, Chinese
Buddhists, Srilankan Buddhists, Burmese Buddhists and
so forth, and we are going to have in the near future
English Buddhists, American Buddhists, French
Buddhists and so forth. This is because Buddhism is not
culture-bound. It moves very easily from one culture to



another because the emphasis in Buddhism is on
internal practice rather than on external practice. Its
emphasis is on the way you develop your mind rather
than the way you dress, the kind of food you take, the
way you wear your hair and so forth.

The second point that | would like to make regards
the pragmatism or the practicality of Buddhism. Instead of
taking an interest in metaphysics and academic theories,
the Buddha deds with problems per se and approaches
them in a concrete way. Thisis again something which is
very much in agreement with western ideas about
utilitarianism. That is, if something works, useit. It isvery
much a part of western political, economic and scientific
philosophy. This attitude of pragmatism is clearly
expressed in the Culamalunkya Sutra where the Buddha
made use of the example of the wounded man. The man
wounded by an arrow wishes to know who shoots the
arrow, from which direction it comes, whether the arrow
head is made of bone or iron, whether the shaft is of this
kind of wood or another before he will have the arrow
removed. This man is likened to those who would like to
know about the origin of the Universe, whether the world
is eterna or not, finite or not before they will undertake to
practise areligion. Just as the man in the parable will die
before he has dl the answers he wants regarding the origin
and nature of the arrow, such people will die before they
will ever have the answers to al their irrelevant questions.
This exemplifies what we call the Buddha's practica
atitude. It has a lot to say about the whole question of
priorities and problem solving. We would not make much
progress developing wisdom if we ask the wrong
guestion. It is essentially a question of priority. The first



priority for al of us is the problem of suffering. The
Buddha recognized this and said it is of no use for us to
speculate whether the world is eterna or not because we
al have got an arrow in our chest, the arrow of suffering.
We have to ask questions that will lead to the removal of
this arrow. One can express thisin avery smple way. We
can see that in our daily life, we constantly make choices
based on priority. If, for instance, we happen to be
cooking something on the stove and we decide that while
the beans are boiling we will dust the house, and as we
dust the house we smell something burning. We have to
make the choice, whether to carry on with our dusting or
whether to go to turn down the flame on the stove to save
the beans. In the same way, if we want to make progress
towards wisdom we have to recognize our priorities and
this point is made very clearly in the parable of the
wounded man.

The third point that | would like to refer to is the
Buddha's teaching on the importance of verification
through experience. This point is made clearly in His
advice to the Kalamas contained in the Kesaputtiya
Sutra. The Kalamas were a people very much like usin
our modern day when we are exposed to so many
different teachings. They went to the Buddha and
enquired that as there were so many different teachers
and as al of them claimed that their doctrine was true,
how were they to know who was telling the truth. The
Buddha told them not to accept anything out of
authority, not to accept anything because it happens to
be written down; not to accept anything out of reverence
for their teacher; or out of hearsay; or because it sounds
reasonable. But to verify, test what they have heard in



the light of their own experience. When they know for
themselves that certain things are harmful then they
should abandon them. When they know for themselves
that certain things are beneficia, that they lead to
happiness and calm, then they should follow them. The
Buddha gives this advice that one has to verify what
one hearsin the light of one' s experience. In the context
of the Buddha's advice to the Kalamas, | think what the
Buddhais saying is to use your own mind as atest tube.
Y ou can see for yourself that when greed and anger are
present, they lead to suffering, pain and disturbance.
And you can see for yourself that when greed and anger
are absent from your mind, it leads to cam, to
happiness. It is a very simple experiment which we all
can do for ourselves. This is a very important point
because what the Buddha has taught will only be
effective, will only really change our life if we can carry
out this kind of experiment in our life, if we can realize
the truth of the Buddha's teachings through our own
experience and verify it through our own experience.
Only then can we really say that we are making progress
on the path towards enlightenment.

We can see a striking paralel between the
Buddha's own approach and the approach of science to
the problem of knowledge. The Buddha stresses the
importance of objective observation. Observationisin a
sense the key to the Buddha s method of knowledge. It
IS observation that yields the first of the Four Noble
Truths, the truth of suffering. Again at the final stage of
the Buddha's path, it is observation that characterizes
the realization of the total end of suffering. So at the
beginning, in the middle and at the end of the Buddha's



path, observation plays an extremely important role.
This is similar to the role that objective observation
plays in the scientific tradition which teaches that when
we observe a problem we must first formulate a general
theory followed by a specific hypothesis. We find the
same thing happening in the teaching of the Four Noble
Truths and here the general theory isthat all things have
a cause, and the specific hypothesis is that the causes of
suffering are craving and ignorance. This truth that the
causes of suffering are craving and ignorance can be
verified by the experimental method. In the context of
the Four Noble Truths, the experimental method is the
path. Through the path, the truth of the Second Noble
Truth (the truth of the cause of suffering), and the Third
Noble Truth (the truth of the cessation of suffering) are
verified because through this cultivation of the path one
eliminates craving and ignorance. And through the elim-
ination of craving and ignorance one eiminates suffering.
This experiment is repeatable just as in science because
not only did the Buddha attain the end of suffering, but so
too did al those who followed His path.

So if we look closely at the Buddha's approach to
the problem of knowledge, we find that His approach is
very similar to the scientific approach and this too has
aroused a tremendous amount of interest in the west.
We can now begin to see why it is that Einstein could
make a remark like the one that he did. We will see
more clearly why this is not as surprising as it seems
initially because | would like to talk about the Buddhist
method of analysis and we can begin to see it operating
very clearly when we look at the Buddhist approach to
experience.



Experience in Buddhism is comprised of two
components — the objective component and the
subjective component. In other words, the things around
us and we the percelvers. Buddhism is noted for its
analytica method in the area of philosophy and
psychology. What we mean by this is that the Buddha
analyzes experience into various elements, the most
basic of these being the five Skandhas or aggregates —
form, feeling, perception, mental formation or volition
and consciousness. The five aggregates in turn can be
analyzed into the eighteen elements (Dhatus) and we
have a still more elaborate analysis in terms of this
seventy two elements. This method is analytical as it
breaks up things. We are not satisfied with a vague
notion of experience, but we analyze it, we probe it, we
break it down into its component parts like we break
down the chariot into the wheels, the axle and so on.
And we do thisin order to get an idea how things work.
When we see for instance a flower, or hear a piece of
music, or meet a friend, all these experiences arise as a
result of components. This is what is caled the
analytical approach. And again this analytical approach
is not at all strange to modern science and philosophy.
We find the analytical approach very substantially used
in science. In philosophy, we see the analytical tradition
perhaps best in Bertrand Russell. There have been
studies that compare quite successfully the philosophy
of Bertrand Russell with the philosophy of the Buddhist
Abhidharma. So in western science and philosophy, we
find a very close parallel with the Buddhist analytical
method and this again is one of the familiar features that
has attracted western thinkers and academics to
Buddhism. In the area of psychology, psychologists are



now deeply interested in the Buddhist analysis of the
various factors of experience — feeling, idea, habit and
so forth. They are now turning to Buddhist teachings to
gain agreater insight into their own disciplines.

This growing interest in Buddhism and these many
areas of affinity between the teachings of the Buddha
and the tendencies of modern science, philosophy and
psychology have reached their apex at this very time in
the suggestions now proposed by quantum physics, the
latest developments in experimental theoretical physics.
Here too we find that not only is the method of science
observation, experiment and analysis anticipated by the
Buddha, but that some of the very specific conclusions
about the nature of man and the universe that are
indicated by the latest developments in quantum physics
were also indicated by the Buddha. For instance, the
importance of the mind. A noted physicist not long ago
remarked that the Universe is really something like a
great thought. And it is said in the Dhammapada that the
mind precedes al things, that the mind is the maker of
all menta states. Similarly, the relativity of matter and
energy is mentioned. There is no radical division
between mind and matter. All these indications are now
gradually being revealed by the latest developments in
science.

So what has happened is that in the western
contexts, academics, psychologists, and scientists have
found in Buddhism atradition which isin harmony with
some of the basic tenets of western scientific thought. In
addition to this, they find that Buddhism is particularly
interesting because athough the methods and the dis-
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coveries often resemble closely those of Buddhism, they
find that in science so far, there is no path or method of
achieving an inner transformation. They have methods
of building better cities and expressways but they have
not had any system which will enable them to build
better people. So people in the west are turning to
Buddhism. As an ancient tradition, it has many aspects
that closdly resemble practices in the western scientific
traditions and yet goes beyond the materialism of the
western tradition, beyond the limits of the scientific
tradition.
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THE PREBUDDHIST BACKGROUND

We are going to begin today with a consideration
of the prebuddhist situation in India. Normally Buddhist
studies courses begin with a study of the life of the
Buddha. We are going to begin before the life of the
Buddha. Personally | feel thisis quite important as | feel
it helps one to understand the life and teachings of the
Buddha in their broader historical and conceptua con-
text and to understand and appreciate better the nature
of Buddhism and perhaps Indian thought as a whole.

| do not know how many of you have visited India.
We have in the North of Indiatwo great rivers— one is
the Ganges and the other is the Yamuna. These two
great rivers have separate sources in the Himalayas and
they flow separately for a good proportion of their
lengths. They unite in the north eastern region of India.
From there they flow on together to the Bay of Bengal.
In a way the geography of these two great rivers is a
symbol of the origin and development of Indian
religion, philosophy and thought because in Indian
religion too we have two great rivers which were
originally quite distinct and had separate origins and
which for a considerable length of time were separate
but which at a certain point of time merged and flowed
on united right to the present day. Perhaps as | go into
the prebuddhist history of India, we can keep in mind
the image of these two rivers originally separate and at a
certain point merging and flowing together to the sea.

When we look at the very early history of India, we
find that there existed in the 3rd Millennium B.C. avery
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highly developed civilization in the Indian subcontinent.
This civilization is as old as those which are called the
cradles of human culture, civilizations like those of
Egypt and Babylon. This civilization existed approxi-
mately between the year 2800 B.C. and 1800 B.C. It
was known as the Indus Valey Civilization or it is
sometimes called the Harappa Civilization, and it
extended from what is now Western Pakistan, south to a
point which is near Bombay and eastward to a point
which is in the neighborhood of what is nhow Simla in
the foothills of the Himalayas. If you see amap of India,
you will realize that this is a very considerable extent.
Not only was this civilization stable for a thousand
years, it was also a very highly developed civilization
both materially and spiritualy. Materially the civiliz-
ation was an agrarian one. They were skilled in
irrigation and the planning of towns. In addition, they
had a very highly developed spiritual culture. This is
clear from the archaeological evidence that has been
discovered at Mohenjodaro and Harappa. There is aso
evidence of the fact that they were literate. They had
developed a script which unfortunately we are not able
to decipher.

The peaceful life of this civilization was
unfortunately interrupted in about the year 1800 or 1500
B.C. by an invasion that came from the North West. The
invading people were known as the Aryans and thisis a
term that designated a people of Eastern Europe. The
origin of the Aryans was in the grassy region extending
from Poland to Western Russia. The Aryans were very
different from the people of the Indus Valey Civiliz-
ation because they were generally nomadic and pastoral.
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They did not have a highly developed urban civilization.
They were a warlike expanding pioneer civilization that
lived in large part from the spoils and plunder that they
gathered from the peoples they conquered in the course
of thelr migration. When the Aryans arrived in India,
they very quickly destroyed the Indus Valley Civiliz-
ation. The Indus Valey Civilization succumbed very
quickly to the military might of the Aryans. What
existed in India after the invason was an Aryan
dominated civilization.

Here we have a brief outline of the facts regarding
the early history of India. But let uslook at the religious
outlook of the people of the Indus Valley Civilization
and the Aryan Civilization which is of particular interest
to us. The Indus Valey Civilization had a script which
we are unfortunately unable to decipher. But our
information regarding the nature of this civilization is
from two sources, first from the archaeological dis
coveries at the sites of Mohenjodaro and Harappa and
second from the records of the Aryans who described
thereligiousbehaviour and beliefs of the people they
conquered. From the archaeological evidence we find a
number of symbols that are of religious significance,
that are special to Buddhism: the symbols of the Bodhi
tree and animals such as the elephant and deer. Perhaps
most importantly there have been discovered several
images of figures sitting in cross-legged postures with
their hands resting on their knees, with ther eyes
narrowed, half-closed quite evidently in postures of
meditation. These archaeological findings have been
studied by eminent scholars and the conclusion is that
we can quite definitely trace the origin and practice of
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meditation to the Indus Valley Civilization. When we
look at the descriptions of the religion of the Indus
Valley Civilization from the writings of the Aryans —
the Vedas — we find the figure of a wandering ascetic
frequently mentioned. We find that they practised
meditation, that they were celibate, that they observed
an austere life, that they were sometimes naked or
clothed in most ssimple garments, that they wandered
about homeless and that they taught in the way beyond
birth and death. If we put together the evidence of the
archaeological findings and the evidence of Aryan
literature, we find that there emerges a picture of the
religion of the people of the Indus Valley Civilization in
which there are several important elements. First of all,
meditation or mental concentration; secondly renunci-
ation, abandoning the household life, living the life of a
wandering ascetic; thirdly that we have a conception of
rebirth over a long series of lives, fourthly we have

a conception of moral responsibility beyond thislife, the
notion of karma; and lastly we have a goal of religious
life, agoal of liberation. These are the salient features of
thereligion of the very earliest Indian Civilization.

By contrast, and it would be hard to find two
religious views that are more different, let us look at the
religion of the Aryans. Here we find it much easier to
construct a picture because we have a complete
literature with regard to their religion. When the Aryans
came to India, they had a religion which was totally
secular. They were an expanding pioneering society.
There are many close parallels between the Aryan
religion and the religion of the Greeks. If you have
come across the description of the Greek pantheon you
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will find striking similarities between their pantheon and
the Aryan pantheon. You will find in the Aryan faith a
number of gods who are personifications of natural
phenomena. We have Indra for instance who was the
God of Lightning and the Thunderstorm personifying
power, we have Agni the God of Fire, and Varuna the
God of Water. We have a religious set-up in which the
priest is the most important figure, while in the Indus
Valey Civilization the ascetic was the most important
figure. In the Indus Valley Civilization renunciation was
the idedl of religiouslife, while in the Aryan religion the
ideal state is the householder state. In the Indus Valley
Civilization we have a rgection of sons and offspring,
while in the Aryan religion sons are the highest good.
While in the Indus Valley Civilization we have the
practice of meditation, in the Aryan religion we have the
practice of sacrifice — sacrifice was an important means
of communication with the gods, of achieving victories
in battles, of gaining offspring, of going to heaven.
While in the Indus Valley Civilization we have belief in
the Law of Karma, and rebirth, in the Aryan Civilization
we have no conception of rebirth. Just as in the Indus
Valley Civilization we have the notion of moral res-
ponsibility extending over a series of lives, in the Aryan
Civilization we have no such notion. In fact the highest
ideal was loyalty, those values that contributed to the
power of the community. Finally while in the Indus
Valley Civilization we have liberation as the goal of
religious life, in the Aryan Civilization we have heaven
as the goal of religious life. The idea that they had of
heaven was a heaven modelled upon a perfected version
of this life. So if we want to sum up the differences
between the religions of these two civilizations, we can
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say that on the one hand the Indus Valley Civilization
stresses renunciation, meditation, rebirth, karma, the
goal of liberation; on the other hand the Aryan religion
stresses this life, materia well-being, wealth, power,
fame and sacrifices as means of achieving these goals. It
would be hard to find a set of more diametrically
opposed religious attitudes. In addition, there are two
more important elements of Aryan religion that we
ought to recall: caste — the division of society into
social strata; and belief in the authority of the revealed
scriptures, the Vedas. These two elements were not
present in the Indus Valley Civilization.

The history of Indian religion from 1500 B.C. up
to 600 or 500 B.C., the time of the Buddha, the history
of those 1000 years in India is a history of gradual
interaction between these two totally opposed religious
views. As the Aryans gradualy spread and settled
across the gigantic Indian subcontinent, as ther
pioneering exploits diminished, gradually these two
totally opposed religious views began to influence,
interact and merge with each other. Thisisthe merging |
had in mind when | talked about the merging of the two
great rivers. Consequently by the time of the Buddha,
we have a very heterogeneous religious scene. We can
understand this clearly if we look at some of the facts
regarding the life of the Buddha. For instance, we find
that when the Buddha was born, two groups of people
made prophecies regarding His future greatness. The
first prophecy was made by Asita. Asita was a hermit,
who lived in the mountains and yet sources tell us that
he was a Brahmin, that he belonged to the priestly class.
Thisinitself is already evidence of the interaction of the
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two traditions. In the Buddha's time, Brahmins had
begun to go forth as hermits. This was unheard of a
thousand years before. A little later, we are told that 108
Brahmins were invited to the naming ceremony. Here
we have examples of priests who had not renounced the
household life, an example of an institution that pro-
perly and originally belonged to the Aryan Civilization.

How is it that the two traditions — the Indus
Valey tradition and the Aryan tradition, initially so
different were able to merge? | think the answer to this
lies in the dramatic changes which took place in the life
of the Indian people between the 2nd Millennium B.C.
and the time of the Buddha. The Aryan expansion came
to an end when they had conquered the plains of India
This end of expansion brought about many social,
economic and political changes. In the first place, the
tribal political society evolved into the institution of the
territorial state so that no longer do you have a tribe
with a very close persona set of loyalties. You have
now a territorial state where many people of various
tribes exist together. The kingdom of Magadha ruled by
Bimbisarain the time of the Buddhais an example of an
emerging territorial state. Secondly, you have this
nomadic pastoral lifestyle gradualy changed into a
more urbanized agricultural settled lifestyle so that the
people were now living in urban centres, and were
removed from the natural forces that had been
personified in the gods. Economically, commerce
became important. So while in the early days of the
Aryan Civilization the priests and warriors were the
most important figures — the priest because he
communicated with the gods, the warrior because he

18



waged wars against the enemy and brought spoils into
the community — now the merchants became
increasingly important. We can see this in the days of
the Buddha, the famous disciples who were merchants
— Anathapindika to name only one. These socidl,
economic and political changes contributed to an
openness on the part of the Aryans to accept the
religious ideas of the Indus Valley Civilization. While
the Aryans conquered the Indus Valley people
militarily, the subsequent 1000 to 2000 years saw them
coming increasingly under the influence of ideas taken
from the Indus Valley Civilization. So that by the first
few centuries of the Common Era, the distinction
between the Aryan tradition and the Indus Valley
tradition became more and more difficult to draw. In
fact, thisfact is at the bottom of the misconception when
it is said that Buddhism is a protest against Hinduism, or
that Buddhism is a branch of Hinduism.

In Buddhism we have areligion which draws most
of its inspiration from the Indus Valley religion, the
ideas of renunciation, meditation, karma and rebirth,
ultimate liberation — ideas which were important to the
Indus Valey Civilization. The Buddha Himself
indicated the Indus Valley origins of His tradition when
He said that the path which He taught was an ancient
path and the goal to which He pointed to was an ancient
goal. We also have a Buddhist belief in six Buddhas
prior to the Buddha Shakyamuni within this aeon. All
these point to a continuity between the tradition of the
Indus Valley Civilization and the teachings of the
Buddha. If we look at Buddhism and Hinduism we will
find a greater or lesser proportion of elements taken
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from ether of the two traditions of the Indus Valley
Civilization and Aryan Civilization. For instance, if we
look at Buddhism, the greater proportion was taken
from the Indus Valley Civilization religion, a lesser
proportion from the Aryan tradition. That is why we
find mention of the Aryan gods in Buddhist scripture,
though their role is peripheral, an example of an Aryan
element in the Buddhism tradition. On the other hand, if
we look at some schools of Hinduism, we find a greater
proportion of elements taken from the Aryan tradition
and a lesser proportion from the Indus Valley
Civilization. We find caste emphasized, the authority of
the revealed scripture of the Aryans — the Vedas —
emphasized and sacrifices emphasized. Alongside, we
find a place made for renunciation, meditation, karma
and rebirth.
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LIFE OF THE BUDDHA

Today | would like to spend a little bit of time on
the life of the Buddha. | do not intend to spend too
much time on the life and career of the Buddha since
most of the biography is essentially narrative. But |
would like to take the opportunity today to draw
attention to a few important Buddhist values which
come through strikingly in the life of the Buddha.

Last week we talked about the two traditions and
how the two traditions which were originally very
distinct gradually began to interact and eventually fused
in India and we said that the beginning of this process of
interaction can be placed about the time of the Buddha.
In fact during the time of the Buddha, we can see the
beginning of the interaction and it was a process that
continued until a thousand years later when the two
traditions fused and became difficult to differentiate. It
IS not perhaps a coincidence that one of the primary
areas where the two traditions came into the most active
contact was in the area known as Madhyadesha, the area
around what is now Eastern Uttar Pradesh and Bihar.
This area was regarded by the Brahmins as an area of
challenge to the Aryan tradition. It happens that when
two traditions of this nature meet, it creates an
atmosphere where there is a great potential for the
growth of new religious directions. To alarge extent we
can see the life and teachings of the Buddha in this
context. In addition to the interaction of the two
religious traditions, there were also significant social,
economic and political changes that were taking place
and which we have touched on last week. All these
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contributed to a heghtened level of religious
consciousness. It always happensin times of political and
social upheaval that man looks inward, that man turns
to religion. When they see the institutions that their
forefathers took as stable and unchanging shaken, there
Is a natural tendency to turn to religion, and this con-
tributes to heightened religious consciousness and activ-
ities. Thisis very much the case in the 6th century B.C.

The values that emerge from the Buddha's life that
| would like to highlight are essentially three, and they
are renunciation, loving-kindness and compassion, and
wisdom. These three values emerge very clearly through
episodes in the Buddha's own life. Incidentaly it is no
coincidence that these three qualities between them
equal the attainment of Nirvana because as you know
there are three defilements (Klesha) that cause us to be
born again and again — the defilements of desire,
ill-will and ignorance. In this context we might also
remember that renunciation is the antidote for desire,
loving-kindness and compassion is the antidote for
ill-will, and wisdom is the antidote for ignorance.
Through cultivating these three qualities one is able to
eliminate the defilements and attain enlightenment. So it
IS no accident that these qualities should stand out so
prominently in the life of the Buddha.

L et uslook at them one by one and let us start with
renunciation. As often happens, some of the very first
evidence of the Buddha' s renunciation manifested itself
while He was still very young. Renunciation is basically
a recognition that all existence is suffering. When one
recognizes the fact that all existence is suffering, this
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brings about what we might call a turning about, in
other words, seeing that life is full of suffering one
begins to look for something more. This is why
suffering is the First Noble Truth. This recognition that
existence is suffering is the essence of renunciation. Y ou
may know of Prince Siddhartha's visit to the annual
ploughing ceremony at the age of seven. It was there
that while watching the ploughing the prince noticed a
worm that had been unearthed by the plough devoured
by a bird. This sight led the prince to contemplate the
realities of life, to recognize the fact that al living
beings kill each other for food and this is a great source
of suffering. Already we see at this tender age in the
biography of the Buddha the beginning of this
recognition that existence is suffering. If we look a little
bit later in the life of the Buddha, we will come to the
famous episode of the four sights which moved the
prince to renounce the household life and to follow a
life of asceticism to seek the truth. The sights of old age,
sickness, death and an ascetic led Him to consider why
it was that He should feel uneasy when in fact He was
Himself not free from, was subject to old age, sickness
and death. This consideration led Him to develop a
sense of detachment from pleasure, led Him to seek the
truth by way of renunciation. It is interesting to note that
Prince Siddhartha s renunciation is not renunciation out
of despair. He enjoyed the greatest happiness and yet
saw these sufferings of life, recognizing that no matter
how great one's indulgence in pleasures of the senses
might be, eventually one would have to face these
sufferings. Recognizing this, He was moved to renounce
the household life and seek enlightenment for the sake
of al living beings.
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Let us next look at the quality of loving-kindness
and compassion. Here too we can see this quality
manifested very early in the life of the Buddha. The
most striking example of this is the episode of the
wounded swan. We are told that He and His cousin
Devadatta were roaming in the park surrounding the
palace when Devadatta shot down a swan with his bow
and arrow. Both boys ran towards the spot where the
swan had fallen, but Siddhartha being the faster runner
came to the place where the wounded bird lay.
Gathering the bird in His arms, He nursed the bird and
this brought about a reaction from Devadatta who
insisted that the bird ought to be his since he was the
one who shot it down. The boys brought this dispute to
the wise man of the court who decided that life
belonged rightly to the one who preserved it, not to one
who destroyed it. Here we have a striking example of
the Buddha's attitude of loving-kindness and com-
passion which grows directly out of this recognition that
the nature of life is suffering. Later too after His
enlightenment, the Buddha continued to display this
guality, as for instance in the famous episode in which
the Buddha nursed the sick Tissa whose illness was such
that the other members of the Order shunned him.

Let us look at wisdom which is the third of the
three qualities. Wisdom is the most important of the
three qualities because after al it is wisdom that opens
the door to enlightenment. It is wisdom that uproots
ignorance, the underlying cause of suffering. It is said
that just as one can cut off the branches and trunk of a
tree and yet if the root of the tree is not taken out the
branches and trunk will grow again. So in the same way
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one can eliminate desire through renunciation, ill-will
through loving-kindness and compassion, but so long as
ignorance is not eliminated, this desire and ill-will are
liable to grow again.

Wisdom is achieved primarily through meditation.
We have an episode again early in the life of the Buddha
in which we see His early development of skill in
concentrating the mind and this episode in fact occurred
a the same time as the incident we considered a
moment ago involving the bird and the worm. We are
told that after having witnessed the bird devouring the
worm, having recognized the unhappy nature of life, the
young prince sat under a tree and began to meditate
spontaneoudly. He achieved the first level of meditation
through concentrating the mind on the process of
in-breathing and out-breathing. So we have this
experience of meditation in the early life of the Buddha,
and later when He renounced the household life and
went forth to seek the truth, one of the first disciplines
which He tried was again the discipline of mental
concentration. We are told that He studied with two
foremost teachers of the time, Arada Kalama and
Udraka Ramaputra and He learned from these teachers
the methods of mental concentration. Last week we said
that amongst the discoveries made at Mohenjodaro and
Harappa were images of the figures sitting in postures of
meditation. We have very good reasons to believe that
the methods of mental concentration go as far back as
the 3rd Millennium B.C. and it is very likely that these
two teachers were exponents of this tradition of mental
concentration. Yet we find that the prince left the two
teachers because He found that meditation alone could

25



not permanently end suffering. This is important
because, athough in its emphasis on mental
development Buddhism is very much in the tradition of
the Indus Valley Civilization, yet the Buddha goes
beyond the tradition of mere meditation. This is what
distinguishes the Buddha' s teachings from the teachings
of many other Indian schools, particularly the teachings
of the tradition of Yoga It is aso what distinguishes
Buddhism from some of the contemplative traditions of
other religions, because in Buddhism meditation by
itself is not enough. Meditation is like sharpening a
pencil, sharpening the mind so to speak. Just as when
we sharpen a pencil we sharpen it for a purpose, so that
we can write with it, so in sharpening the mind we have
a purpose and that purpose is wisdom. Sometimes this
relationship between meditation and wisdom is
exemplified by the example of a torch. Suppose we
want to see a picture in a darkened room with a torch. If
there are many draughts in the room, we will find that
the light of the torch will flicker. Similarly, if our hand
shakes, the light cast by the torch will be unsteady, and
we will be unable to see the image. In the same way, if
we want to penetrate into the real nature of things, if our
mind is unsteady, distracted, wavers as a result of
emotional disturbances, then we will not be able to
penetrate into the real nature of things. The Buddha
applied this discovery on the night of His enlightenment
when we are told that with His mind concentrated, made
one-pointed and supple by meditation, He directed it to
the understanding of the nature of reality and penetrated
the real nature of things. So the Buddha' s enlightenment
Is the direct result of this combination of meditation and
wisdom — concentration and insight.
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We also find other aspects of wisdom expressed in
the life of the Buddha, and one of the more important
ones is of course the Middle Way. We do not have time
today to discuss all the various levels of the meaning of
the Middle Way but suffice it to say that the most basic
significance of the Middle Way is the avoidance of the
extreme of indulgence in pleasures of the senses and the
extreme of tormenting the body. The Middle Way is
exemplified in the life of the Buddha by His own
experience of alife of luxury as a prince and by the six
years of vigorous asceticism which He practised after
He left His father's palace. After realizing the futility of
these extremes in His own experiences, He then hit
upon the Middle Way which avoids these extremes.

There are many other important episodesin the life
of the Buddha. But if we can begin to see and
understand the life of the Buddha as a lesson and not
simply as a biography containing a number of names
and places; if we can begin to appreciate the values and
gualities that are exemplified in the life of the Buddha,
we will have gained greater insight into the real
significance of the life of the Buddha.
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FOUR NOBLE TRUTHS PART |

Thisisthe third in the series of lectures and we are
getting into the real heart of Buddhism with today’s
lecture because in the next hour or so | would like to say
afew words regarding the Four Noble Truths.

The Four Noble Truths are a very important aspect
of the teachings of the Buddha. Their importance has
been stated in no uncertain terms by the Buddha. He has
said that it is because we fail to understand the Four
Noble Truths that we have run on so long in this cycle
of birth and death. This indicates how important the
Four Noble Truths are to the understanding of the
Buddha's teachings and to the realization of the goal of
His teachings. Similarly, it is no coincidence that in the
Buddha's first sermon the Dhammachakkappavattana
Sutra to the five monks at the deer park near Benares,
the Buddha spoke primarily about the Four Noble
Truths and the Middle Path. Here we have two very
significant indications of the importance of the Four
Noble Truths. The Four Noble Truths in a sense are a
summary of the Buddha' s teachings both from the point
of view of doctrine or theory and also from the point of
view of practice. So here in the Four Noble Truths
which are the truth of suffering, the truth of the cause of
suffering, the truth of the end of suffering and the truth
of the path that leads to the end of suffering, we have
the foundation of the teachings of the Buddha for
understanding and practice.

Before we consider the Four Noble Truths
individualy, | would like to say a few words about the
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nature of the scheme that the Four Noble Truths
represent and in this context we can perhaps remember
that medical science had enjoyed a certain amount of
development in ancient India. One of the structures that
had been developed by medical science in ancient India
was the four fold structure of disease, diagnosis, cure
and treatment. Now if you think carefully about these
four steps in the practice of medicine, the practice of the
art of healing, you will see that they correspond quite
closely to the Four Noble Truths. In other words,
suffering corresponds to the illness; the cause of
suffering corresponds to the diagnosis, in other words
identifying the cause of the illness; the end of suffering
corresponds to the cure; and the path to the end of
suffering corresponds to the treatment whereby one is
cured of theillness.

Now having said this about the therapeutic nature
of the Four Noble Truths and the stages that they
represent, | would like to say something slightly more
conceptual but nonetheless very important for the
correct understanding of the Four Noble Truths. When
Shariputra, one of the foremost disciples of the Buddha
came upon Ashvgjit (who was one of the first five
monks to whom the Buddha delivered the first sermon)
and spoke to Ashvgit about the Buddha's teachings,
Ashvgit said, “I cannot tell you in great detail as | am
relatively new to the teachings, but | will tell you
briefly.” So Shariputra said, “Very well, tell me briefly
then,” and Ashvgjit replied with a very brief summary
of the Buddha's teachings which is as follows — Of
things that proceed from a cause, their cause the
Tathagata has told, and also their cessation: Thus
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teaches the Great Ascetic. Shariputra was greatly
impressed by this summary and he went to find his
friend Maudgalyayana and the two of them soon joined
the Order and became prominent disciples of the
Buddha. This summary of the Buddha's teachings tells
us something about the central concept that lies behind
the Four Noble Truths. It indicates the importance of the
relationship between cause and effect. The idea of cause
and effect is at the heart of the Buddha's teachings and
Is at the heart of the Four Noble Truths. Now in what
sense? Specifically there is a starting point, the problem
of suffering. This problem arises from causes. Finally
just as there is suffering and the causes of suffering, so
too there is an end of suffering and a cause for the end
of suffering. In this case it is a negative process. In other
words, when the causes of suffering are removed then
suffering ends.

If you look at the Four Noble Truths you can see
that they divide quite naturally into two groups. The
first two, suffering and the cause of suffering belong to
the realm of birth and death. Symbolically they can be
represented as a circle, in the sense that they are circular.
The causes of suffering lead to suffering, suffering
produces the causes of suffering which again produce
suffering. They are circular. They belong to samsara.
The second two, the end of suffering and the path to the
end of suffering can be symbolized in terms of a spiral.
Movement is no longer circular. It is now directed
upwards. If we keep this structure, the idea of cause and
effect at the back of our mind when we look at the Four
Noble Truths, | think we can find them easier to
understand. Similarly, if we remember the principle of
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cause and effect it will be of great value to us as we
continue to study the Buddha's teachings when we
come to consider karma and rebirth or when we come to
consider dependent origination. In short, throughout all
the Buddha' s teachings we will see that the principle of
cause and effect runslike a thread.

Let us now look at the first of the Four Noble
Truths, the truth of suffering (Duhkha). Many non-
Buddhists and even some Buddhists have felt disturbed
by the choice of suffering as the first of the Four Noble
Truths and many have said that this is an indication of
pessmism. | often find non-Buddhists saying to me
“Why is Buddhism so pessimistic? Why does it begin
with and emphasize suffering?’ There are a number of
answers to this question. Some of you may be familiar
with the distinction between pessimism, optimism and
realism. Let us put it thisway. If one is suffering from a
disease and one refuses to recognize the fact that oneis
ill this is not being optimistic, this is merely being
foolish. It is analogous to the ostrich burying its head in
the sand. If there is a problem the only sensible thing to
do isto recognize the problem and see what can be done
to eliminate it. Secondly, if the Buddha had taught only
the truth of suffering and had stopped at that, then there
might be some truth in the charge that the teachings of
the Buddha are pessimistic. But the teachings of the
Buddha do not end with the truth of suffering because
the Buddha taught not only the truth of suffering but
also the truth of its cause and more importantly in this
context the truth of its cessation.
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All of us, | am quite sure, if we are honest with
ourselves, will admit that there is a fundamental
problem with life. Things are not as they should be.
Something in somewhere is not quite right. And no
matter how much we may try to run away from it, at
some time or other, perhaps in the middle of the night,
or perhaps in the middle of a crowd, or perhaps in the
moment during one's work, we do come face to face
with ourselves, the realization that things are not al as
they should be, that something is wrong somewhere.
This is what in fact impels people to seek solutions.
They may seek solutions in more material things or they
may seek solutionsin various therapies.

In Buddhism, specifically the truth of suffering can
be divided into two categories, broadly speaking,
physical and mental. Here the physical sufferings are the
sufferings of birth, old age, sickness and death. Y ou can
recall that last week we touched upon the Buddha's
encounter with sickness, old age and death in the form
of the three sights — the sick man, old man and the
corpse. Here we find a fourth suffering, the suffering of
birth. Birth is suffering because of the physical pain
suffered by the infant and because birth impels all the
other sufferings. Birth in a sense is the gateway to the
other sufferings of sickness, old age and death which
follow inevitably upon birth. | think one need hardly
spend much time on the suffering of sickness, old age
and death. Most of us have experience of suffering from
sickness and we have aso observed the suffering of
sickness in our friends and relatives. We have dl
observed the suffering of old age, the inability to work,
to function and to think coherently. We have dl
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observed the suffering of death, the pain, and the fear
experienced by the dying. These sufferings are an
inevitable part of life. No matter how happy and
contented our lives may be, the sufferings of birth, old
age, sickness and death are absolutely unavoidable.

In addition to these physical sufferings there are
mental sufferings. There is the suffering of separation
from our loved ones, separation either due to reasons of
work or because those whom we love die or because
those whom we love have to go away, or because we
have to leave them. Then there is the suffering of
contact with those whom we dislike or those who
dislike us. It can take very mild forms such as a
colleague at work who is antagonistic to us and we
dread to go to work because we know that this person
whom we dislike somehow always wants to find fault
with us. It can take more radical forms such as
persecution, torture and so forth. Finaly there is the
suffering of frustrated desire, when we cannot get what
we want, when we cannot get that job, the position that
we want, when we cannot win over this or that person.
These physical and mental sufferings are woven into the
fabric of our existence. But what about happiness? Is
there no happiness or enjoyment in life? Of course there
is. But the pleasure or happiness which we experiencein
life is impermanent. We may enjoy a happy Situation,
we may enjoy the company of someone we love, we
may enjoy youth and health and yet all these forms of
happiness are impermanent. Sooner or later we will
experience suffering.
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If we really want to do something about suffering,
to solve the problem of suffering, we must identify its
cause. If the lights go out and we want to set it right we
have to identify its cause. We have to find out whether it
is a short circuit or whether a fuse has blown or whether
perhaps the power supply has been cut off. Similarly,
when we recognize the problem of suffering we have to
look for the cause. It is by understanding the cause of
suffering that we can do something to solve the
problem. What is the cause of suffering according to the
Buddha? The Buddha has taught that craving or desire
(Trishna or Raga) is a great cause of suffering —
craving for pleasant experiences, craving for materia
things, craving for eterna life and craving for eternd
death. We all enjoy good food, we all enjoy fine music,
pleasant company. We enjoy all these things and we
want more and more of these things. We try to prolong
these pleasant experiences. We try to get more and
more of these pleasures. And yet somehow we are never
completely satisfied. We may find that we are fond of a
particular kind of food and yet if we eat it again and
again we get bored with it. We try another kind of food.
We like it, enjoy it and again we get bored with it. We
go on to look for something else, we get tired of our
favourite piece of music. We get tired of our friends. We
look for more and more. Sometimes this chase after
pleasant experiences leads one to extremely negative
forms of behaviour such as acoholism and drug
addiction. All of these are the cravings for satisfaction
of our desires for pleasant experiences. It is said that
trying to satisfy one’'s desire for pleasant experiences is
like drinking salt water when one isthirsty. If one drinks
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salt water to satisfy one’s thirst, one's thirst, rather than
being quenched, is only increased.

Not only do we crave for pleasant experiences but
we aso crave for material things. You can see this
clearly in children. | have afive year old son. Take him
into a toy shop and he will want every toy in the shop.
And perhaps he will buy atoy. Almost as soon as he has
bought the toy he begins to lose interest in it, and
without fail, within a few days the toy will be neglected
in the corner of the room and he will want another toy.
While this can be seen very clearly in young children,
are we any different? After we have bought that new car
don't we want another one? After we have got a new
house don't we think “Wéll, this house is quite nice, but
it will be even nicer if | can get a better one, one with a
little garden or one with four rooms, or a point block, or
a condominium.” And it goes on and on, whether itisa
train set or a bicycle or a video recorder or a Mercedes
Benz. It is said that the desire for acquiring wealth or
possession is involved with three major sufferings, or
problems. The first one is the problem of getting it. You
have to work, and save enough to buy that car or that
house. Secondly, there is the suffering of protecting it.
You worry that someone might bang your car, you
worry that your house may burn down or be damaged
by the rain. Finally there is the suffering of losing them,
because sooner or later they will fall apart.

Craving for existence or eternal life is a cause of
suffering. We all crave for existence, we al crave for
life. Despite al the suffering and frustration of life we
al crave for life. And it is this craving which causes us
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to be born again and again. Then there is the desire for
annihilation, the desire for non-existence, what we
might call the desire for eternal death. This expresses
itself in nihilism and in suicide. Craving for existence is
one extreme. Craving for non-existence is another
extreme.

You may ask, “Is craving alone a sufficient cause
of suffering? Is craving aone enough to explain
suffering? Is the answer as simple as that?’ The answer
Is no. There is something that goes deeper than craving.
There is something which in a sense is the foundation of
craving. And that something isignorance (Avidya).

Ignorance is not seeing things as they really are, or
failing to understand the reality of experience or the
reality of life. All those who are well educated may feel
uneasy about being told that they are ignorant. | can
recall what Professor Lancaster who visited Singapore a
few months ago said regarding this. He said this is one
of the most difficult things to explain to university
students in the United States when they begin a course
in Buddhist studies because they are al very happy and
proud to be in the university. Here you have to tell them
that they are ignorant. He says always the hands shoot
up immediately, “How are we ignorant? In what sense
are we ignorant?’ Let me say this. Without the right
conditions, without the right training and without the
right instruments we are unable to see things as they
really are. None of us would be aware of radio waves if
it were not for the radio receiver. None of us would be
aware of bacteria in a drop of water if it were not for
microscopes, and none of us would be aware of
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molecular structure if it were not for the latest
techniques of electron microscopy. All these facts about
the world in which we live in are known and observed
only because of special training, special conditions and
gpecial instruments. When we say that ignorance is
failure to see things as they really are, what we mean is
that so long as one has not developed one's ability to
concentrate one’s mind and insight so one is ignorant of
the true nature of things. We are familiar with the fear
that we experience when we see a shape in the darkness
by the side of the road while walking home alone late at
night. That shape by the side of the road may be a tree
stump. Yet it is our ignorance that causes us to quicken
our steps, perhaps our palms may begin to perspire, we
may reach home in a panic. If there were a light there
would be no fear and no suffering because there would
be no ignorance. We would have seen the tree stump for
what it is.

Specifically in Buddhism, we are speaking about
ignorance regarding the self, taking the self asreal. This
is the fundamental cause of suffering. We take our body
or ideas or feelings as a self, as a real independent ego
just as we take the tree stump for a potential assailant.
Once we have this idea of self we have an idea of
something that is apart from or different from ourselves.
Once we have this idea of something that is apart or
different from ourselves, then it is ether helpful or
hostile. It is either pleasant or unpleasant to ourselves.
From this notion of self we have craving and ill-will.
Once we believe in the real existence of ourselves, that
“we” exist in reality, independently, apart from all
others, apart from all the physical objects that surround
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us, we crave and desire and want those things which
benefit us and we are averse towards those things which
do not benefit us, which damage us or which are
unhelpful to us. Because of this failure to see that in this
body and mind there is no independent, permanent self,
desire and ill-will inevitably thrive. Out of the root and
the trunk of ignorance grow the branches of craving —
desire, greed, ill-will, anger, hatred, envy, jealousy,
pride and the whole lot. All these branches grow out of
the root and trunk of ignorance and these branches bear
the fruits of suffering. So here, ignorance is the under-
lying cause, and craving, ill-will, greed and anger are
the secondary or subsequent causes.

After having identified the causes of suffering one
IS in a position to put an end to suffering. Just as
when one might identify the cause of that pain in one's
lower abdomen on the left side as appendicitis, one
would then be in a position to remove the cause of the
pain. One can put an end to suffering by eliminating the
cause of suffering, by eliminating craving, ill-will and
ignorance. Here we come to the Third Noble Truth, the
truth of the end of suffering.

In dealing with the truth of the end of suffering, the
first obstacle that we have to overcome is the doubt that
exists in some minds of whether an end of suffering is
really possible. Whether one can really end suffering, or
whether one can really be cured. It isin this context that
confidence or faith plays an important role in
Buddhism. When we speak of confidence or faith we do
not speak of faith in the sense of blind acceptance. We
speak of faith in the sense of recognizing or admitting
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the possibility of achieving the goal of the end of
suffering. If you do not believe that a doctor can cure
you of that pain in your abdomen you will never go to a
doctor, you will never take the medicine or have the
operation and as a result you may die of that illness
which could be cured. So confidence, belief in the
possibility of being cured is an indispensable pre-
requisite. Here too, as in other cases, people may say,
“How can | believe in the possibility of Nirvana? How
can | believe that the end of suffering is really possible
when | have never experienced it?" Well, as | said a
moment ago, none of us would have experienced radio
waves were it not for the development of radio
receivers, and none of us would have experienced
microscopic life were it not for the invention of the
microscope. Even now none of us here, unless there is
any physicist in this room, have actually observed
electrons and yet we accept them because there are those
among us with the specia training, and special
instruments who have observed electrons. So here too as
regards the possibility of the end of suffering and the
possibility of attaining Nirvana, we ought not to reject
the possibility of attaining Nirvana outright simply
because we have not experienced it, ssimply because we
have not seen it for ourselves. Many of you may be
familiar with the old story of the turtle and the fish. One
day the turtle left the pond and spent a few hours on the
bank. When he returned to the water he told the fish of
his experiences on the bank. The fish would not believe
him. The fish would not believe that there existed a
place known as dry land because it was totally unlike
what the fish knew, what the fish was familiar with. The
fish would not believe that there was a place where
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creatures walked rather than swam, where one breathed
arr rather than water, and so forth. There are many
historicl examples of this tendency to regect
information that does not tally with what we already
believe, or what we are aready familiar with. When
Marco Polo returned to Italy from his travels to the Far
East, he was imprisoned because his account did not
tally with what was then believed about the nature of the
universe. When Copernicus advanced the theory that
the sun did not circle the earth but in fact that the case
was the opposite, he was disbelieved and ridiculed. We
ought to be on guard against dismissing the possibility
of the complete end of suffering or the possibility of
attaining Nirvana simply because we have not ex-
perienced it ourselves. Once we accept that the end of
suffering is possible, that we can be cured of an illness,
then we can proceed with the steps that are necessary in
order to achieve that cure. But unless and until we
believe that that cure is possible there is no question of
successfully completing the treatment. In order therefore
to realize progress on the path, to realize eventually the
end of suffering one has to have at least confidence in
the possibility of achieving the goal, in the possibility of
attaining Nirvana.
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FOUR NOBLE TRUTHS PART II

When we speak of the end of suffering, the truth of
the cessation of suffering, we are speaking of the goal of
the Buddhist path. In one place the Buddha says that
just as the ocean, though vast, is of one taste — the taste
of salt, so it isin His teachings. Although there are many
items, all these teachings as vast as the ocean have only
one taste, and that is the taste of Nirvana. As you will
see, athough there are many items of Buddhist
teachings — the Four Noble Truths, the three ways of
practice, dependent origination, the three characteristics
and so on — all these teachings have one goal in view and
that goal is the cessation of suffering. It is the goal that
gives all the various teachings that we find in Buddhism
their directions and purposes. The end of suffering isthe
goal of Buddhist practice and yet this end of suffering is
not something which is only transcendental, which is
only ultimate. This is interesting because yesterday |
was asked to speak on the origin and development of the
Semitic religions and at the end of the session one of the
questions raised was “What is the final goal of the
Semitic religions and what is the distinction between the
spiritual goal offered by the Semitic religions and the
goal offered by Buddhism?' In the case of the Semitic
religions, | think it is fair to say that there are two goals.
One refers to this life, and is expressed in the sense of
building a kingdom of love, prosperity and justice in
this world. The other higher goa refers to attaining
heaven in the after-life. But in Buddhism we have a
much more comprehensive treatment. In other words,
this goal of the end of suffering that the Buddha speaks

41



of is very broad and comprehensive in its meaning.
Because when we speak of the end of suffering, we can
mean the end of suffering here and now, either
temporarily or permanently. Let us see whether we can
explain this in greater detail. Suppose we happen to be
in dire poverty — insufficient food, medicine, schools
and so forth. There are sufferings such as birth, sickness,
disease and old age, separation from one's loved ones,
contact with those we don't want contact. \WWhen we remedy
the situation here and now through achieving prosperity,
through developing our medica and educationa
systems, our sufferings are reduced. Buddhism teaches
that the particular happiness or suffering that is
experienced in this life is the result of our actions done
in the past. In other words, if we are in fortunate
conditions, these conditions are the results of good or
wholesome actions done in the past. Similarly, those
who find themselves in less fortunate conditions, those
conditions are the results of unwholesome actions done
in the past.

What does Buddhism offer in the way of the end of
suffering? Practising Buddhism results in the short term
in relative happiness in this life. This happiness can be
of a material variety in the sense of better material
conditions or it can be of a spiritual variety in the sense
of greater peace or happiness of mind. All of these are
achievable in this very life here and now. This is one
dimension of the end of suffering in thislife. And thisis
equivalent to what the Semitic religions call the king-
dom on earth. In addition to this, the end of suffering
means happiness and good fortune in the next life, in the
sense of rebirth in fortunate circumstances, in circum-
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stances of happiness, prosperity, health, well-being,
success and so on. And this can be as a human being on
this earth or it can be in the heavens. We can liken it to
the heaven that the Semitic religions speak of. The goal

of Buddhism initially means happiness and prosperity in
this life and next. But the goa of Buddhism is more
than just that and it is here that Buddhism differs from
the Semitic religions because not only does Buddhism
promise happiness and prosperity in this life and next,
Buddhism also offers liberation — Nirvana, the total,
absolute and permanent cessation of suffering. This is
the ultimate and final goal of Buddhism.

When we speak of Nirvana, we encounter certain
problems of expression because when we are speaking
of an experience, the exact nature of that experience
cannot be communicated. It has to be experienced
directly. Thisis true of al experiences whether they be
the experiences of the taste of salt, sugar, chocolate or
whatever. All these experiences cannot be exactly
described. | often ask people here in Singapore in order
to make this point. Imagine | have just recently arrived
in Singapore and | have not eaten a durian. How would
you describe to me the taste of a durian? Would it be
possible to describe accurately the taste of a durian if |
have not eaten one myself? We can describe it by means
of comparison or simile or by means of negation. So, for
instance, you might say that a durian is dightly sour,
that it has a mealy texture. You might say a durian is
something like a jackfruit or you might say a durian is
not like a banana. So we have a similar kind of problem
when we come to try to describe Nirvana. We find that
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the Buddha and Buddhist teachers have used these kinds
of devicesto describe Nirvana.

The Buddha described Nirvana as supreme
happiness, as peace, as immortal. Similarly, He has
described Nirvana as uncreated, unformed, as beyond
the earth, as beyond water, fire, air, beyond the sun and
moon, unfathomable, unmeasurable. So we have two
approaches to the description of Nirvana. One is the
positive approach where we liken Nirvana to something
which we experience in this world where, say, when one
experiences intense happiness accompanied by pro-
found peace of mind one can imagine that one is
experiencing a faint glimpse of Nirvana. But a jackfruit
is not really like a durian. Similarly, we can say that
Nirvanais not like anything in thisworld, is not like any
experience that we have from day to day. It is uncreated.
It is beyond the sun and the moon. It is beyond all these
names and forms which we are used to thinking in terms
of, through which we experience the world. The point of
al these is that to understand what Nirvanaisrealy like
one has to experience it for oneself. To know what a
durian is really like, one has to eat it. No amount of
essays, no amount of descriptions of durians will even
approach the experience of eating one. One has to
experience the end of suffering for oneself and the way
that one does it is through eliminating the causes of
suffering — the defilements of desire (Raga) ill-will
(Dosha) and ignorance (Avidya). When one has totally
eliminated these causes of suffering, then one will
experience for oneself Nirvana.



How does one remove these causes of suffering?
What are the means through which one can remove the
defilements that lead to suffering? This is the path
taught by the Buddha. It is the Middle Path, the path of
moderation. You will recall that the life of the Buddha
before His Enlightenment falls into two quite distinct
periods. The period before renunciation was a period
when He enjoyed al the luxury possible. For instance,
we are told that He had three palaces, one for each
season. He experienced luxury to an extent which we
can scarcely imagine. This period of luxury was
superseded by six years of extreme asceticism and
self-mortification when He abandoned the essentid
amenities of life, aperiod in which He lived in the open,
wore the poorest garments and fasted for lengthy
periods. In addition to these privations, He experienced
the suffering of torturing His body through various
practices of self-mortification — dleeping on beds of
thorns and sitting in the midst of fires in the heat of the
noon-day sun. Having experienced the extremes of
luxury and privation, having reached the limits of these
extremes, He saw their futility and He discovered the
Middle Way that avoids the extremes of indulgence in
pleasures of the senses and self-mortification. It was
through realizing the nature of the extremes in His own
experience that He was able to arrive at the Middle Path,
the path that avoids the two extremes. Aswe shall seein
the subsequent weeks, the Middle Path is capable of
many profound and significant interpretations, but most
importantly and most essentially, it means moderation
in one's approach to life, in one's attitude, in all things.

We use the example of the three strings of the lute to
illustrate the Middle Path. The Buddha once had a
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disciple by the name of Sona who practised meditation
so intensely that he could not progress in his meditation.
He began to think of abandoning his life asamonk. The
Buddha, who understood his problem, said to him,
“Sona, before you became a monk you were a
musician”’. Sona said that was true. So the Buddha said,
“As a musician which string of the lute produces a
pleasant and harmonious sound. The over-tight string?’
“No,” said Sona, “The over-tight string produces an
unpleasant sound and is moreover likely to break at any
moment.” “The string that is too loose?’ Again, “No,
the string that is too loose does not produce a tuneful
sound. The string that produces a tuneful sound is the
string that is not too tight and not too loose.” So here the
life of luxury istoo loose, without discipline. The life of
mortification is too tight, too tense, too likely to cause
the breakdown of the mind and body just as the
over-tight string islikely to break at any moment.

Specifically, the path to the Buddhist goal is like a
medical prescription. When a competent doctor treats a
patient for a serious illness, his prescription is not only
physical, it is also psychological. If one is suffering, for
instance, from heart disease, one is not only given
medication. One is also asked to control one's diet and
to avoid stressful situations. Here too when we look at
the specific instructions with regard to following the
path to the end of suffering, we can see that the
instructions refer not only to one's body — actions and
words — but also to one's thoughts. In other words, the
Noble Eightfold Path, the path to the end of suffering is
a comprehensive path, an integrated therapy. It is
designed to cure the disease through eliminating the
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causes, through treatment that applies not only to the
body but aso to the mind.

Right understanding is the first step of the Noble
Eightfold Path and it is followed by Right Thought,
Right Speech, Right Action, Right Livelihood, Right
Effort, Right Mindfulness and Right Concentration.
Why do we begin with Right Understanding? It is
because in order to climb a mountain we have to have
the summit clearly in view. In this sense, the first step
depends on the last. We have to have our goal in view if
we are to travel a path to reach that goal. In this sense,
Right Understanding gives direction and an orientation
to the other steps of the path. We see here that the first
two steps of the path, Right Understanding and Right
Thought refer to the mind. Through Right Under-
standing and Right Thought we eliminate ignorance,
greed and anger. But it is not enough to say that through
Right Understanding and Right Thought we eliminate
ignorance, greed and anger because in order to achieve
Right Understanding and Right Thought we also need to
cultivate, to purify our mind and our body. The way that
thisis done is through the other six steps of the path. We
purify our physical existence so that it will be easier to
purify our mind, and we purify our mind so that it will
be easier to attain Right Understanding.

For convenience sake, the Noble Eightfold Path
has been traditionally divided into the three groups of
training or the three ways of practice and they are
morality or good conduct (Shila), meditation or mental
development (Samadhi), and wisdom or insight (Prajna).
The eight steps of the path are divided into these three
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ways of practice as follows — Right Speech, Right
Action and Right Livelihood belong to the way of good
conduct; Right Effort, Right Mindfulness and Right
Concentration belong to the way of mental develop-
ment; and Right Understanding and Right Thought
belong to the way of wisdom. Because it is necessary to
purify our words and actions before we can purify our
mind, we begin our progress along the path with good
conduct. As the Noble Eightfold Path is the means of
arriving at the goal of Buddhism, we will be spending
the next three weeks dealing with these three ways of
practice.
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MORALITY

Last week we completed our survey of the Four
Noble Truths and in so doing the last topic that we dealt
with was the Noble Eightfold Path to the end of
suffering. We used the analogy of mountain climbing
when we talked about treading the Eightfold Path to the
end of suffering. We have said that just as when one
climbs a mountain the first step depends on the last, the
last depends on the first because we have to have our
eyes firmly fixed on the summit of the mountain and yet
we also have to be careful not to stumble while taking
the first few steps up to the mountain path. So here in
climbing a mountain, each portion of the path depends
on the other portions. In this sense, regarding the Noble
Eightfold Path, all the steps of the path are interrelated,
are dependent on one another. We cannot do away with
any one step. Nonetheless, for practical purposes the
eight steps of the path have been divided into three ways
of practice, or three divisions of training. These three
divisions are good conduct or morality (Shila), mental
development or meditation (Samadhi) and finally wis-
dom or insight (Prgna). Although conceptually and
structurally, the first step depends upon the last and the
last depends upon the first; although they are dependent
on one another, still in practical terms when one climbs
a mountain one has to climb the lowest slope first. One
may be attracted to the summit, but in order to get there
one has to cover the lower slope first. It is for this very
practical reason that we find the eight steps of the Eight-
fold Path grouped into these three ways of practice.
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The first of these three ways is good conduct.
Good conduct forms a foundation for further progress
on the path, for further persona development. It is said
that just as the earth is the base of al animate and
inanimate things, so is morality the foundation of all
qualities. When we look around us we can see that
everything rests upon the earth, whether it be the
building, whether it be the tree and bush, or whether it
be the animal. The earth is the foundation, and in the
same manner morality is the foundation of al qualities,
al virtues, al attainments ranging from the mundane to
the supra-mundane, ranging from success, good fortune
all the way up to skill in meditation, wisdom and
enlightenment. Through this metaphor, we can under-
stand the importance of good conduct as a foundation
for following the path, as abasis for achieving results on
the path.

Why do we take time to stress the importance of
good conduct as a foundation for progress on the path?
The reason is that there is a tendency to think of good
conduct as rather boring, rather dull. Meditation sounds
more exciting and interesting. Philosophy has a kind of
fascination about it. There is a dangerous tendency to
neglect the importance of good conduct and to go to the
more exciting parts of the path. But if we do not create
this foundation of good conduct, we will not succeed in
treading the other parts of the path.

We have to understand the way in which the
precepts or the rules of good conduct are established
within Buddhism because there are various ways in
which moral or ethical codes are established. If you ook
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at the moral codes of the mgor religions, you will find
that there is a surprising correspondence. If you look at
the moral teachings of Confucius, of Lao Tzu, of the
Buddha, of Hindu teachers, Christians, Muslims, and
Jews, you will find that regarding the basic rules of
morality, there is a large degree of correspondence. But
while the rules in many cases correspond, the attitude,
the ways in which the rules are presented, understood
and interpreted differ considerably from religion to
religion. Essentially, to generalize, there are two waysin
which moral codes can be established. One way we
might call the authoritarian way, and the other we might
call the democratic way. And a good example of the
first is God's handing down the Ten Commandments to
Moses on the mountain. On the other hand in
Buddhism, | think what we have here might be called a
democratic way of establishing the rules of good
conduct. You might wonder why | say that. After all we
do have the rules of good conduct laid down in
scriptures. So you might ask is this not similar to God’s
handing down the tablets to Moses? But | think this is
not really so because if we look closely at the scriptures,
we do find what lies behind the rules of good conduct,
and the principles that lie behind that are the foundation
of the rules of good conduct, are the principles of
equality and reciprocity.

What equality means is that all living beings are
equal in their essential attitudes. In other words, all
living beings want to be happy. They fear pain, death
and suffering. All want to live, to enjoy happiness and
security. And thisis also true to al living beings just as
it is true to ourselves. We can call this equality the great
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universality of the Buddhist vision in which all living
beings are equal. On the basis of this equality, we are
encouraged to act with the awareness of reciprocity.

Reciprocity means that just as we would not like to
be killed, robbed, abused and so forth, so would all
other living beings not like to have these things happen
to them. One can put this principle of reciprocity quite
simply by saying “do not act towards others in a way
which you would not want them to act towards you”.
Given these principles of equality and reciprocity, it is
not hard to see how they stand behind, how they create
the foundation for the rules of good conduct.

Let us now look specificaly at the contents of
good conduct in Buddhism. The way of practice of good
conduct includes three parts of the Noble Eightfold
Path, and these three parts are Right Speech, Right
Action, and Right Livelihood. Speech is an extremely
important part of our life. We often tend to under-
estimate the power of speech. We often tend to exercise
very little control over our faculty of speech. This
should not be so. We have all been very greatly hurt by
someone’'s words at some time of our life. And
similarly, we have been encouraged by the words of
another. In the sphere of politics, we can see how those
who are able to communicate effectively are able to
influence people tremendoudly for better or for worse.
Hitler, Churchill, Martin Luther King were all
accomplished speakers who were able to influence
millions of people with their words. It is said that a
harsh word can wound more deeply than weapons. A
gentle word can change the heart and mind of the most
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hardened criminal. Probably more than anything else,
the faculty of speech differentiates man from animals.
So if one is to develop a society in which harmony,
well-being, communication and co-operation are goals
which are to be realized, one must control, cultivate and
utilize one' s faculty of speech positively.

All the rules of good conduct involve respect that
is founded upon the understanding of equality and
reciprocity. In this context, right speech involves respect
for truth and respect for the welfare of others. If one
speaks with these criteria in mind, one will be
cultivating right speech and through this one will
achieve greater harmony within society. Traditionally
we speak of four aspects of right speech. Right speech
means to avoid lying, to avoid back biting or slander, to
avoid harsh speech, and to avoid idle talk. Some of you
may recall the Buddha' s instruction to Rahula regarding
the importance of avoiding lying. He used the example
of a vessel. The vessel had a tiny bit of water in the
bottom and He asked, “Rahula, see the small amount of
water in the bottom of the vessel. Those who are not
ashamed of lying, their virtue is small, their renunciation
is small like the small amount of water in the vessal.”
Then the Buddha threw away the water and said, “those
who are not ashamed of lying throw away their virtue
just as this water is thrown away.” Then the Buddha
showed Rahula the empty vessel and said, “just so
empty is the virtue, the renunciation of those who
habitually tell lies.”

Thus He used the vessal as a means to illustrate the
point that lying is intimately associated with one's

53



practice of wholesome actions, with one's good
conduct, with one's character. Once we are confident
that we can act in one way and speak in another, then
we will not be afraid to act badly, because we will be
confident that we can cover up our bad actions by lying.
Lying therefore opens the door to al kinds of
unwholesome actions. Slander is divisive. It creates
quarrels between friends. It creates pain and discord. So
just as one would not want to be divided from one's
friend by slander, so ought one not to slander another.
So al'so one ought not to abuse others with harsh words,
but on the contrary should speak courteoudly to others
as one would like to be spoken to oneself. Regarding
idle talk, often you hear of people saying that we cannot
even indulge in a bit of idle talk. It is not quite that bad.
Here the kind of idle talk that is particularly indicated
refers to malicious gossips, diverting oneself, entertain-
ing oneself, recounting the faults and failings of others.
Rather than use this faculty of speech which is so
powerful for deception, for dividing others, for abusing
others, for idling away time at the expense of others,
why not use it constructively, to communicate meaning-
fully, to unite others, to encourage understanding
between neighbours and friends, and to communicate
helpful, meaningful advice. The Buddha once sad,
“Pleasant speech is as sweet as honey, truthful speech is
as beautiful as a flower, and wrong speech is unwhole-
some and filthy”. So let us try for our own good and that
of othersto cultivate Right Speech, respect for truth, and
respect for the welfare of others.

The next part of the path that falls under good
conduct is Right Action. Right Action entails respect for
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life, respect for property, and respect for personal
relationships. We will recall what was said a moment
ago about life being dear to dl. It is sad in the
Dharmapada that all tremble at punishment, all fear
death, and that all living beings love life. So again,
keeping in mind the principles of equality and
reciprocity, we ought not to kill living beings. One
might be ready to accept thisin regard to human beings,
but we might demur with regard to other living
creatures. Some of the developments that we have seen
taking place in the world of science and technology in
recent years ought to give the most skeptical free-
thinker food for thought. When one destroys a certain
strain of insects, is one absolutely sure of accomplishing
the greatest good, the long-term good of the
environment? Or do we more often than not contribute
unwittingly to an imbalance which creates even greater
problems in the future? Respect for property — not to
steal from or cheat others. This is important because
those who take what is not given, by stealth, by treachery,
are as guilty of breaking this precept as those who steal
by force. In other words, the employer who does not
pay his employee an honest wage that is commensurate
with his work is guilty of taking what is not given.
Similarly, the employee who collects a salary and shirks
his duties is guilty of lack of respect for property.
Finally respect for personal relationships means to avoid
adultery, to avoid sexual misconduct. Y ou can see how,
if these guidelines are sincerely cultivated within a
society, such a society will be a better placeto livein.

The third step of the Noble Eightfold Path included
in the way of good conduct is Right Livelihood. Right
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Livelihood is an extension of the rules of Right Action
to on€e's role as a breadwinner in a society. We have
seen that with regard to Right Speech and Right Action
the underlying principles behind the rules are respect for
truth, life, property and persona relationships. Right
Livelihood means that one ought not to earn aliving in
such a way as to violate these principles which are
underlying principles of good conduct. Specificaly,
there are five kinds of livelihood that are discouraged
for Buddhists. These are trading in animas for
daughter, dealing in slaves, dealing in weapons, dealing
in poisons, and dealing in intoxicants, those are drugs
and alcoholic drinks. These five kinds of livelihood are
discouraged because they contribute to theills of society
and because they violate the principles of respect for life
and so forth. Dealing in the slaughter of animals violates
respect for life. Dealing in slaves violates respect for life
and personal relationships. Dealing in deadly weapons
violates the principle of respect for life. Dealing in
poisons violates the principle of respect for life. Dealing
in intoxicants violates the principle of respect for the
welfare of others. All these trades contribute to the
insecurity, to the suffering and discord in society.

How does good conduct function? We have said
that, in regard to society, following the rules of good
conduct creates a society characterized by harmony and
peace. All social goals can be achieved through the
principles and rules of good conduct based upon the
fundamental recognition of equality and reciprocity. In
addition, the individual also benefits through the
practice of good conduct. In one Sutra, the Buddha said,
“he who has practised respect for life and so forth, he
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feels as a king duly crowned and his enemies subdued.
He feels at peace, at ease.” The practice of good conduct
creates within the individual an inner sense of peace, of
stability, of security and of strength. Once he has created
that inner peace, he can then fruitfully and successfully
practise the other steps of the path. He can cultivate and
develop meditation. He can achieve wisdom only when
he has created both inwardly and outwardly in his
relationships with others and in himself the necessary
foundation of good conduct.

Very briefly, these are the origin, contents and goal
of good conduct. | would like to touch on one point
before | stop today, and that is when people look at the
rules of good conduct, they often say how can they
possibly follow the rules of good conduct? It is terribly
difficult to observe the precepts. For instance, even the
precept against taking life can sometimes seem awfully
difficult to follow. When you clean up your kitchen, you
quite likely may kill some ants. Again, it may seem
difficult to always observe the precept of Right Speech.
How are we to deal with this problem which is a
genuine one? It is not the point whether we can observe
all the rules of good conduct all the time. The point is, if
the rules of good conduct are well founded, if we can
accept that equality and reciprocity are principles we
believe in, if we acknowledge that the rules are
appropriate to implementing those principles, then it is
our duty to practise, to follow the rules of good conduct
as much as we can. That is not to say that we will be
able to follow the rules absolutely all the time. But it is
to say that if we accept that in order to live at peace with
ourselves and others, we ought to respect the life of
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other living beings, respect their property and so forth.
And if a situation arises in which we find ourselves
unable to apply a particular rule in a particular situation,
then that is not the fault of the rule. That simply is the
gap between our own practice and the ideal.

When a navigator steers his ship across the ocean
by the stars, he is not able to follow precisely the course
indicated by the stars. Y et the stars are his guide and by
following the stars however inaccurately or approxi-
mately, he reaches his destination. In the same way,
when we follow the rules of good conduct we do not
pretend that we can observe them all the time. This is
why for instance the five precepts are called the training
precepts and that is why we take them again and again.
What we have in the rules of good conduct is a
framework through which we can try to live in accord
with the fundamental principles that illuminate the
Buddhist teachings, the principle of the equality of all
living beings and the principle of respect for others.
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MENTAL DEVELOPMENT

Our topic today is mental development. We are
going to look at the steps of the Noble Eightfold Path
that fall into the group known as mental development,
meditation or Samadhi. We have spoken about how the
steps of the path are interrelated and in this context it is
particularly interesting to understand the position of
mental development because standing as it is between
good conduct and wisdom it is relevant and important
for both of them. You may ask why this is the case. In
fact sometimes people have said to me regarding the
need for meditation: if one ssimply follows the moral
precepts, isthat not sufficient to lead a moral life?

| think there are several answers to this question.
First of all, in Buddhism there is not only one goal.
Besides the goal of happiness and good fortune, there is
also the goal of freedom. If one wants to attain the goal
of freedom, the only way that can be achieved is
through wisdom. And in order to achieve wisdom one
has to purify the mind, develop the mind through
meditation. Even for the practice of good conduct, for
the observance of moral rules, mental development is
necessary. Why? Because it is relatively easy to follow
the rules of good conduct when things are going well. If
we have a good job, if we live in a stable society, if we
earn sufficiently to support ourselves and our families, it
IS relatively easy to observe the precepts. But when we
find ourselves in circumstances of stress, of instability,
as for instance when we lose our job, when we find
ourselves in a situation where lawlessness prevails, this
Is the point at which the observance of good conduct
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comes under attack. In this kind of circumstance, the
only thing that can safeguard our practice of good
conduct is mental development, strengthening of the
mind, attaining control over the mind. In that way,
mental development on the one hand serves as a
safeguard of our practice and on the other hand it serves
to prepare the mind to see things as they really are, to
prepare the mind to attain wisdom which will open the
door to freedom, to enlightenment. Mental devel opment
therefore has an extremely important role in the practice
of the Noble Eightfold Path.

This emphasis on mental development is not
surprising if we remember the importance of the role of
the mind in experience in Buddhism. | remember a
week before last, someone in the audience remarked that
it seemed as though the mind was the most important
thing in regard to the steps of the Noble Eightfold Path.
| remarked that this was a very significant and true
statement. We find this very clearly in the Buddha's
own words. The Buddha has said that the mind is the
source of all mental states, that all mental states are
fashioned by the mind. It is also said that the mind is the
source of al virtues, of all qualities. In order to attain
these virtues, one must discipline the mind. Mind is the
key to changing the nature of our experience. It was
once said that if we had to cover the whole surface of
the earth in order to protect our feet from being cut by
sticks and stones, if we had to cover the whole surface
of the earth with leather, this would be a very difficult
undertaking. But by covering only the surface of our
feet with leather it is as if the whole surface of the earth
were covered with leather. In the same way if we had to
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purify the whole universe of greed, anger and delusion,
it would be a very difficult task. Simply by purifying
our own mind of greed, anger and delusion it is as if the
whole universe were purified of these defilements. That
is why in Buddhism we focus upon the mind as the key
to achieving a change in the way we experience life, in
the way we relate to other people.

The importance of the mind has recently been
recognized by scientists, psychologists and doctors.
Some of you may be aware of some of the techniques
that are being used by medical practitionersin the west.
A number of doctors have successfully employed
techniques very similar to the techniques of meditation
in order to help patients overcome chronic diseases and
disorders. This is now a recognized fact within the
medical profession. Not long ago | was told of a case
involving the wife of a professor. Their family doctor
has begun to use techniques of mental development to
treat patients who are suffering from certain
complaints. The lady was told that she would need an
operation to correct a certain disorder. Alternatively, it
was suggested that she practice this technique of mental
development twice a day for a period of two months.
Having practised this, it was found that she no longer
required the operation. We can al understand the
influence the mind has on our attitude by looking at our
own experience. We know how we occasionally feel
happy and have a positive attitude towards our
activities, and when this happens we are efficient, we
respond and we are able to carry out our activitiesin the
best possible way. On other occasions when our mind is
disturbed and depressed, we find that we cannot even
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discharge simple tasks efficiently. In this way, we can
see how important the mind isin all spheres of activity.

There are three steps of the Noble Eightfold Path
that are included in this mental development group and
they are Right Effort, Right Mindfulness and Right
Concentration. Together these three steps encourage and
enable one to be salf reliant, attentive and calm. First of
al, in its most genera sense Right Effort means
cultivating a positive attitude towards our undertakings.
We can call Right Effort enthusiasm as well. It means
undertaking our tasks with energy, with a will to carry
them through. It is said in one text that we ought to
embark upon our tasks in the same way as an elephant
enters a cool lake during the heat of the midday sun.
With this kind of effort, we can then be successful in
whatever we plan to do, whether in our career, in ou