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In the Gracious Presence of
Dr. B.R. Ambedkar,
Monks Open Buddhist Council in Burma :
Meeting Is Sixth of Kind in 2,498 Years

Dr. N.L. Dongre

Grace with Dr. Ambedkar‟s Presence,
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Great Grand Sixth Buddhist Council,
Rangoon, Burma.

Belonging to the same location with Kaba Aye are Maha Pasana Cave. Its name „Maha Pasana
„means Great Cave of Stone – a version of „Satta Panni Cave „in India which held the 1st Buddhist
Council. One of the Cave‟s highlights is a „Calling the Earth to witness‟ Buddha image.

Dr. AMBEDKAR‘S ORATIONS,
(17 May , 1954)

Dr. N.L. Dongre IPS, FRGS (London), D. Litt (Doctor of Letters), FGS (London),
FESS (Boston), FGSA (USA), FAGSC (USA).
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A Script in an Archive

Dr. Ambedkar : A shadow archive and an archive of shadows, the
literary architectonic demands a resistance to excessive illumination.

To Plato, God was a mathematician. To Kepler, too, and to Biehl and Fredhoj. I do not
believe it was a coincidence that their main subjects were biology and mathematics. A purpose behind
them, the purpose that steered both them and the school, had caused them to align their own fates as
closely as possible with God. The most sacred invitation that Babasaheb Dr. Ambedkar extended to
know his Passion is the inner spark, he expressed amid of his magnificent gravitas in to Sixth
Buddhist Council Rangoon. I have been and still am a seeker, but I have ceased to question stars and
utterance ; I have begun to listen to the teaching my blood whispers to me.I have a dream, I don‘t
want just sit silent.I gathered courage to believe that I can succeed and leave no stone unturned to
know about Dr. Ambedkar‘s manifestation to the Council.The pages are still blank, but there is a
miraculous feeling of the words being there, written in invisible ink and clamoring to become visible.
Ah, distinctly I remember it was in the early December, 2003
While I stayed at the Pachmarhi, India to appraise ‗Earth System Science‘ , I had met‘ a man
with a ‗Shining Face‘ ‗legendary personality‘ of American Journalism and Executive Editor of
‗New York Times‘ :which was Abraham Michael Rosenthal ( May 2, 1922- May 10, 2006 )
A.M. Rosenthal was ‗True News Paper Titan‘ of the 20th century. It was Rosenthal, after all,
in a career that extended nearly 55 years at the Times, who guided the paper through some of its most
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aggressive reporting, including coverage of the Pentagon Papers, the Vietnam War, and Watergate.
Rosenthal died at the age of 84, several thousands of journalists, politicians,intellectuals,government
officials ,there were many different types of professionals and friends attended a funeral for the
former executive editor, officially retired from the Times in 1999. His son, Andrew, continues to carry
the Rosenthal torch as the Times editorial page director, a position he has held since January, 2007.
There were some values that he never compromised on to stay true to himself; he was brave
to stand up for what he truly believe in even if he stand alone to prove the New York Times to be
one of the most respected newspapers in the world.
Arthur Ochs Sulzberger the chairman of The New York Times Company said : He called
Rosenthal ‗ a very powerful editor ... the right man at the right time.‘ Rosenthal ‗unquestionably did
more than anyone to move the paper ahead even in the most difficult of times‘ . Managing Editor
Arthur Gelb wrote in his memoir ‗It‘s true he was something of a monomaniac about the Times. But
he was a brilliant monomaniac‘.
The One of Rosenthal‘s foremost achievements was the 1971 publication of the Pentagon
Papers, which vaulted an obscure defense analyst Daniel Ellsberg into the national limelight and
sparked an unprecedented confrontation with the federal government.
Arthur Gelb, a close friend of Rosenthal who also was the Times's managing editor, once
offered this explanation of the Rosenthal character: ‗In every field, in every art, if you talk to an artist
who has a very keen mind, you will find they are very restless. Anyone who is truly creative has a
restlessness and natural impatience with others.‘
President of USA George W. Bush conferred on him the Medal of Freedom, the nation's
highest civilian honor, in 2002. He expanded coverage in every direction. The religion page, became a
venue for discussion of broad theological and philosophical questions rather than a summary of
sermons.
Mountains and Hills not meet each other but People Will. The day I met him is the day by
which all other days are measured.The day was the day of ‗Parinirvan Diwas‘of Babasaheb
Dr.Ambedkar and Independent day of Ireland .
I was deeply involved to observe Rock Cave in which primitive rock paintings were found in
side the cave at the Dhupgarh Mountain ( 1,352 meter ) of the Pachmarhi. A.B. Rosenthal was also
very enthusiastically perceiving the Rock painting inside the Dhupgarh mountain Cave . This is
similar rock paintings as found in Bhimbetka ( India )and Altamira Cave (Spain ).
There are occasions in our lives when we meet someone and we feel as if we have known
them all our lives. It seems astounding really to know that you can understand each other so well. It
feels fascinating when you find out that even if you both are meeting for the first time, there is already
an amazing chemistry happening between you two! And what is captivating is the depth to which you
already know each other; almost like you both know each other inside out. When you both look into
each other's eyes, you both already know what is going on in each other's minds. As if words are not
required at all to understand the thoughts, feelings, and emotions of the other person. It feels as if you
both know each other from centuries ago in time! It feels absolutely exhilarating when you do find
this person in your life. And then your life becomes totally awesome and amazing.
Overflowing with the milk of human kindness, I invited him to think of, staying with me in
Rusttamji Police Cottage Pachmarhi,and he kindly accepted my proposal and obliged me. I showed
at most honour and hospitality to angels without knowing it for four days and night. The purpose of
his coming to the Pachmarhi was the devotion of time and attention to gaining knowledge of an
academic subject, especially by means of books and detailed examination of the structure of Buddhist
Shrines, Rock Cut Caves , Buddhist Monasteries and Prehistoric Rock Paintings . Of these caves,
mostly build by Emperor Ashoka and his grandson Dasaratha for the ascetic sect of the Ajivikas, Five
caves ( Pandawa Cave ) of Pachmarhi are thought to have been dedicated to the Buddhist monks.
Rosenthal was learned Scholar of Buddhology, and very keen in Buddhist history, culture,
archaeology, arts, philology, anthropology, sociology, and theology. Rosenthal was a Platonic
dialogue in himself.He was the classic man , and distinguished man. He cared about taste and his
craft.
Distinguished persons are usually like regular folk in almost every way. Unless the fame and
fortune has really gone to their head, they are human beings and think and feel like others do. Even in
knowing that however, the prospect of meeting a conspicuous person can be both nerve-wracking and
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very exciting. Whether they're already set to meet a schedule, or simply want to brush shoulders with
the elite, there are certain things one should know before interacting with a famous person.
‗My interaction with him was much more fluid and natural than if .I approached him purely
as a fan .Rosenthal a well-known person, notable journalists worked in India and his first foreign
assignment was India, where he was posted in 1954. He later worked in Poland and Japan also, but
India retained a special fascination for him, who wrote and learned in one of many official languages
of India. But Rosenthal cherished his time in India the most. It had been his first overseas assignment,
and it was in the heady years soon after Independence when India seemed destined for great things. It
was, Rosenthal wrote, a time of ‗high adventure.‘ When he assigned to New Delhi and reported from
across South Asia. His writings from this time were honored by the Overseas Press Club and
Columbia. Rosenthal was a Pulitzer Prize winning for international reporting on Burma. He had also
been the recipient of many foreign orders including ‗The International Center in New York‘s Award
of Excellence‘.
I infrequently learned much from him with that I agreed .As a thinker I saw his actions were
experiments and questions--as attempts to find out something. Being a good writer he possessesed not
only his own spirit but also the spirit of his fellow. Inside, both of us had philosophical and poetic
notions, which we kept trying to express, and he went on to describe : According to the Pabbajja
Sutta and Jataka Attha katha ,before attainments of the Great Enlightenment by the Buddha, King
Bimbisara had gone to meet him at Pandava-Parvata in Rajagriha. It clearly indicates that there
was some kind of pre-existing tradition of the Mahabharata story at Rajgir and many places in
India during the time of the Buddha as the name of the hill was linked with the Pandavas.Having
characteristics in common, strictly comparable to Five Rock Cut Caves to understand and change to
fit what is now happening and accepted in the culture as comparable to Pandava Cave in the name of
Pandavas existing in the Pachmarhi hill region.
The earliest cave used by humans were natural caves that they occupied or used for a variety
of purposes, such as shrines and shelters. Evidence suggests that the caves were first occupied and
slightly altered during the Palaeolithic and Mesolithic periods, up to about 6000 BC. These changes
are not classified as architecture. Early examples included decorating overhanging rock with rock-cut
designs. The Rock Shelters of Pandava Cave, now designated as a UNESCO World Heritag site are
located on the edge of the Hill, where dramatic erosion has left massive sandstone outcrops. Scholars
have found primitive tools and decorative rock paintings made by humans in the area's many caves
and grottos, the earliest paintings are on remains. During the time of the Buddha (c. 563/480 or c.
483/400 BCE), Buddhist monks were also in the habit of using natural caves, such as the Saptaparni
Cave, southwest from Rajgir .Many believe it to be the site in which Buddha spent some time before
his death, and where the first Buddhist council was held after the Buddha‘s Paranirvana.The Buddha
himself had also used the Indrasala Cave for meditation, starting a tradition of using caves, natural or
man-made, as religious retreats, that would last for over a millennium. These Five Rock Cut Temple
caves of Pachmarhi had been made under the 1,175 meter high hill of dense forested and in front of
this exciting monument.Caves had been hewn by Buddhist monks. Different sources mention a
different time of their creation – some name that caves have been created as early as in the 1st century
AD, others – that caves were shaped in the 6th – 7th century AD or in the 9th – 10th century AD.
When looking at the architecture of the facades, one of the Buddhist times seems more credible. The
facade of each cave is adorned with several columns and pilasters with simple adornments. Caves are
roughly carved but they are attractive. One of the caves served for meditation – it has got a beautiful
echo effect. One more cave was devoted to the Buddhist god of wealth often named Kubera. In earlier
times caves were adorned with paintings but this adornment, unfortunately, is gone now. On the top of
the hill there have been found remnants of exceedingly large brick structure – Buddhist stupa. Here
was found a statue of Buddha which is in Archylogical Museum Bhopal .The Pandava Caves similar
to Satpathi cave are a group of five caves. The one which is comparatively bigger with enough air
circulation. The Second is most congested and dark cave .The archaeological evidences claim that the
caves were big Buddhist Monasteries.
The Saptaparni Cave marked by eminence in Buddhism. Sixth Buddhist Council was held
at Rangoon in Cave which was constructed as replica of the Satta Panni Cave. ‗I have an eyewitness
account of the great Sixth Buddhist Council. Much like a river, I was seated at the edge and watched a
lot of life flow by a lot of life. I believe the existence of rivers.‘ More than Three hundred thousand
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laity attended the Opening Ceremony. (This is unwieldy and untidy ) .‗As we like sharing pieces of
our history, let us listen to how one speak, what he say, but precisely what he mean. By diving under
the surface of the words and following the sound of intonation, we can get to the bones of the story
and, at the same time, a better understanding of oneself. He defined: The great majority of men , in
ordinary times, pass through life without ever contemplating or criticising, as a whole, either their
own conditions or those of the world at large. They find themselves born into a certain place in
society, and they accept what each day brings forth, without any effort of thought beyond what the
immediate present requires. Almost as instinctively as the beasts of the field, they seek the satisfaction
of the needs of the moment, without much forethought, and without considering that by sufficient
effort the whole conditions of their lives could be changed. A certain percentage, guided by personal
ambition, make the effort of thought and will which is necessary to place themselves among the more
fortunate members of the community; but Dr. Ambedkar was among very rare who seriously
concerned to secure for all the advantages which he seek for oppressed . He was only a rare and
exceptional man who had that kind of love toward mankind at large that makes him unable to endure
patiently the general mass of evil and suffering, regardless of any caste creed and relation it might had
to his own lives. Dr.Ambedkar was ‗The Man in the Moon‘. Dr. Ambedkar graced the occasion
of the Opening Ceremony of Sixth Buddhist Council Rangoon, Burma with his wife Savita
Ambedkar.He was invited to the opening of the Sixth Buddhist Council by Prime Minister U Nu
as the ‗Most Distinguished Guest of the Opening Ceremony. Reality is the manifestation of the
inner workings, carried out by the spiritual powers. Whatever you think and do right now, either
positive or negative is working on his behalf because Dr. Ambedkar was a co-worker of Lord
Buddha........Rosenthal noticed (all the way from one end to the other end of U Nu‘s address to Dr.
Ambedkar) that —‗ Tears had poured from Dr. Ambedkar‘s eyes without any change in his facial
expression. It was pure pain and pure surrender of his soul weeping without any fight from his body
and that‘s how I knew he was deeply affected.Neither the spiritual nor the material repression of
sadness reflected the depth of his contemplative life. The great irony was that the very effort to feel
joy (or relief) prevents its fruition. Perhaps counterintuitively, it was the surrender to sadness that
causes it to pass—not the suppression of it. The gestures of opening, making-space, giving-way—
these enable a delicious relinquishment, a setting down of the burden, even, perhaps, a kind of
wisdom.The deep joy of his awakening was a happiness not of merriment or exuberance, but a love
that revealed itself precisely when sadness or other difficult emotions were allowed him to unfold just
as he was . It is a joy of relinquishing, allowing, setting down the burden. The spiritual search, then,
was really the cessation of searching. No more manipulating experience in order to feel better (what
will it be this time?), no more lurching out of the mind for satisfaction. But letting go, letting be, and
giving up.Highly sensitive Dr. Ambedkar‘s lare too often perceived as weaklings or damaged goods.
To feel intensely is not a symptom of weakness, it is the trademark of the truly alive and
compassionate. It is not the empath who is broken, it is society that has become dysfunctional and
emotionally disabled. There is no shame in expressing your authentic feelings. Those who are at times
described as being a 'hot mess' or having 'too many issues' are the very fabric of what keeps the dream
alive for a more caring, humane world. While he never ashamed to let his tears shine a light in this
world. Weeping is one of the highest devotional songs. Dr. Ambedkar was knowing weeping
knowing spiritual practice. He was weeping with a pure heart, nothing else compares to such a
prayer.
―And as Dr. Ambedkar walked up the steps to the stage, the most amazing thing
happened: everyone started standing up. Not just the front rows, but the whole audience
suddenly got up on their feet, It was a standing ovation. For him.This Standing ovations are
considered as a special honor. The audience members were continue the ovation until Dr.
Ambedkar begin his speech.‖
He attributed ‗When ovation drowns. When the klieg lights fade. When the drum beats
stop. The real you stares you in the face as you dialogue with your soul. In this moment of
solitude, you are forced to ask yourself, ―who was that guy that just drew a huge applause, that
kept the television cameras rolling and that sent the drummers into a frenzy?‖ If that guy is a
stranger to you, then you know you have the arduous task of reconciling the real and the
imaginary you, or forever forego your happiness.
‗An intellectual is Dr. Ambedkar who engaged in critical thinking, research, and reflection
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about the reality of society, and who proposed solutions for the normative problems of society, and
thus gained authority as a public intellectual. Coming from the world of culture, either as a creator or
as a mediator, he as intellectual participated in politics, either to defend a concrete proposition or to
denounce an injustice, usually by either rejecting or producing or extending an ideology, and by
defending a system of values.‘
However, there has been a decline in the growth rate of Buddhists in India in recent years.
The number of Buddhists grew by 6.13% in 2001. Dr. Ambedkar decided to convert to Buddhism in
1956, convinced that Buddha's dhamma is the best and that Buddhism was the most scientific
religion. He was also convinced that Buddhism could improve the social status of the country's
oppressed classes.He converted approximately 500, millions of people to Buddhism. ... Ambedkar as
a Bodhisattva during his lifetime because of his attachment towards Buddhism and his work for
the emancipation of depressed classes but he himself rejected this theory and never believed in
Bodhisattva theory.
I asked please tell me with answers —What do you need, to make your wild heart beat for Dr.
Ambedkar?
A.B. Rosenthal replied with a smile of fortune that : Because Dr. Ambedkar spoke for
those that have no voice, for the silent ones who've been damaged beyond repair; Dr. Ambedkar
was Annihilate man .He wrote for the broken child within him...his eyes were blinking.
As Shakespeare said ‗My tongue will tell the anger of my heart, or else my heart
concealing it will break.‘ and similarly I could not remain silent I asked like ‗You speak an infinite
deal of nothing.‘ - Could you please sent me the Script of your reporting? He laid his hand on my
head gently .It is the deepest implications of love and trust. He said hormonesly, Yes :
Oh, he did look like a deity but there‘s no such thing as just human. Humans can do
incredible things sometimes. – the perfect balance of kindness and charm, he was at the same time
fascinating and inaccessible, distant because of his demonstrated flawlessness, and possessing such
strength of character that he was dismaying and at the same time utterly attractive in an enticing and
forbidden way. After getting to home he sent Script in my mail address.I read A.B. Roshanlal ‗s
messages over and over, did thinking about what they meant. I felt too good , but why? Why was it
more honorable to reread and interpret a novel like ―Lost Illusions‖ than to reread and interpret some
email from Rosenthal? Was it because Rosenthal was good writer as Balzac? (But I thought Rosenthal
was a good writer.) Was it because Rosenthal‘s Reporting Script on Dr.Ambedkar had been amazing?
This script was read and analyzed by professionals journalists, so that reading and interpreting this
script was like participating in a conversation with all these professionals, and was therefore a higher
and more meaningful activity than reading an email only . But the fact that the email had been written
specifically to me, in response to things I had said, made it literally a conversation, in the way that
Rosenthal‘s Reporting —written for a general audience, ultimately in order to turn in good article ;
and so what I was doing in a way more authentically , and more humane ?He Wrote like speak with
the 'rhythms of human speech,' as William Zinsser said, and in as few words as possible. Use action
verbs to carry water. In 2003, the internet and email facilitated me to get his Script from New York.
Robert Black very much said: ‗In dictatorships the media is controlled by the State. In democracies
the media is controlled by wealthy individuals with political affiliations. Objective media and
journalists simply do not exist in the mainstream.‘
He used mathematics as shorthand language, rather than as an engine of inquiry and kept
with him till he had did . He deciphered the equations in to articles and then illustrated by examples
that are important in real life.The letter is susceptible of operations which enables one to transform
literal expressions and thus to paraphrase any statement into a number of equivalent forms. It is this
power of transformation that lifts algebra above the level of a convenient shorthand. The post: ―News
is something that someone somewhere doesn‘t want published. All the rest is advertising.‖ Sam
Keen rightly speak that Enter each day with the expectation that the happenings of the day may
contain a clandestine message addressed to you personally. Expect omens, epiphanies, casual
blessings, and teachers who unknowingly speak to your condition.‖
What happens in the month of September 2016? It was a little for everyone: the last days of
summer and the first days of fall. I met Andrew Rosenthal whose eyes showed me that the past,
present and future were all the same thing being known to and having knowledge of we two who are
notyet acquainted . We spent the two pleasant days with Andrew Rosenthal after getting acquainted ,
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and participated in the Royal Geographical Society (with the Institute of British Geographers) ,
Annual International Conference at 1 Kensington Gore, London.
In his 1907 retirement address, Joseph Pulitzer urged his successors to always oppose
privileged classes and public plunderers, never lack sympathy with the poor, always remain devoted
to the public welfare, never be satisfied with merely printing news, always be drastically
independent, never be afraid to attack wrong, whether by predatory plutocracy or predatory
poverty. Andrew Rosenthal is Pulitzer award winning and known as a great publisher, but he is also
one of the best journalists in American and European continent. When you walk to the edge of all the
light you have and take that first step into the darkness of the unknown, you must believe that one of
two things will happen. There will be something solid for you to stand upon or you will be taught to
fly. I met him with looking-for-the-rainbow day‘s back memories of the time spent together with his
father A.B. Rosenthal.According to Andrew Rosenthal, -‗There is no news organization in the World
that did what he considered to be the traditional mission of the New York Times‘ and ‗The true
newspaper is that covers the country in a way that everybody can see their lives in it.‘ He said -‗I
know journalism and I know exactly what they need,‘Rosenthal told me. ‗At the top of his to-do list is
instituting an adequate division between news and opinion, an ethos Rosenthal was brought up in.
‗My father,‘he said of the late Times executive editor A.M. Rosenthal, ‗was batshit crazy about the
separation between news and opinion. He was draconian about it.‘ Research we do on the web and
through library databases often leads us to content from newspapers, magazines, and news agencies
(such as Reuters and the Associated Press). What all news content has in common is that it connects
in some way to something that is new or in the news.News content can be roughly divided into the
categories of news and opinion. News articles attempt to provide information on a current event,
while opinion pieces attempt to persuade readers to adopt a particular position on that event. He
sparkingly questioned about Dr.Ambedkar and hold the view that a strongly marked personality can
influence descendants for generations. Dr. Ambedkar was good friend of my father, and often
remembered him. Andrew quoted famous quote by Mark Twain - "Good friends, good books, and a
sleepy conscience this is the ideal life.‖? Never - to- be- for gotten.
Life is just a short period of time in which a periods of time regularly Andrew without any
pause greeted me New Year . In the year 2021, Andrew greeted me Happy New Year and I
reciprocated him similarly. Formally I asked him for to send me an individual fact related to Dr.
Ambedkar and Sixth Buddhist Council held in 1954 in Rangoon? Although A.M. Rosenthal was very
much present there.
After few months he called me and replied ‗Our personal library is an X-ray of the my
father‘s soul. It offers keys to a particular temperament, an intellectual disposition, a way of being in
the world. Even how the books are arranged on the shelves deserves appreciations, even reflections.
There is probably no such thing as complete chaos in such arrangements.‘ I'am trying to search out to
Stable Feeds for their yearly and monthly order, but I can't find their information in the database.
Except a personal letter of my father is with me which was written to his best friend, transmitting to
you in your mail.
It was end of December, and the world smelled of roses. The sunshine was like powdered
gold over the grassy courtyard. Recognize that the very molecules that make up your body, the atoms
that construct the molecules, are traceable to the crucibles that were once the centers of high mass
stars that exploded their chemically rich guts into the galaxy, enriching pristine gas clouds with the
chemistry of life. So that we are all connected to each other biologically, to the earth chemically and
to the rest of the universe atomically. That‘s kinda cool! That makes me smile and I actually feel quite
large at the end of that. It‘s not that we are better than the universe; we are part of the universe. We
are in the universe and the universe is in us. Plato said ‗A library of wisdom is more precious than
all wealth, and all things that are desirable cannot be compared to it. Whoever therefore claims
to be zealous of truth, of happiness, of wisdom or knowledge, must become a lover of books.‘
I received a letter with New Years greetings on the First day of 2022 in my mail.
The long awaited documents are a long-awaited event or thing is one that someone has been
waiting for for a long time.The longer you have to wait for something; the more you will appreciate it
when it finally arrives. The harder you have to fight for something, the more priceless it will become
once you achieve it. And the more pain you have to endure on your journey, the sweeter the arrival at
your destination. All good things are worth waiting for and worth fighting for.
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Abraham Michael Rosenthal wrote a letter (copy recieved from Andrew Rosenthal)to his
dear friend Arthur Gelb, ( Arthur Gelb, who by sheer force of personality was a dominant figure at
The New York Times for decades, lifting its metropolitan and arts coverage to new heights and
helping to shape the paper in its modern era. Is Recalled as Kinetic and Filled With Wonder) from
Rangoon —
I've just come to my room, Gelb; I guess this was the memorable evening of my life. I
heard speech delivered by Dr. B.R. Ambedkar, which I can never forget... one by that splendid
old soul, Dr. Ambedkar — oh, it was just the supreme combination of English words that was
ever put together since I know ... How delightful he looked, as he stood on that dias,in the midst
of those thoughts of adoring monks , and poured the molten silver from his lips! What an organ
is human speech when it is played by Dr. Ambedkar! How pale this speech is in print, but how
radiant, how full of color, how blinding he was in the delivery! It was a great evening, a
memorable evening.
I doubt if South and South East Asia has seen anything quite equal to it. I am well
satisfied I shall not live to see its equal again... Dr. Ambedkar‘s words will sing through my
memory always as the divinest that ever enchanted my ears. And I shall always see him, as on
that evening he put up his speech, under the flash of lights and banners, in the midst of
thousands of spiritual monks and citizens the most beautiful human creature that ever lived... I
have seen that vast Sun star rise to its forehead; I have heard the hurricane that followed.
That's the only test! People might adorn - Sadhu-Sadhu -Sadhu, clap their hands, stamp, wave
their colourful flags, but none but the Dr. Ambedkar can make them get up on their feet.
Buddhist monk Maha Ghosananda was quoted by author Jacqueline Novogratz in The Blue
Sweater: ―If you move through the world only with your intellect, then you walk on only one
leg. If you move through the world only with your compassion, then you walk on only one leg.
But if you move through the world with both intellect and compassion, then you have wisdom.
Dr. Ambedkar‘s words were generically profound, like a Hallmark card I‘d skim over to get to
the check. Some time Mandy Hale, said: ‗You‘ll learn, as you get older, that rules are made to
be broken. Be bold enough to live life on your terms, and never, ever apologize for it. Go against
the grain, refuse to conform, take the road less traveled instead of the well-beaten path. Laugh
in the face of adversity, and leap before you look. Dance as though everyone is watching. March
to the beat of your own drummer. And stubbornly refuse to fit in.‘ and like wise Dr. Ambedkar
never tried so hard to fit in when he were born to stand out? Human tragedies.He never wanted
to be extraordinary and he never thought just want to fit in Spirituality is not adopting more
beliefs and assumptions but uncovering the best in you.
A.M. Rosenthal expresses this: ‗Dr. Ambedkar reveals in an exceptionally human life
what it is to live a divine life, a compassionate life. The emotion that can break your heart is
sometimes the very one that heals it... Spiritual formation without the circumcision of the heart
is simply behaviour modification and no real transformation really happens. Vulnerability is the
core, the heart, the center, of meaningful human experiences. I heard Dr. Ambedkar. The hall
seated thousands of people; every inch of standing-room was also occupied; aisles and platform
crowded to overflowing. He held that vast audience for hours so completely entranced that
when he left the platform no one moved, until suddenly, with loud cheers -Sadhu-Sadhu-Sadhu.
This was the greatest triumph of oratory I had ever witnessed. It was the time he delivered his
matchless speech. I have heard the greatest orators of this time. Unfortunately, he was
extraordinary and rarely fit in.
Generically transmitted information not noticed the Dr. Ambedkar and his oration hence not
traceable. The data are not found in books, encyclopedias, professional journals, magazines,
newspapers, and other publications. This is precisely why the mainstream media‘s language had failed
to made coverage of Dr. Ambedkar it had not been telling us what we really need to know, because
their language marches in step with that of the bankers, warmongers, oppressors, and executioners.
We was in need of a new language of radical love not radical hate. The truth was, the Western media
was quite easily manipulated, for they often crafted their stories from press releases and tend, on the
whole, to be indiscriminate about the nature and reliability of their sources. In Dr. Ambedkar‘s era,
print media — newspapers, magazines, journals — and radio were prominent mediums of mass
communication. During those days too, the Brahmin/Savarna community enjoyed complete
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hegemony over the media outlets. Dr. Ambedkar realised early on that he will never get support from
the mainstream media in his battle against social disparity and that he was more likely to face
resistance from them. Abraham Michael Rosenthal had described orally and in written a every aspects
of Sixth Buddhist Council Rangoon, Burma as well as the Oration of Dr. Ambedkar in detail. The
Corresponding Author of this Article is Abraham Michael Rosenthal. All facts are connected
relevantly to the Ceremony. Abraham Rosenthal handled the script and correspondence during the
publication process, including approving the article‘s proof. His Reporting is a formal style of writing
elaborately on a topic. The tone of a report is formal. The audience it is meant for is thought out Dr.
Ambedkar and his delivered Speech to Sixth Buddhist Council .
The published Script is not traceable in the New York Times for which I tried very hard.
Rosenthal and his Son are world known personality in Journalism of the day, they helped me
like any thing. Often time, a person think that every thing can know by piecing together tiny facts and
arranging those pieces into a ingenuity that makes sense to them. If we don't know ourselves very
well, we'll mistakenly believe them, and drift toward where they tell us to swim, only to drown in our
own confusion.
Here's the truth: it's important to take the necessary steps to find out who Dr. Ambedkar are.
Because he hold endless depths below the surface of a few facts and pieces and past decisions. He
isn‘t only the ripples others can see. He is made of oceans.
I have deciphered and presented this article to pay my homage to Babasaheb Dr. B.R.
Ambedkar. History will be kind to me for I intended to write it.
-
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In the Gracious Presence of Dr. B.R. Ambedkar.

Monks Open Buddhiist Council in Burma;
Meeting is Sixth of kind in 2,498 Years
―If you are depressed you are living in the past. If you are anxious you are
living in the future. If you are at peace you are living in the present" — Lao
Tzu, alive around 600 BC in China.

Buddha Statue, Kaba Aye Pagoda- Rangoon, Burma.
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just as the ocean has a single
taste: the taste of salt.
In the same way, this Dhamma
and Discipline has a single
taste:
the taste of freedom,

As the lotus

All dhamma have mind as their precursor. Mind is their

is unsmeared by wacet & mud,
so the sage. an exponent of peace, without
greed, is unsmeared

chief: Ehey are all mind-wrought. If with an impure mind a

person speaks or acrs suffering follows him like the. wheel
‹hat follows the foot of the ox.

by sensuality & the world.
Sutta Nipota 4. 9

All dhamma have mind as Lheir precursor. Mind is their
chief; they+are all mind-wrought. If with a pure mind a
person speaks or ac‹s happiness follows him like his neverdeparcing shadow.

But whoever overcomes this wretched craving, so
difficult to overcome,
from him sorrows fall away
like water from a lotus leaf.
Ohairvnopodo

"He abused me, he scruck me, he overpowered me, he
robbed me." Those who harbor such thoughts do not still
their hatt ed,
"He abused me, he struck me. he overpowered me, he
robbed me." Those who do not harbor such thoughts still
their hatred.
Hatred is never appeased by hatred in this world. By nonhatred alone is hatred appeased. This is a law eternal.

As a water bead on a lotus leaf,
as water on a red lily, does not adhere,
so the sage daes not adhere
to the seen. the heard, or ¢he sensed;

There are chose who do not realize that one day we all
must die. Buc those who do r ealize this settle cheir quarrels.
Dhammapada

for, cleansed, he doesi1‘r construe in
connection with the seen,
the heard, or the sensed.
In no other way does he wish for purity,
foi he neither takes on passion
nor pucs it away.

This Dhamma is directly visible, immediate. inviting one to
come and see, applicable, to be personally experienced by
the wise.
yyyy

SuMo Nipoto 46

You shouldn‘t chasu after the pasC
or p1ace expectations on the future.
What is past is lefc behind.
The future is as yet unreached.
Whacever quality is present
you clearly see right there, right there. Noc
caken in, unshaken,
that‘s how you develop the heart.
Ardently doing what should be done roday, for
— who knows? — comari ow death.
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Buddha Sasana and Buddhist Councils
The teachings of Lord Buddha which he had preached relentlessly during 45 years of his
ministry are known as Dhamma or Buddha Säsanä. Buddha‘s teachings had been preserved and
maintained by his great disciples Arahats and Sanghas who carried them down to later generations,
centuries after centuries up to the present time. During the long history of Buddha Säsanä, it had passed
through an unsteady journey with challenges from within and without. Whenever there arose danger to
the original teachings in the form of misinterpretations, encroachments and attacks, the great disciples
Arahats and eminent Sanghas of the particular time, tried to preserve the Buddha‘s original teachings
in its pristine purity by convening Buddhist Councils.
The Institutions of Saneñvanñ or Buddhist Councils
The Päli term Sangäyanä or Buddhist Council is known to Theraväda Buddhists in Burma as the
unanimous recitation of Pitaka Textual Scriptures by the Sanghas Order.
Three months after noble demise of Lord Buddha, the great disciple Mahäkassapa assembled
500 Arahats and held the first Buddhist Council in Rajagaha-India. A hundred years after great demise of
Lord Buddha Second Buddhist Council was held in Vesali -India. And 135 years later, Third Buddhist
Council was held in Pataliputta -India again and Buddha‘s teachings had not been recorded in writing up
to Third Buddhist Council. However, 450 years after great demise of Lord Buddha, when the Fourth
Buddhist Council was held in Ceylon, Buddha‘s teachings were recorded in writing up on palm leaves for
the first time. When the Fifth Buddhist Council was held in Mandalay, Burma, all the original Päli
Canon was recorded by inscribing on 729 marble slabs in its entirety for longer durability in 1871 AD.
Opening of the sixth Buddhist Council Ceremony
Ceremony is essential to humans: It's a circle that we draw around important events to separate
the momentous from the ordinary. And ritual is a sort of magical safety harness that guides us from
one stage of our lives into the next, making sure we don't stumble or lose ourselves along the way.
Ceremony and ritual march us carefully right through the center of our deepest fears about change…
The Sixth Buddhist Council is like Jungle rain, and Jungle rain had no beginning or end; it grew like
foliage from the sky, branching and arching to the earth, sometimes in solid thickets entangling the
islands, and other times, in tendrils of blue mist curling out of coastal clouds. The jungle breathed an
eternal green that fevered men until they dripped sweat the way rubbery jungle leaves dripped the
monsoon rain. This is what rituals are for. We do spiritual ceremonies as human beings in order to
create a safe resting place for our most complicated feelings of joy or trauma, so that we don't have to
haul those feelings around with us forever, weighing us down. We all need such places of ritual
safekeeping. And I do believe that if your culture or tradition doesn't have the specific ritual you are
craving, then you are absolutely permitted to make up a ceremony of your own devising, fixing your
own broken-down emotional systems with all the do-it-yourself resourcefulness of a generous poet.
The purpose of this ritual is to wake up the old mind in us, to put it to work. The old ones
inside us, the collective unconscious, the many lives, the different eternal parts, the senses and parts of
the brain that have been ignored.The Monks do understand candle light and colours. They do
understand nature.Ritual and ceremony are powerful bonding tools. They result in a sense of
community, a feeling of unity far beyond what you might expect.
After the 83 years of the Fifth Council the Sixth Buddhist Council will bring together
hundreds of Buddhist Bhikkus and laymen from many parts of Wor1d,for the immediate task of reediting and translating the manuscripts of Tripitaka. The Sixth Great Buddhist Council is an
outstanding landmark in the current resurgence of
Buddhism in South-east Asia.Go to the
beginnings.
And the day came... Desires and Adorations,
Winged Persuasions and veil‘d Destinies,
Splendours, and Glooms, and glimmering Incarnations
Of hopes and fears, and twilight Phantasies;
And Sorrow, with smile of Sighs,
And Pleasure, blind with tears, led by the gleam
Of Buddha‘ s own smile instead of eyes,
Came in slow pomp; the moving pomp might seem
Like pageantry of mist on an autumnal stream.
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Drums, gongs and wailing conch shells signaled the opening today of the Buddhist Great
Council meeting. The Venerable Bhaddanta Nagavamsa ( Bagaya Sayadaw ) , Honorary Secretary of
the Bharanittharaka Sabha ( Supreme Sangha Council ) spoke in Pali and Burmese, acted as the Master
of the ceremony and announced the opening of the Chatta Sangayana at twelve and a half minutes past
noon , on the Full moon, of Kason 1,316 Burmese Era ( 2,498 B.E. ), and Signalled the strokes of
gongs. For centuries people have stood in awe of the Buddha and his attainments and have strived to
express their feelings in stone and bronze and with brush and ink. Some have been moved by what the
Buddha said, its logical consistency, its scope and its humanism. Others have been inspired by the
personality of the Lord himself, his manner and conduct, and even his physical form. The joyful faith
and appreciation that is evoked on recollecting the Buddha‘s personality and singing his praise gives such
people the strength they need to walk the Path. For them the Dhamma comes alive through the life and
example of the Buddha.
Hymn are an expression of a deep devotion to the Buddha and an admiration of his qualities. But
quite apart from this a motive in adoring it, the value and indeed the purpose of the Hymn to the
Buddha is twofold. First it is meant to awaken our faith. The faith has the power to arouse a tremendous
amount of positive zeal and energy. Every one experienced it, faith keeps our eyes fixed firmly on the
goal. When we stumble and fall, faith picks us up; when doubt causes us to falter, it urges as on; and
when we get spite tracked, it brings us back to the Path.
Without faith in the Buddha and the efficacy of his Dharma we would
never even bother to try to put the teachings into practice. As Nàgàrjuna
says:
―One associates with the Dharma out of faith, but one knows
truly out of understanding; understanding is the chief of the two,
but faith precedes.‖
Centuries before Màtrceña (composed 152 Hymans on Lord
Buddha) , the householder Upàli was so inspired by the Buddha‘s
presence that he too composed a hymn of praise. When asked why he had
done so he replied:
―It is as if there were a great heap of different flowers whicha clever
garland maker or his apprentice might string into avariegated
garland. Likewise the Lord has many splendid qualities. And who
would not give praise to one worthy of praise?‖
Venerable Anisankan Sayadaw adored the Verses of BuddhistHymans and
prayers.
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Today‘s Celebration is the sparkle in the eye of the one who glows. It
is the song that plays in the house of freedom. Celebratlon is the dance of life,
it‘s the one dancing to the drumbeat of the heart, it‘s Lord Buddha‘s
birthdays, it‘s blowing out the candles, and it‘s delighting in the fire of
life.
All forms of Buddhism celebrate various events in the life of the
Buddha Gautama, including his Birth, Enlightenment, and passage into
Nirvana. The three events are being observed today, which is today‘s
Celebration. Celebration is the worship, practice acceptance of truth and wisdom,
and we all may choose peaceful options. Celebration is journey of life. Each
day offers a reason to celebrate. Find it and experience true bliss. Come here,
let we share a bit of wisdom with everyone. Lord Buddha has given much
thought to our mortal condition. All mortals owe a debt to death. There's no one
alive who can say if he will be tomorrow. Our fate moves invisibly! A mystery. No
one canteach it, no one can grasp it. Accept this! Cheer up! Have a Celebration.
In Buddhism, ―birth ―refers to physical birth; the arising of a new living entity
within sariisära ,and to the arising of mental phenomen buddhists believe that
human life is a cycle of suffering and rebirth, but that if one achieves a state of
enlightenment it is possible to escape this cycle forever. Siddhartha Gautama
was the first person to reach this state of enlightenment and was, and is still today,
Brown as the Buddha. In Buddhism Nirvana a transcendent state in which there
is neither suffering, desire, nor sense of self, and the subject is released from the
effects of karma and the cycle of death and rebirth. It represents the final goal of
Buddhism.

Kaba Aye Pagoda
“World peace pagoda” and Maha Pasana Guha that hosted the 6th Buddhist
council. The Kaba Aye paya or “World peace pagoda” is a relatively recent
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pagoda in Rangoon. The pagoda and the adjoining Maha Pasana Guha cave
were built in 1952 by U Nu, the prime minister of Burma to host the 6th Buddhist
council which ended in 1956, 2,500 years after the Buddha’s passing into final
Nirvana.
This is a wonderful day. People of time are losing the power of
celebration. Instead of celebrating we seek to be amused or entertained.
Celebration is an active state, an act of expressing reverence or appreciation. To
be entertained is a passive state--it is to receive pleasure afforded by an
amusing act or a spectacle.... Celebration is a confrontation, giving attention
to the transcendent meaning of one's actions. Grace is the celebration of life,
relentlessly hounding all the non-celebrants in the world. It is a floating,
cosmic bash shouting its way through the streets of the universe, flinging the
sweetness of its cassations to every window, pounding at every door in a hilarity
beyond all liking and happening, until the prodigals come out at last and dance,
and the elder brothers finally take their fingers out of their ears.
Life is a celebration.
Being alive on this earth is a celebration.
Learning new things every day is celebration. Being
kind and compassionate is celebration.
Chasing our dreams and goals is celebration.
With right attitude, every action becomes celebration.
Learn to celebrate each and every moment of life.
All cultures and peoples turn to poetry during times of
celebration, transformation and challenge—this times when ordinary
language cannot carry meaning beyond our understanding. Is there plenty
of celebration in your life? Howabout your spiritual life? Is it an exercise in
following rules and practices? Or does it look more like a joyous
celebration? By clarifying the brain‘s representation method all things (of
the mind) become simple and clear, and even the conglomerate of
psychology gets unified and becomes almost obvious — a direct result of this
method, which is the physics of the mind. Buddhism has a term for the
happiness we feel at someone else‘s success or good fortune. Sympathetic
joy, as it is known,invites us to celebrate for others.
The purpose of life is may be just to be. In order to be, you have to live life,
which is not boring at all. In fact, there area lot of exchanges taking place, and
there is more of a sense ofcelebration than before. The qualities of celebration
and groundlessness make for a delightful world. So you live thalife. I think
the conventional idea is that we lead our life because we have to struggle and
we have to achieve something,which keeps us occupied. But may be that‘s just
one way, and there‘s an entirely different approach altogether. Celebration of
life, happiness, joy, gratitude, kindness and endurance all comes from within.
Then, starts reflecting in our lives. Celebrate worship, practice acceptance of
truth and wisdom, and we all may choose peaceful options, many thanks
Here's to walking my own path. Here's to claiming my birthright, my
sovereign powers Here's to walking the sacred ground. Here, to break
down any walls between the self and the higher calling. May every prayer
be a celebration?
This is living faith, an active faith, a faith of verbs: to question, explore,
experiment, experience, walk, run, dance, play, eat, love, learn, dare, taste,
touch, smell, listen, speak write, read, draw, provoke, emote, scream, sin,
repent, cry, kneel, pray, bow, rise, stand, look, laugh, cajole, create, confront,
confound, walk back, walk forward, circle, hide, and seek. The perfume of
incense reminds us of the pervading influence of virtue, the lamp reminds us
of light of knowledge and the flowers which soon fade and die, reminds us of
impermanence. When we bow, we express our gratitude to the Buddha for
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what his teachings have given us. This is the nature of Buddhist worship.
Every day is a good day. There is something to learn, care and celebrate.
Buddhist make their minds so like still water that beings gather around them
,that they may see their own images, and so live for a moment with a clearer
perhaps even a fiercer life because of quiet.
1. The ceremony is graced by Most distinguished guest His Excellency
; Dr. B.R. Ambedkar ,and Mrs. Savita Ambedkar . His Excellency
Agga Matta Thiri Thandh amma Thado Thiri Thudhamma Sir U
Thwin, President of the Union of Burma Buddha Sasana Council, the
Hon‘bleU Nu, Prime Minister of the Union of Burma, and Mrs. Daw
Mya Yee (Mrs Nu). They paid homage to the Lord Buddha by
offering flowers, igniting lights and burning incense in front of the
Lord Buddha‘s Image.
2. The Sangha Mahathera (Elder Monk who is most senior amongst the
Monks present) had proposed His Holiness the Most Venerable
Abhidhaja Maharatthaguru Bhadanta Suriyabhivamsa (Masoeyein
Sayadaw), Chattha Sangiti Bharanittharaka Sangha Sabhapati
(President of the Sangha Supreme Council) as the Chattha Sangiti
Sangha Mahanayaka (Chairman). (The Sangha had signified its
assent by uttering Sadhu thrice, followed by sound of gong and
conch) .
3. The Chattha Sangiti Sangha Mahanayaka (Chairman ) paid homage
to the Lord Buddha -by offering flowers, igniting 1ight,and burning
incense in front of the image of Lord Buddha.,and took his place on the
Presidential Dais.
4. Bhadanta Pandita Mahathera, Member of the Sangha Sabha, read in
Pali and Burmese a Laudatory Address relating to the' Celebrations
for the successful conclusions of the Chattha Sangayana.
5. The Sangha Mahanayaka (Chairman) His Holiness the Most
Venerable Abhidhaja Matta Ratthaguru Bhadanta Suriyabhivas
administered the PancaSila (Five Precepts).
The opening ceremony is performed with great pomp and splendor ; It is a
world, in other words—‗The Sixths Buddhist Council, Rangoon ‗. with
equal weight to modesty and dignity , comfort, magnificent and splendid
appearance; formally opened by His Excellency the President of Union of
Burma.
This ritual is the enactment of a myth. And, by participating in the
ritual, dignitaries are participating in the myth. And since myth is a projection
of the depth wisdom of the psyche, by participating in a ritual, participating in
the myth, all are being, as, put in accord with that wisdom, which is the
wisdom that is inherent within them anyhow. Their consciousness is being reminded of the wisdom of their own life. ritual is terribly important. In the
occasion impressive dignified personalities are present- A gathering,
estimated near about Five hundred thousand within and without the hall and ,
including many hundreds of monks in their saffron robes. The six coloured
Buddhist flag was prominently displayed everywhere in hall and outside at
all points of vantage.Some of the two hundred thousand pilgrims who
gathered in the rain outside the Great Cave to listen to the broad casts of the
first day‘s Opening Proceedings. Martin Steinke (German delegate), Kushok
Bakula Rinpoche, Friedrich Voldemar Lustig and Karl Tönisson (née Este,
Lat. Kärlis Tennison, Russian Kapo, religious name: Vahindra) were present.
The latter two had lived in a Burmese monastery since 1949 and are the
Latvian delegation to the Congress of the World Buddhist Federation, The
German monks Nyanatiloka and Nyanaponika remains here. The 2500
participating Theravadan Elders came from eight different countries: Burma,
Thailand, Cambodia, Laos, Vietnam, Sri Lanka, India, and Nepal. A temple in
Japan also sent delegates. The only Western monks to participate are Germanbom, Sri-Lanka-residing Nyanatiloka Thera and Nyanaponika Thera.
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The actual proceedings of the Sixth Buddhist Council is being operated
on exactly the same lines as were adopted at the First Buddhist Council,
which was held in the first year of Sasana Sakrit, i.e. (483 B.C.) about 2,500
years ago under the patronage of King Ajatasathu at Rajagaha with Maha
Kassapa as the presiding Thera. At the First Council The Theras decided to
take the Vinaya first, on the ground that the Vinaya is as old as Buddha‘s
teaching and while the Vinaya stands the teaching stands, Kassapa, who
presided, questioned Upali, the first of those who know the Vinaya about each
rule, asking—
1. The subject of it,
2. The occasion of its being given,
3. The person concerned,
4. The rule itself,
5. Further rules resulting from it,
6. When it constitutes an offence,
7. When it does not...
In the same way he questioned Ananda about the Dhamma, beginning with
the first Sutta in the Digha Nikaya, and asking—
1. Where it was given,
2. About whom or to whom it was spoken. In this way he asked the five
nikaya, and question by question the elder, ananda, replied ‖.
Now, at this Sixth Buddhist Council being held in Rangoon, the
Pucchaka (Questioner) is the Ven‘b1e Aggamahapandita Bhadanta Subhana
(Mahasi Sayadaw) and the Visajjaka (Replier) is Ven‘ble Tipitakadhara
Dhamma— bhanda garima Bhadanta Vicittasarabhivamsa throughout the
entire proceedings.
Like a high, thin curl of smoking incense, the chant arose from thousands
of monks assembled near Rangoon, Burma. For 1600 hours it would go on, until
all 14,804 pages of the sacred Buddhist texts, the Tipitakas,are being chanted.
Under the leadership of an 80-year-old holy man, Abhidhaja Revata,
impassively seated on a golden dais, the sixth World Buddhist Council is
under way. Human or Divine? In the 2,480-odd years since the Buddha attained
Nirvana, there have been story outlines the progress of the world's fifth largest
faith.
Marx or Buddha? The present council, is called to codifysome changes in
the texts and to prepare them for propagation throughout a morally shaken
Asia. The man behind the council is Burma's pleasant, scholarly Prime
Minister U Nu, who has been doing his best to spark a religious resurgence in
his country since it got its independence in 1948. A devout Buddhist, who
rises to pray at 4 a.m. each day, U Nu was meditating one day several years
ago in the sacred cave where the first Buddhist council was held, when he had
a vision of a great gathering of monks chanting the scriptures in a similar
cave. In 1948 an unknown hermit sent U Nu a walking staff engraved with the
words Siri Mangala (glorious prosperity) and instructions to build a pagoda. If
the pagoda were finished by 1952, the hermit said, great buildings would grow
up around it.
After searching for a suitable site, U Nu found one about seven miles from
Rangoon, coincidentally named Siri Mangala, and there erected his pagoda.
Around it, the site of the sixth Buddhist council is nearly completed, with
some two dozen buildings, including a man-made cave (to recall the setting
of the first council) large enough for some 150,000 people.
Honorable U Win , Minister for Religious Affairs and National Planning,
delivered an address of Adoration. Address of Veneration, delivered by his
Excellency, Agga Maha Thiri Thudhamma Dr BA U, president of the union
of Burma Messages were sent from His Holiness Somdet Phra
Vajirayannavongs, Supreme Patriarch of Thailand; Lanka Uttaritara Saba,
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Supreme Executive Council of Ceylon; H.E. Dr. Rajendra Prasad, President
of India; His Majesty the King of Nepal Tribuban Bira Bikram Shah Deva;
His Majesty the King of Thailand Bhumibol Adulyadej, Upholder of the
Buddhist Faith in Thailand; Sangharaja of Cambodia His Holiness Samdach
Preah Maha Sumedhadhipati; Rt. Hon‘ble Sir John Kotelawala, Prime Minister
of Sri Lanka; Hon‘ble Shri Jawaharlal Nehru, Prime Minister of India;
Hon‘b1e Mr. Shigeru Yoshida, Prime Minister of Japan; Hon‘b1e Shri M.P.
Koirala, Prime Minister of Nepal; Hon‘b1e Mr. Shuhei Higa, Chief Executive
of the Government of Ryukyu Islands; Hon‘b1e Field-Marshal P.
Pibulsonggram, President of the Council of Ministers of Thailand; Her
Majesty‘s Government of United Kingdom of Great Britain, and many
dignities.
To make an action honorable, it ought to be agreeable to the age,
and other circumstances of the person; since it is circumstances and
proper measure that give an action its character, and that made Dr
Ambedkar too honorable for Prime Minster U Nu. Prime Minister U Nu
was too.much attententive towards Dr. Ambedkar. Attentiveness is
vitality. Subjective vitality is a positive feeling of aliveness and energy,
and it is a crucial aspect of well-being. More profound than mere
conversation, true connection can happen without words and with
someone we don‘t even know. This way connected Dr. Ambedkar with
others. It made him eager. The present moment filled with joy and
happiness. Dr. Ambedkar‘s attentiveness seems he saw it.
How was it that some celebrities, whom the average person would
believe to have all the popularity a human being could want, still admit
to feeling lonely? It is quite naive to assume that popularity is the remedy
for loneliness. Loneliness does not necessarily equal physical solitude, it is
the ability to be oneself and rightfully represented as oneself.
Quiet people always know more than they seem. Although very
normal, their inner world is by default fronted mysterious and therefore
assumed weird. Never underestimate the social awareness and sense of
reality in a quiet person; they are some of the kindest hearted persons of
all.
Each time a person passes by Dr. Ambedkar and he say 'hello',
imagine that person turning into a candle. The more positivity, love and
light he reflects, the more light is mirrored their way. Sharing beautiful
hellos is the quickest way to earn spiritual brownie points. He start seeing
hellos as small declarations of faith. Every time he say hello to a stranger,
his heart acknowledges over and over again that we are all family.
A human being always acts and feels and performs in accordance
with what he imagines to be true about himself and his environment...For
imagination sets the goal ‗picture‘ which our automatic mechanism
works on. We act, or fail to act, not because of ‗will, as is so commonly
believed, but because of imagination. It imagined that Dr. Ambedkar hold
a candle close to him, its flame rises. And if he holds it away from him, its
flame shrinks. The same way Dr. Ambedkar hold the candle close to
him. He reseen the silence within--amid all the noise. To remain open
and quiet, a moist humus in the fertile darkness where the rain falls and
the grain ripens--no matter how many tramp across the Council ground
in whirling dust under an arid sky. It appeared that Wild Dr. Ambedkar
an unexplainable spark of life, which he oozed from his face.
And yes, there was such a luster in his eyes that he had to look away,
and when he looked back at him, his gaze hadn‘t moved and was still
focused on Lord Buddha‘s face, as if to say, So he looked away and he
has come back, will he be looking away again soon?—which was why he
had to look away once more, as if immersed in thought, yet all the while
scrambling for something to say, the way a fish struggles for ater in a
muddied pond that‘s drying up in the heat looks the way silence looks
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before it‘s broken...his ( Albertine's ) intense and velvety gaze fastened
itself, glued itself to the passer-by, so adhesive, so corrosive, that he felt
that, in withdrawing, it must tear away the skin. It is essential to
happiness that our way of living should spring from our own deep
impulses and not from the accidental tastes and desires of those who
happen to be our neighbors, or even our relations.
Being culturally aware and respectful of others‘ cultures will help
you to keep the habit of making eye contact in context. As a matter of fact,
in some parts of the world making eye contact can be construed as being
exactly the opposite of what I am sharing in these pages? Making a great
first impression is always about the specific environment and
circumstance, isn‘t it?
Premier U Nu made a Address of Veneration, opened with: ―Ciram
titthatu sadhammo dhamme hontu sagarava‖. Some excerpts of the address
were as follows: ―May the doctrine of the good which comprises three parts
pariyatti [learning], patipatti [practice, and pativedha [insight] last for a long
time — Buddhism flourishes in Burma not only now but has ever since the days
of the Buddha‘s life-time. May all be respectful and reverential towards the
doctrine which teaches right living‖.
Premier U Nu made the concluding remark: ―The Union Buddha Sasana
Council has, on behalf of the Government and the people of Burma,
constituted 48 groups of Pali Editors and 116 boards of Revisers selected
from amongst Mahatheras and monks of other Theravada Buddhist countries
who are highly proficient in the Pali Scriptures. The scriptures were put into
five main divisions and the words and characters in them have been edited and
revised in comparison with the various editionsof the Pali Texts of the Scriptures
from Theravada countries and also with commentaries, sub-commentaries,
grammars and dictionaries of all sorts and this work has been finished. A good
and correct text of the Vinaya Pitaka acceptable to the monks of Burma and
other Theravadin countries was produced and its printing has been
completed. The printing of the Sutta Pitaka and the Abhidhamma Pitaka will
be taken in hand in continuation in a regular series.
It is now time for a righteous decision to be taken and a collective
recital made of this good and correct text of the Pali Pitaka Scriptures which
has been edited and revised again and again by 2,500 wise monks present at
the great assembly of the Sixth Buddhist Council, who are virtuous and fond
of discipline, well versed in the Scriptures and devoted to religious practices, in
the same fashion as was done at the First Buddhist Council by 500 Arahats led
by Venerable-Mahakassapa, Upali,Ananda, Anuruddha and others.
In making preparations for the First Buddhist Council, King Ajatasattu,
Supporter of the Sasana addressed the Arahats mahatheras, headed by
Mahakassapa thus: [Sadhu bhante visattharkarotha mayam anacakkam
tumhakam dhammacakkam] ‗Venerable Sirs, please give a righteous decision
with regard to the doctrine without any fear or hesitancy, while I on my part
will protect you with temporal power‘. Following that precedent, I shall address
the Venerable abbots and monks now present at the holding of the Sixth
Buddhist Council, on behalf of the Union Government and the people of
Burma, headed by the Buddha Sasana Council and composed of various
nationalities, such as the Burmans, Mon, Shan, Chin, Kachin, Karen,
Arakanese and Kayah in this manner. Venerable Sirs, please give a righteous
decision with regard to the good and correct form of Pitaka Scriptures, while
the Union Government will protect you with legal authority. May I most
respectfully request you, Venerable Sirs, who are virtuous, fond of discipline,
well versed in the sacred scriptures and devoted to righteous practices, and who
belong to the noble lineage of holy Arahats, to give a recital of the Scriptures
without any fear or hesitancy‖.
Venerable Mahasi Sayardor Phyarji U Thawbita, on behalf of the Sangha
congregation raised questions to find out whether the Lord Buddha himself
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gave such Suttas - when and why, etc? Venerable Ashin U Wisaittasara
Vivemsa answered in details on what occasion and where the Lord Buddha
gave such Sutta or sermon and reason of given such Sutta.
Prime Minister went on t o saying- I am profusely over
joyed to take the opportunity to introduce our Most Honorable
Distinguished guest of this starring auspicious, and beautiful full moon
evening. The Most Distinguished Guest is ‗Your Excellency Dr.
B.R.Ambedkar from India. On behalf of you all present here, I
welcome you Sir Your Excellency. Dr. Ambedkar, is an Indian Jurist,
Economist, Politician and Social Reformer. Dr. Ambedkar is greatest
Social Reformer in the whole world among other Social Reformers.
He is ‗The Morning Star of the Reformation.‘ The morning star is not
actually a star, but the planet Venus, which appears before the sun
rises and while darkness still dominates the horizon. The morning
star is unmistakably visible. He is an intellectual individual is not just
is intelligent, but he is very intelligent in terms of the novelty and
influence of his thought, Dr. Ambedkar is arguably the most
important intellectual alive in the world today. Dr. Ambedkar is world
known Constitutionalist because of his pivotal role in the document‘s
drafting Constitution of India a land mark document Known as MagnaCarta for India. The Caste System in India is the paradigmatic
ethnographic example of Caste. Dr. Ambedkar has aimed at uprooting
caste system in India. He is the Symbol of Social revolution, and greater
leader than Karl Marx. He was British India‘s Minister of Labour in
Viceroy‘s Executive Council, and independent India's first Minister of
Law and Justice. He is manifestor and his life is Magnum-Opus. He is
known as ‗Annihilate Man‘ for his Menifesto ,Undelivered Speech on
‗Annihilation of Caste‘. Oh, he has written a ‗Masterpiece‘ Book ‗Buddha and his Dhamma‘ Which I don‘t skip over to quote. The seed of
suffering in him, are stronger and Similar to Lord Buddha. The
initiation in Buddhism with his One hundred million following will be
historical in the world and will be the largest conversion in the world
History. He is like a Rolling Stone, ‗Born to Run‘. Dr. Ambedkar is
among the rare scholars in Buddhist studies of World Buddhism.
Dr. Ambedkar is similar to Saint Gabriel with saying
Just as sure as we're living,
just as sure as we're born
Look up, look up seek your Maker —
'fore Gabriel (Dr.Ambedkar) blows his horn.
He is ‗The Super man ‗(hcuupar luusarr) of century, I Salute to the
Smiling Face of the 20" century.
Prime Minister‘s Sweet words were like honey. The Words were like X-rays,
used them properly. The moment was game changer! Words were a pretext,
the inner bond that drawings one person to another, not words. Dr. Ambedkar
was engaged in meditative self-reflection and gaining increased control of
inner experience. Meanwhile he had been requested
for deliberation of
speech.
Prime minister of Burma U Nu bowed his head with folded hand and paid
supreme honour to Dr. Ambedkar. He walked over some steps near to Dr.
Ambedkar. Dr. Ambedkar caught hold his hand and President U Nu
accompanied to Dr. Ambedkar up to the Dias. Acton sat beside on Dr.
Ambedkar , a calming smile on his face and placed his hand on the U Nu‘s
shoulder, giving it a gentle squeeze. ―
Dr. Ambedkar think that holding Prime Minister U Nu hard will bring
them closer. He think that he can hold them so hard that he 'll still feel them,
embossed on him, when he pull away. To keep holding onto something that is
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long gone is like existing inside a void of emptiness that could have been an
entire universe by now. His body and his minds are designed to bear weight,
but that doesn‘t mean he need to keep holding in everything he accumulate
along the way. Bravery cannot manifest in a mind that is too attached to what
it has. If you are holding on for something too tight, you cannot reach for
anything else. Warmth his arms; holding him
When we‘re suffering significantly, it‘s hard to receive truth from those
who haven‘t been there. But it appeared like that lord Buddha whispered to
him-‗You endured a lot. For that I am truly sorry, but grateful. I needed you to
struggle to help so many. Through that process you would grow into who you
have now become. Didn't you know that I gave all my struggles to my favorite
children? One only needs to look at the struggles given to your older brother
Jesus to know how important you have been to me.
We know everything will be fine but our tears and our words, and hidden
messages on posts, our statuses is to let you know that we are still in search of
happiness. To tell you we are trying to be strong, to remind you that there will
always be timewhen even in the morning weeping still endures.
“The salt of his tears tastes like the sea and I don‟t see
the shore.”
The tears stream down his cheeks from his unblinking eyes. What makes him
weep so? There is nothing saddening here. Perhaps it is liquefied brain. Eyes
were blind with tears, they washed his eyes till he could see. When someone is
crying, of course, the noble thing to do is to comfort them. But if someone is
trying to hide their tears, it may also be noble to pretend you do not notice
them. Tears shed are not a sign of weakness. They are a sign of a pure heart.
Heaven knows he need never be ashamed of his tears, for they are rain upon
the blinding dust of earth, overlying his hard hearts. And tears came before he
could stop them, boiling hot then instantly freezing on his face, and what was
the point in wiping them off? Or pretending? He let them fall; eyes were blinded
by the curtain of salt and tears. He was better after had cried, than before-more sorry, more aware of his own gratitude, more gentle. Smiles and tears are so
alike; they are neither of them confined to any particular feelings. The heart is
frozen... and the tears are the beginning of its melting.
Tears poured from his eyes without any change in his facial expression. It‘s
reflection of pure pain and pure heart. He has the ability to shape and mold his
minds to live with everything , like crying on the inside, while smiling on the
outside...thus creating pain...The space between two shores is the ocean and
being caught in between feels like drowning. And, really, what is the point of
tears among so much salt water?
When one comes out to speak, it's not because they want to be pitied
and told everything will be fine. We know everything will be fine but our
tears and our words, and hidden messages on posts, our statuses are to let you
know that we are still in search of happiness. To tell you we are trying to be
strong, to remind you that there will always be time when even in the
morning weeping still endures. Where our nights of tears are no different
from the sun that was supposed to bring laughter. Every one of us has a way
of attaining relief. Our outcry is a way of hope.
He closed his eyes and swallowed.
Despite his eyelids being tightly shut, a single, hot drop of tear ran out
of his left eye. It resulted him so angry that it had escaped. His Eyes, so
young, so full of pain ... Two lonely drops of winter rain ... And no tear could
these eyes sustain ... For too much had they seen. The droplet of moisture that
had slipped from his like a tear seemed almost to tell the story of his life. It
fell through empty space, with no control whatsoever over its destiny; rolled
along a path of silk; Dr. Ambedkar dived deeper into Buddhism that appeared
in his spiritual life.
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`
Dr. Ambedkar was feeling too much happy in receiving the maximum
amount of intense positive response during Sixth Buddhist Council. The
positive emotions are being observed on his face. He moved psychologically.
Moving means having the power to produce deep emotion. Moving may
apply to any strong emotional effects. He was psychologically emotional, and
his emotional can be defined as a complex state of feeling that results in
physical and psychological changes that influence thought and behavior.
Emotionality is associated with a range of psychological phenomena, including
temperament, personality, mood, and motivation. Crying is one of the highest
devotional songs. One who knows crying, knows spiritual practice. If you can
cry with a pure heart, nothing else compares to such a prayer. Crying includes
all the principles of Spirituality.
The facial expressions are connected to experiencing emotions. Charles
Darwin and William James both noted earlier on that sometimes physiological
responses often had a direct impact on emotion, rather than simply being a
consequence of the emotion. Emotions are directly tied to changes in facial
muscles. Dr. Ambedkar who was smile pleasantly at this occasion had a better
time at the event than they would if they had frowned or carried a more neutral
facial expression. “There‟s greatness in him. A magnitude of spirit.”

“Dr. Ambedkar is talking well and eloquently is a very great art,
but that an equally great one is to know the right moment to stop.
to speech is ever considered, but only the Speaker. It‟s so muh easier
to pass judgement on Dr. Ambedkar than on an idea. Dr.
Ambedkar appears like angels until one may hear him speak To
assess the quality of his thoughts , don‟t listen to his words, but
watch his actions. “ • Mahâsi Sayadaw U Subhana a Burmese
Theravada Buddhist monk.
SPEECH OF HIS EXCELLENCY DR. B.R.AMBEDKAR.
In spite of his illness, he addressed the Sixth Buddhist Council at Rangoon.
Dr Ambedkar is perceptibly moved before his Speech. It looked like he
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is standing still but actually he is walking. And he is heading towards liberty
(Buddhism) But he is caught forever in that moment of stopped time. Look,
can you see? Stop looking at the torch and look at Buddha‘s Faced Ambedkar
was moving, but not moving. Heading towards a better future, but not quite
there yet. He was feeling a swell of pride. This right here was why he wanted
to become a teacher (Monk). To know that it is possible to change the world
for the better, in however small a way. He had the same look on his face that
he had every day when he looked in the mirror. He was nothing more than a
shell of a person. His smiling at his own. It was a wistful smile. The kind of
smile no one would capable of before the age of forty. The time ahead of him
was like the land beyond the ice. .Seeing him was like seeing a reflection of
Lord- Buddha a mirror of pain, loss, regret. A mirror of what stirred within
him now — this love that had refused to die.
He Was Welcomed By A Warm Standing Ovation When He Came
Out Onto The Stage.
Dr. Ambedkar paid homage to Lord Buddha and recited
‗Namo Tassa Bhagavato Arahato Samma Sam Buddhassa with
great feeling.
Naamo Buddhai- All of You.
SO , I am greeting all of You in a way that all loved things are meant to
be greeted. With a tear in my Heart, and a Poem in my Eyes.
He went on to say- Most Venerable Your Excellency President, Union
of Burma -Agha Maha Thiri Thudamma, Agga Maha Theay Sithu Dr Ba U
.The most Honourable Prime Minister of the Union of Burma-U Nu and Mrs
Nu, Respected Thodo Thiri Thudhamma Sir U Thein Maung, Chief justice of
the Union and Vice -President of the ,Union Buddha Sasna Council .
Excellencies, Distinguished guests Ladies and gentlemen, Buddhist nuns of
Burma,Cambodia,Nepal, Thailand ,Vietnam, and lay devotees at the Opening
Ceremony of the Chatta Sangayana.
Sangiti-Karaka Mahatheras occupying seats on the dais on both flanks
of the middle of Assembly Hall; on the floor are lay devotees both from
Burma and other counties.
A Section of the Theras and Mahatheras occupying seats on the dais
.The Agga Maha Pandita Mahatheras occupying seats of honour on the
highest level of the balcony on the northem flank of Assembly Hall. The
Venrable Bhaddanta Nagavmsa (Bagaya Sayadaw), Honorary Secretary of
the Bharanittharaka Sabha( Supreme Sangha Council ), Master of the
Ceremony Venerable Bhaddanta Visudda,Joint-Secretary of the
Bharanittharaka Sabha (Supreme Council), Venerable Ma-bhay
Sayadaw,Bhaddanta Vana Mahathera. Venerable Abhi Dhaka Maha Rattha
Guru Bhaddanta Renata,Nyaungyan Sayadaw, President Mahathera of the
Sangayana.
The Venerable Mingun Sayaadaw U Vicittasäräbhivamsa a Burmese
Theravada Buddhist monk, best known for his memory skills and his role in
the Sixth Buddhist Council. Mahāsī Sayādaw is a questioner and final editor
at the Sixth Buddhist Council The 2,500 participating Theravadan Elders
came from eight different countries: Burma, Thailand, Cambodia, Laos,
Vietnam, Sri Lanka, India, and Nepal. A temple in Japan also sent delegates.
The oñly Western monks to participate were German-born, Sri-Lankaresiding Nyanatiloka Thera and Nyanaponika Thera.
The heads of religious orders from Thailand,Cambodia and Sri Lanka, as well
as representative of the Indian president, the kings of Nepal and Thailand,
and the Sri Lankan prime minister.
Dear Friends,
You are a like-minded folk, a peppy, merry and hearty being like a
basket of joy, a podium of sharing, a spot of weakness, an altar of
adoring. Now, we are together more stronger, better and go-ahead. I‘m
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always thankful and blessed. happy Bonding Forever.
...so I am greeting all of You in a way that all loved
things
are meant to be greeted.
With a tear in my Heart
and a poem in my Eyes.
Buddha‘s Wisdom is broad as the ocean and His Spirit is full of great
Compassion.
Buddha has no form but manifests Himself in Exquisiteness and leads us with His
whole heart of Compassion. We can make our minds so like still water that
beings gather around us, that they may see their own images, and so live for a
moment with a clearer perhaps even a fiercer life because of our quiet.
O Nobly Born, now there is born in you exceeding compassion for all those living creatures who have
forgotten their true nature.
Be a lamp unto yourself, make of yourself a light were the last words of the Buddha. no
teacher or outside authority can give us the truth or take it away. in the end, we will find that our heart
holds the simple wisdom and unshakable compassion that we have sought all along.
There are several different kinds of painful feelings that we might experience, and learning to
distinguish and relate to these feelings of discomfort or pain is an important part of meditation practice,
because it is one of the very first things that we open to as our practice develops.
As we become more skillful we also discover that concentration has its own seasons. Sometimes
we sit and settle easily. At other times the conditions of mind and body are turbulent or tense. We can
learn to navigate all these waters. When conditions show the mind is tight, we learn to soften and relax,
to open the attention. When the mind is sleepy or flabby, we learn to sit up and focus with more energy.
The Buddha compared this with the tuning of a lute, sensing when we are out of tune and gently
strengthening or loosening our energy to come into balance.
Your world is reborn each day... And you are allowed to start over, at least in spirit, choosing
your way with a beginners mind. Open wide the doors and windows, or close them and sit by the fire.
But wherever you are, make room for the new, the uncertain, the mystery.. and love...
Like the mother of the world who carries the pain of the world in her heart, you are sharing in the
totality of this pain and are called upon to meet it in compassion and joy instead of self-pity.
I thought how lovely and how strange a river is. A river is a river, always there, and yet the water
flowing through it is never the same water and is never still. It‘s always changing and is always on the
move. And over time the river itself changes too. It widens and deepens as it rubs and scours,
gnaws and kneads, eats and bores its way through the land. Even the greatest rivers- the Nile and the
Ganges, the Yangtze ,the Mississippi, the Amazon ,the Ayeyarwady River and the great grey-green
greasy Limpopo all set about with fever trees-must have been no more than trickles and flickering
streams before they grew into mighty rivers.
Venerable Sir."
The Monks having super-human powers, and it is reveal just how "super-human" they really are.
Buddhist Monks, are known for their extraordinary powers.
His eyes flashed delightful and he stepped forward, reaching for delivering the speech. His
soldier with the swollen cheek looked at the cavalry singers.
In a lovely statement in Maitreyanatha‗s Universal Vehicle Discourse Literature, the future
Buddha says, „There is not one Buddha and there are not many Buddhist. Buddha‘s are neither one nor
many.― You can‗t say there are many Buddha‘s because all Buddha‘s are one in the body of reality. They
share the same body of reality, which is infinite and absolute. But you can‗t say there is only one Buddha,
because each individual being evolves to Buddhahood and enjoys her or his own communion with all
other Buddha‘s in oneness. Each enjoys it individually, so in their form bodies, in their beatific bodies,
all Buddha‘s are distinct, so that your Buddhahood does not somehow subsume my Buddhahood.
Shakyamuni‗s Buddhahood doesn‗t prevent us from the joy of our own Buddhahood, even though
when we achieve our own Buddhahood we realize we are one with Shakyamuni. We are the same
being as Shakyamuni, yet we individually enjoy beingthe same being, each of us. Isn‗t that lovely?
Ashvaghosa the Buddhist philosophers, poets and orator had mentioned in‖ Buddha-Charittam‖ :
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―If the water in the ocean, on account of wind, forms itself into waves, the fluid nature of water
remains. Much similarly, the true nature of man is a clear pure mind. It can be moved.‖
To open deeply, as genuine spiritual life requires, we need tremendous courage and strength, a
kind of warrior spirit.But the place for this warrior strength is in the heart. We need energy,
commitment, and courage neither to run from our life nor to cover it over with any philosophy—
material or spiritual. We need a warrior‘s heart that lets us face our lives directly, our pains and limitations,
our joys and possibilities. This courage allows us to include every aspect of life in our spiritual practice:
our bodies, our families, our society, politics, the earth‘s ecology, art, education. Only then can
spirituality be truly integrated into our lives.
Religion is an illusion and it derives its strength from the fact that it falls in with our instinctual
desires. What we all want, really, is to be loved. That craving drives our worst behavior. One loves
ultimately one's desires, not the thing desired.There is a wonderful mythical law of nature that the three
things we crave most in life -- happiness, freedom, and peace of mind -- are always attained by giving
them to someone else.Always have faith in yourself and the universe, for one will not get you
anywhere without the other. Both must be equally strong to reach your desires, for they are the wings
that will lift you to your dreams. Forget about willpower. It's time for why-power. Your choices are
only meaningful when you connect them to your desires and dreams. The wisest and most motivating
choices are the ones aligned with that which you identify as your purpose, your core self, and your
highest values. You've got to want something, and know why you want it, or you'll end up giving up
too easily. Those that much covet are with gain so fond. For what they have not, that which they
possess.They scatter and unloose it from their bond, And so, by hoping more, they have but less. Or,
gaining more, the profit of excess Is but to surfeit, and such griefs sustain. That they prove bankrupt in
this poor-rich gain.I want to be able to fulfill someone‘s heart‘s desires and make them happy. Learn
new things about life and have memorable experiences. While spirituality provides an efficient and
endless fuel for your mind and body, you must burn that fuel with human action towards your goals,
dreams, and desires. Yes, I‘m sure the universe connected us and may do so again when it deems the
time is right. Until then, in only a few short hours combined with a set of lovely messages, I have
enjoyed something rarely found, a gemstone in the sands of time. Civilization could not exist without
tremors of desire and without the counteracting, negation force of disciplined denial. Nor would the
gyratory pulsations of a lively civilization exist devoid of the convulsive chemistry of union and
repellency. We are born with a desire to be immortal. Cursed with the knowledge that we must die,
people live their orthodox lives out by displaying reckless abandon as to the outcome of human life or
nervously hounded by utter despondency nipping their heels. How we resolve this decidedly human
complex of carrying out our daily lives while burden by our inescapable mortality determines our
essential character. The collation of similar values adopted by our community determines who we are
as a people. One of the famous quotes of Gautam Buddha which I have read is- 'The trouble is, you
think you have time'. This quote reminds me of the importance of time and discipline. Nothing in this
world is permanent but sometimes we procrastinate things thinking that we will have time in the
future. Our life is shaped by our mind; we become what we think. Suffering follows an evil thought as
the wheels of a cart follow the oxen that draw it. Our life is shaped by our mind; we become what we
think. Joy follow a pure thought like a shadow that never By finding the path to Enlightenment,
Siddhartha was led from the pain of suffering and rebirth towards the path of Enlightenment and
became known as the Buddha or 'awakened one' One of the famous quotes of Gautam Buddha is that
'Even the little quail can chirp freely in her nest', this quote depicts the values of freedom and equality
of his preaching. Gautam Buddha preached that like men, women too had the right to their own
upliftment.
To be sure, just because the darkness and the light are equally sacred does not mean we benefit
by becoming complacent about the darkness we may meet in ourselves. Ultimately, if we are to cleanse
the mirror of perception and purify ourselves, then we must bring light into the darkness. That‘s always
been the path of consciousness and the movement of illumination. This coexistence of darkness and
light indeed creates a dance in which the clarity of light is invited to lead, but it does not create a
hierarchy.Get to know the master within you. Could you imagine a windstorm without the rustling of
the leaves? You are made of the same stuff as the leaves–and the wind. You are meant to be rustled
and sung. When your chair is positioned facing the wall, you see the wall. When it is positioned facing
the sea, you see the sea. The same is true for us. Perspective is everything. Align with the divine. Let
go of the battle. Breathe quietly and let it be. Let your body relax and your heart soften. Open to
whatever you experience without fighting. Thinking of you, wherever you are. We pray for our
sorrows to end,and hope that our hearts will blend.
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Now I will step forward to realize this wish.And who knows:
Starting a new journey may not so hard or maybe it has already begun. There are many worlds,
but they share the same sky-one sky, one destiny.Go to the beginning. The spiders will always hatch
out of the flowers. But now I like to think about the moments before, when they're just flowers,
blooming, and they can be pinched closed, so all that prettiness last a little longer before the inevitable
horror comes.The secret to getting ahead is getting started.
Ripples are made by those reckless Explore your light and celebrate your darkness.
It was a pleasure to burn.
Congratulations. The fact that you're deeply concerned this means you've taken one giant step
closer to surviving until your next birthday.

Sixth Buddhist
Rangoon, Burma

Council,

assembly

convened

in

Sixth Buddhist Council, Assembly convened in Rangoon, Burma.
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Oration on the Desire - Dr. B.R. Ambedkar
My desire and wish is that the things I start with should be so obvious that you wonder why I
spend my time stating them. This is what I aim at because the point of philosophy is to start
with something so simple as not to seem worth stating, and to end with something so
paradoxical that no one will believe it.
-Bertrand Russell, The Philosophy of Logical
Atomism
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The Statue of Lord Buddha depict the beautiful works of Indo-Greek art
and architecture produced in Buddhist Gandhara in the early centuries of
the Common Era. It includes sculptures and stone reliefs from
Gandhara, on display in various museums in Pakistan and around the
world. Buddha is in preaching mudra of gesture, in which the Buddha is
depicted delivering his first sermon, In the Gandhara Sculptures.This
Dharmachakra mudra is one of such interesting and unique hand
gestures used in Buddha statues which means the wheel of Dharma in
Buddhism. The Dharmachakra mudra is also known as gesture of
Teaching of the Wheel of Dharma. This gesture depicts one of the most
important moment in Buddha's life as he performed the Dharmachakra
mudra in his first sermon in Sarnath after he attained enlightenment.The
word dharmachakra refers to the wheel of dharma. Both hands are used
in this mudra. The right index finger touches the right thumb and the left
index finger touches the left thumb so that two circles (wheels) are
created. Left palm is facing inward in front of the right palm which is
facing outward. This mudra is typically held in front of the heart. The
Buddha is said to have used this mudra when he first taught after his
enlightenment. A wheel rotates, and so represents movement and
transition. Similarly, the placement of the dharma chakra mudra in your
home can inspire movement and flow.
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The word ‗ Desire ‗ - ‗ Trishna ‗ appears in the Rig Veda in a few mantras where it refers to greed,
craving, hankering or longing, and the like. In mantra Rig Veda (I.XXXVII.6), Rishi Ghora Kanva
states:
|
स ||
He speaks about the (unfavourable ) wind (
) which flows on greedily (
mantra Rig Veda (I.LXXXV.11), Rishi Rahugano Gotama stating स
आ

स

स

speaks about the wise ones craving (
(

).[6] And, in

|
||
) for opportunities to sate the thirst of those hankering

) for knowledge.

Why begin a Oration on, primarily, Buddhism with a quote from the Vedas ? While Buddhism, as
found in the Pali Canon, is my prime interest, I wish to state from the outset that my horizons here are
broad. I will offer the rationale for this shortly, but let me make clear that what I am interested in here
is desire. The Buddhist literature is here because I have come to the view that it offers one of the best
ways of moving towards an understanding of desire. Anything else that I have felt may do the same
has therefore come into the orbit of my concerns.
But why ‗desire‘? I believe Buddhist thought – as found in the Pali Canon – offers a profundity of
insight on this topic. Further to this, it is a concept we all, on some level, have daily familiarity with;
while, at the same time, often giving it little or no sustained attention or reflection. Desire is both
familiar and strange to us.
Buddhism offers a model of desire that is distinct from, but finds echoes in, Western philosophy (and
to an extent psychology). It also is related, in various ways, to the Brahmanic traditions which existed
prior to, alongside, and beyond the composition of the Pali Canon. The texts of early Buddhism offer
us a way to execute radical interventions in the mechanics of our desiring. These interventions, via a
self-initiated transformation of consciousness, can lead us, it is claimed, to live less harmful and more
satisfying lives. Our lives can become such that our interaction with sense-objects is not invariably
tainted by an impossible and damaging chase after mind-constructed ideals of permanence and
substantiality.
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The desire for complete Liberation is like a Burning fire .
Everything has to be burned out in this Fire.
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Buddhism and Desires
The reasons for limiting the scope of my oration with regard to Buddhism is depending on space and
time. I will mention here briefly the rationale for this approach. Other than obvious considerations of
size, I find in the Canonical Pali texts of Theravada Buddhism a distinctive discourse on desire. While
there are tensions, these are considerably less clouded than in many later texts.
The Redirection of desire
If we recall the Hindu view that desire needs redirecting to its proper object, we find three ways of
describing this object ( though in an ultimate metaphysical sense much, though not all, Hindu thought
would say that they are, in the final analysis – beyond Maya – the same thing). Proper desire, which
as we saw may not even count as desire, can be that for the Self (the atman), for Brahman (albeit
normally via desire for the Self), or directed at God. Now, if we ask whether the Buddhist position can
also countenance such a redirection of desire as a form of quelling or quenching more troublesome
forms of desire, we are not likely to get far. Clearly, Buddhism is unlikely to recommend redirecting
our desire in any of these three directions.
First, the anatta teaching of early Buddhism is in direct contrast to the Brahmanic belief in the
atman. No atman can be found and hence any desire directed towards it is going to end in dukkha. The
quest for the inner-Self is fruitless, from the Buddhist perspective. Here desire of the sort found in
Hinduism cannot be fulfilled. Were there an atman then things would be different; there would be a
stable, reliable unchanging component of reality – desire could be sated. In the absence of such an
atman, such desire is necessarily doomed to frustration. One might be tempted to speculate that
nibbana is able to provide a suitable replacement for atman–brahman as an ultimate object of desire.
Clearly nibbana varies in that it lies outside the world (whereas in some senses, Brahmam is the
world), but I will return to the question of desire for nibbana shortly.
Second, desire for the divine Brahman – the ground of all being – is likewise pointless and
harmful. Pointless for the same reason that a desire for the atman is – because no such thing can be
found. The universe, in the Buddhist view, lacks such a metaphysical ground. Things are not the way
they are due to their being manifestations of a divine essence, they just are. While this does make
Buddhists sound a little like Sartrean existentialists, I feel it accurately represents the ontology of the
Pali Canon. Of course, the coming into being of phenomena is not just a matter of random
manifestation – but relies on the process of paticca-samuppada. Things arise due to conditions, but
this theory requires no external ground of being.
Finally, what of desire directed at a personal God – such as we saw with Krishna? May be
here we can see a redirection of desire that Buddhists can approve of. Buddhism does not deny the
existence of devas, but these are seen as within samsara – they have relatively little to offer the
spiritual aspirant. But might there not still be a suitable focus for desire in the Buddha himself ? After
all, is there not veneration of and devotion to the Buddha? Indeed, but we would be grossly mistaken
were we to take the Buddha for a god, particularly for a deity in terms of calling for devotion like that
to Krishna. While devotional acts are directed at the Buddha, the pre-Mahayana view is that the
Buddha – after his parinibbana – is beyond contact with the world. The precise status of a tathagata
after death is a topic examined at numerous points in Canonical texts,but whatever else is said, the
Buddha is not a being with the attributes necessary to make him an appropriate object of desire.
If, beyond death, the tathagata is not a suitable object of worship and desire, we might ask if he
was appropriate as such an object during life. There are, in the Canonical texts, those who are said to
have attained nibbana through faith in the Buddha. Even here though, faith is not to be necessarily
taken as equivalent to desire. One can offer a teacher respect, pay them homage even,and have trust in
his or her message – but these do not amount to desire for the Buddha. Whether these kinds of
feelings constitute a desire to be like the Buddha – to be enlightened – is another matter, and will
addressed later.
Furthermore, we might ask, if the Buddha is not an object of an appropriately redirected
desire – might not something else be? Here we should perhaps consider two potential candidates.
First, the Dhamma (the teachings) and second, the gods which Buddhism does seem to accept as
existing. The Dhamma, in the sense of the truth of the Buddha‘s teaching, might seem an ideal object
for a modified and redirected desire. A passion for knowledge seems a worthy enough thing. Here we
need to be careful. It is just on topics such as this that confusion over the Buddhist view on desire can
easily emerge.
A striving after religious knowledge is something Buddhism is renowned for – it is a notably
scholarly religion. On the other hand, we are warned against attachment to views and unnecessary
disputing. It would seem that we may need to make a distinction between an acceptable wish to
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comprehend, a desire for knowledge; and a grasping after understanding – which is harmful and seeks
knowledge in a way damaging and dangerous to the seeker. Also we need to be aware that we may
allow to arise the belief ‗I have understood‘ in such a way that it closes the possibility of further
understanding.
Already we can begin to see the emergence of desire as not straight forward. There are not
just differing objects of desire by which we can judge our wants. There are ways of wanting, and this
is a key aspect of what is explored in this oration. Desire is a complex multivalent phenomenon, and
Buddhism recognises this, and we shall see not only this recognition, but, of equal if not greater
importance, the response to this recognition.
The second candidate here is the gods. Buddhism does not deny the existence of the gods of
Brahmanic belief. We can be clear on this, for in the suttas the Buddha even enters into discussion
with such beings. For example, in the Ariyapariyesana Sutta we find the Buddha in conversation
with Brahma Sahampati.This discussion is a useful one though, for it demonstrates the fact that the
Buddhist approach to the Brahmanic gods varies from the Brahmanic view of them. For the Buddha,
the devas (and indeed devis) are not manifestations of ultimate reality, nor are they omnipotent,
omniscient and omnibenevolent. In the Ariyapariyesana Sutta, the appearance of Brahma Sahampati
seems to be, in part, a rhetorical strategy for establishing the Buddha‘s superiority over such beings
(Brahma Sahampati pleads with the Buddha to teach Dhamma to the world). The gods are inside
samsara, not beyond it – they are mortal and at some point, long-lived though they are, will die and be
subject to rebirth according to the quality of their kamma. They are limited, finite, transient beings
such as ourselves – they too are subject to the three marks of conditioned phenomena (anicca, dukkha
and anatta), so they can suffer dissatisfaction and anxiety (dukkha).
Perhaps most vitally in the current context, the devas are subject to anatta – they lack an
atman. If they lack atman this implies that they lack also the features of Brahman. This clearly not
only prevents them from being properly considered as ‗ultimate beings‘, but would seem to also make
them ineligible for consideration as appropriate objects of redirected desire. This does not mean that
practising Buddhists never venerate or offer acts of devotion to these, and other, limited but powerful
beings. There, in practice, has often been a co-existence of Buddhist belief and:

Forms of religious thought and practice which centre on rituals aimed at gaining some
benefit or avoiding some threatened harm from local gods, spirits, and so on.
These gods and spirits may be subject to anatta, but they are no less (and of course, no more) real and
substantial than we are. Despite these practices, being anatta means that the devas have no permanent
essence or substance. Like us, the devas are nothing but a stream of temporary conditioned
phenomena.
As well as being unsuitable as objects of our desiring, the gods themselves are subject to their own
ignorance-based desires, leading them to dukkha. In the Sangiti Sutta we hear of the gods‘ desires:
There are beings who desire what presents itself to them, and are in the grip of that
desire, such as human beings, some devas, and some in states of woe.There are beings
who desire what they have created, . . . such as the devas Who Rejoice in Their Own
Creation.
Here we see the kama-loka gods as in possession of desire. The above list is clearly not
comprehensive, but we see the desirous nature of the devas. The desire of these devas is clearly
qualitatively distinct from the ‗desire-of-the-Self-for- itself‘ that we saw ascribed to the Self (and
therefore Brahman) in Upanisadic texts . Desire for the gods, who are beings that themselves desire,
from a Buddhist perspective, is, then, not going to be a salvific reorientation of our desires, for they
represent, and are affected by, the features that lead us from desire to frustration, such as anicca and
anatta.
Desire and nibbana
I have deliberately left till the last another possibility, a possibility whose features are more
complex, and whose relation to desire will be a key theme : Nibbana. Should we not desire nibbana?
After all, it is posited as the ultimate goal of Buddhist thought.It is always there, at least in the sense
of always being available. Nibbana is neither anicca nor dukkha, although it is made clear that it is not
a Self, lacking the features ascribed to the atman. As I can say :
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While Nibbana is beyond impermanence and dukkha, it is still not- self...While
Nibbana is beyond change and suffering, it has nothing in it which could support the
feeling of I-ness; for this can only arise with respect to the khandhas, and it is not even
a truly valid feeling here.
I mention this not only to clarify the notion of nibbana (although a little more will be said later on
the nature of nibbana), but also to show that desire for the Self is not identical with desire for nibbana,
as they do not share all of the same features.
Nonetheless, nibbana is beginning here to look more appropriate as an object of desire. It is not anicca
– it is permanent, something reliable to point our longings at. It is not dukkha – something which is in
itself the end of suffering is surely desirable. Buddhists are directed at nibbana, as this is the goal of
the path; as it is ‗the goal or summum bonum of early Buddhism‘.
If we can reject the previous candidates for truly desirable objects of our desires without too much
trouble, this one is not so easy to deal with. Buddhists Should want nibbana; it is the concept which
stands between Buddhist philosophy and the charge of pessimism, as it balances the emphasis on
dukkha.The world may be a place devoid of any inherent purpose or meaning, but the existence and
reality of nibbana is what ultimately prevents the Buddhist weltanschauung from being a form of
nihilism.
I shall return, later in this subject, to the issues caught up with the desire for nibbana. However it is
clear that there are serious issues to be addressed here. We are going to have serious problems if we
wish to say that Buddhism would have us remove all desire – for we should surely desire the
desireless state that is nibbana.
It is confusions over this very topic that lead to worries, over there being a ‗paradox of desire‘ in
Buddhism. This will not be resolved by just establishing a hierarchy of desire on the basis of the
objects of desire (desire for nibbana being ‗better‘ than desire for a cigarette, or even the desire for a
nice cup of tea). There are two reasons for this. First, even the desire for nibbana needs to be
relinquished in order to obtain nibbana – a final letting-go in order to pass through the door to the
deathless. Second, two people can want the same thing in different ways. Our desires can be
motivated differently – surely the desire for a drug to relieve acute pain is qualitatively distinct from
someone‘s desire for the same drug for recreational purposes. Furthermore, as will be made clearer as
this narration progresses, it is more than motivation; distinctions need to be made between a
‗grasping‘ kind of desire and a calm wish for something.
It is worth noting here that the nature of nibbana remains a controversial area within Buddhist studies.
It is better to argues that the standard Theravada under- standing of it, particularly as understood in
the Abhidhamma, represents a change from the early Buddhist position, and that this moves it away
from us as a goal, making it into a form of metaphysical principle:
The Abhidhammists transformed Theravada Buddhism by removing nibbana from
the causal realm altogether.I can say if nibbana is treated as entirely unconditional,
then it loses its relevance to the world in which we live. It is concludes that the
tendency to equate nibbana with a metaphysical absolute renders the goal
inaccessible to the very beings who need it.
I think it is a possible non sequitur here. Why does understanding nibbana as wholly unconditioned
automatically render it as a metaphysical absolute? This is not wholly clear. In some senses, it is
metaphysical thinking that stands between us and nibbana. It is the ways in which nibbana is distinct
from the Hindu notion of Brahman that mitigate against it being viewed as this absolute principle of
the universe. Nibbana is not a ground-of-being, nor is it a self-subsistent essence, but as
unconditioned it is differentiated from that which is dukkha and anicca; to be conditioned is to be
inevitably subject to these two of the three marks.
I see why some scholars wishes to make nibbana relevant to those who practice kammic
Buddhism. However, for me the unconditioned nature of nibbana does not drain it of its relevance as a
notion in the here and now. While I sympathise with them wish to make Buddhism focus on the way
our present lives can be transformed, the existence of an unconditioned can, in my view, contribute
positively towards this.

38 | P a g e

Sixth Buddhist Council and Dr. Ambedkar

To conclude what has been said here , we can clearly see how Buddhist thought differs from a
Hindu approach. While both seem to call for an ending to desire, the Hindu idea of redirecting desire
at a suitable goal – of possibly using desire as a vehicle of salvation – is radically different. The
metaphysical basis of Buddhist thought – arising from the anatta doctrine – is such that the desire for
the atman, for Brahman, for a theistic deity, all these are routes to dukkha rather than liberation.
In a way, we can understand the Buddhist position on these objects of appropriate Hindu desire
in the context of a term-‗lack‘. The universe is in ‗lack‘; there is an absence of proper objects of desire
within the universe. Desire has to be, then, understood in the absence of an atman, Brahman or
ultimate deity. This feature of reality – the metaphysical emptiness of the universe – structures
Buddhist thought about desire in just as influential a manner as does the Hindu view of desire as tied
in with the basic fabric of the universe (and indeed what causes the universe to come about).
Regarding the world, we can see that Buddhism proposes an ontology of lack, the world being empty
of self and what pertains to notions of self. Being – individual and cosmic – is empty, lacking
svabhava.
This is significant for the way I look at desire in this world . Desire is not to be seen as just that
feeling one gets when one wants something. While not being described so often as integrated into the
very fabric of reality as in Hinduism, we still need to assess desire in a broad metaphysical sense.
Desire is a force which acts in a creative, even world-of-experience-making, manner.
This means that, in order to draw overall conclusions, desire must be initially examined in two
ways, with the goal of assessing it in a third manner. (1) Desire, as we experience it as individuals,
must clearly be considered. How do our desires come about within consciousness, how do they arise?
I will attempt to answer this question. Here I examine the nature of the ways of desiring, the varieties
of wanting. I look at these desires in the holistic context of Buddhist psychology and through the way
Buddhism understands the mind–body relationship. (2) Desire needs, as stated above, probing with
regard to the overall structure of reality. (3) Examining desire in these ways will allow me to make
judgements with regard to the kusala-status of desires. This third component is vital, for here we shall
find an answer to the question of what we are to do about desire. Armed with insight into the
mechanics of our desiring we can use these kusala judgements to guide us in undertaking
interventions in these patterns of interaction.
Desire and the Buddha
Before we move on to look at the terms used in Pali texts for desire, I wish to take a little time to
ponder on whether the accounts of the life of the Buddha can demonstrate anything with regard to the
Buddhist view of desire which he formulates after his attainment of nibbana. I am not here
commenting on the historical accuracy of such accounts, rather on their rhetorical power in helping
establish the Buddhist discourse on desire.
Clearly the accounts of the life of the Buddha show an overriding concern with dukkha. This is best
illustrated via the episode of the ‗four sights‘, where faced with the reality of old age, sickness and
death – and finally a paribbajaka – the Buddha goes forth from home into homelessness. The
importance of dukkha within Buddhist thought is hard to overestimate. In the Alagaddupama Sutta,
the Buddha offers a summary of his teaching:
Both now and in the past bhikkhus, what I set forth is dukkha and the cessation of dukkha.
This is at the heart of the message of early Buddhism. It is the motivation of the whole Buddhist
project. However, we can get a sense of just how pivotal desire is within this project, and one way to
do so is through a certain reading of the life of the Buddha. During his life prior to the ‗four sights‘
and his renunciation, Gotama lived a life free from obvious want: all his needs were provided for.
Indeed accounts ascribe him a sheltered and cosseted existence. Other than demonstrating his noble
lineage, such accounts present an image of someone who was in the rare position of having most – if
not all – of their worldly desires fulfilled.
In the absence of awareness of ageing, sickness and death, there was less reason for certain
types of desire that other humans are subject to. The first three of the ‗four sights‘ represent not only
an awakening of compassion, but also – and this is what is vitally important – a realisation that his
own desires would not always be fulfilled. It is not just the presently sick, dead and old people he sees
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who are subject to suffering. The realisation must have dawned on Vipassi/Gotama that he too,
contrary to his previous beliefs, would not always have all his desires fulfilled. Sickness, old age and
death come to us all as unwelcome visitors, and the young Gotama – sharp minded as we are informed
he was – was now in possession of disturbing knowledge. We can see this demonstrated in the
Ariyapariyesana Sutta (the Discourse on the Noble Quest) where the Buddha describes the thoughts
prompting his renunciation:
Suppose that, being myself subject to ageing, sickness, death, sorrow, and
defilement, having understood the danger in what is subject to ageing, sickness,
death, sorrow, and defilement, I seek the unageing, unailing, deathless,
sorrowless, and undefiled supreme security from bondage, Nibbana.
Here the Buddha describes these thoughts, and in them, we can see his awareness of his own peril at
the hands of ageing, sickness and death, and the urge to transcend them. This does not make him
selfish, but is a coming to be aware of these universal afflictions.Furthermore, and this is speculative
but consistent with Buddhist thought, in order to make effective his compassion, the realisation of the
futility of desire and the inevitability of frustration is a necessary factor.
The other incident related to desire that we can see in the life of the bodhisatta prior to his
enlightenment is also related to the very antithesis of desire – renunciation. When Gotama goes forth,
leaving behind his wife and son, he is not free from all desire. Far from it, he has a new wish, a new
goal to strive toward. He is now a seeker after religious knowledge. He goes to Alara Kalama as one
desirous of learning, and after passing through all the available teachers and surpassing them,
completes his search after looking at the grove at Senanigama,deciding that such a place is
appropriate for his final efforts, and proclaims:
Indeed, then bhikkhus, there I sat down [thinking]: Here is a proper place for striving.
Here we see the bodhisatta about to engage in spiritual exertions. Clearly, striving (padhana) can be
considered to require an element of intentionality that one could describe as desire – or at the least, as
‗goal-based‘. What is obvious though is that Buddhism is not a form of withdrawal from, or
renunciation of, all mental activity. It is not a form of quietism. Indeed, it is mildly disturbing that Mrs
Rhys Davids‘ words, from just over a hundred years ago, still seem relevant here:
There is, for instance, much that is misleading, or downright false, in labelling
Gotama‘s doctrine as Pessimism, Pantheism, Atheism, Nihilism, Quietism, or
Apatheia.
Buddhism is a vibrant and dynamic engagement with the realities of desire, whereby it does indeed
seek to help us be still and calm, but this is for the purpose of clarity of thought. Furthermore, the still
and calm is far from immediate and may require the exertion of significant energies to achieve. To
seek to withdraw from all mental activity would be, it seems to me, to move away from a middle-way
towards the desire for annihilation. As we shall see, the Buddhist spiritual renunciant may have
renounced much, but the remaining inner-task is an arduous one, requiring of great energy and
exertion.
The varieties of desire
One possible source of confusion when looking at desire here relates to issues of translation. There
are in Pali, as in English, a great number of terms for desire. These terms represent a broad range of
shades of meaning, some with ethical connotations and some without. To examine all such terms in
detail would by itself exceed the time available (and possibly the patience of both orator and listener),
but some attention is required. In order, then, to make sense of the usage of these terms, I will now
offer discussion on some of the most important terms in the Buddhist understanding of desire.
While I am primarily interested in Pali terms here, some Sanskrit equivalents will be engaged with.
So, while looking at Pali terms, I will often examine their Sanskrit equivalents, but this should not
necessarily be taken as meaning that the Pali term is directly derived from the Sanskrit one. As
Wilhelm Geiger points out :
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Pali however cannot be directly derived from Sanskrit; for it shows a number of
characteristic features which suggest its closer relation to Vedic...This has always
to be borne in mind when in the following Pali forms are compared with Sanskrit
forms. The former cannot be derived from the latter but stand beside them as later
formations.
So, we can make useful comparisons between Pali and Sanskrit forms, but it would be wrong to
assume that the Pali flows directly from the Sanskrit, or that the Sanskrit is somehow the ‗original‘ or
‗true‘ meaning of a term. While I do not wish to become distracted by this issue, it is worth reflecting
that the goal of ‗true‘ renderings of Pali terms is difficult. The relationship between truth and language
is complicated, and not one I have any hope of solving here, but suffice to say that for current
purposes I do what I can to view the use of Pali terms in the context of both their usage and, at times,
the use of the Sanskrit equivalent.
I shall leave the first till last, as it were. That is, one might expect any discussion of desire in
Buddhism to kick off with tanha and perhaps chanda – a term often contrasted with tanha. It is tanha
that is implicated in the Four Noble Truths, and often seen as an exclusively negative form of desire.
However, there is much I wish to say on tanha (and indeed chanda) and I need to do so in the context
of these other terms which I shall look at first.
It is interesting, before looking in detail at the key terms for desire, to note that negative and positive
mental states are often seen as parallel versions of each other. When mental energy is expended, its
direction can, as it were, go either way, and certain positive states are seen as particularly close to
certain negative ones. We can see this as a qualitative affinity between two states – they are of
phenomenological similarity. We see this with relation to raga as part of the Visuddhimagga‘s
discussion of temperaments. We read that :
Herein, one of faithful temperament is parallel to one of greedy tem- perament
because faith is strong when profitable (kamma) occurs in one of greedy
temperament, owing to its special qualities being near to those of greed.
Both faith and greed are keen to ‗stick to‘ or latch on to an object – but this can be kusala or akusala,
depending on both the object and the manner of the latching. We also find, in the Visuddhimagga, that
metta – loving kindness – is seen as having an affinity with affection. In Visudhimagga we read, in a
discussion of the characteristics of metta, that:
It succeeds when it makes ill will subsides, and it fails when it produces
(selfish) affection.
This closeness between positive and negative forms of emotion or mental state is indicative of
the importance given to the way in which we act upon our impulses – and the extent to which we need
to be wary and mindful when seeking to develop kusala states of mind within ourselves.
The three roots of unskilful action (akusalamula)
I begin my consideration of the different ways in which we can see desire within the Pali Canon by
looking to raga, dosa and moha. These are given as the three key flaws of character (the three
ki cana), the three obstacles, or the three fires (three aggi) – ragaggi, dosaggi, mohaggi.However,
there is also another triad, which is seen as being responsible for motivating negative behaviour – be it
of mind or body: the three roots of unskilful action (akusalamula). This group does not have raga at its
head in the suttas or elsewhere. When given as these three akusala roots – such as at Digga Nikaya –
lobha takes the place of raga. This leads me to consider lobha directly after raga, dosa and moha – and
from the way the Abhidhamma explains lobha I am able to begin to look at a wider range of terms.
Raga
There is no fire like passion,
no grip like hatred,
no net like delusion,
no river like craving.
I have translated raga here as passion. While its primary non-philosophical meaning is ‗colour, hue,
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colouring, dye‘,raga is usually used in the sense of:
excitement, passion; seldom by itself, mostly in combination with dosa and moha,
as the three fundamental blemishes of character.
We might have considered using ‗greed‘ again for raga, but ‗passion‘ seems an equally acceptable
translation. One might worry that ‗greed‘ better conveys more of the negative character usually
associated with raga, but I am not sure it coin- cides with the Pali usage as well as ‗passion‘. ‗Lust‘ is
effective, combining something of passion with the negativity of greed, but it seems, to me, too strong
a term for many of the uses of raga in context. However, some might still prefer ‗lust‘, as I did
encounter the view that raga is associated with sexual passion or desire.
Buddhism recognizes man‘s inherent desire for the pleasures of the senses
(kamacchanda or kamatanha) in which is embodied the more specific trait of
sensual passion (kamaraga), which, in effect, is sexuality. While raga, as
passion, may include this sense of sexual desire, I am not convinced from its
usage in the texts that its meaning should be considered as limited to this.
In its Sanskrit use, raga has the same meaning of colour – especially red, as we might expect
given its figurative use – but again its meaning is given in a less negative sense:
Any feeling or passion,love, affection or sympathy for, vehement desire of, interest or joy or
delight in .
This is clearly a more neutral sense, while the Pali usage has become specifically associated with a
negative sense of passion. ‗Passion‘ is a word we often tend to use in rather positive ways in English.
Describing someone as ‗lacking in passion‘ is not usually a compliment, and the Sanskrit usage of
raga is somewhat closer to this conception. Nonetheless, for raga in Pali contexts I feel ‗passion‘ is the
closest English can probably come.
A related term of interest here is viraga – the absence of raga. We can tell just how akusala raga is by
the idea that its negation is equivalent to clearly kusala states. The Pali English Dictionary gives
viraga as:
Dispassionateness, indifference towards, disgust...cleansing, purifying, Arahantship.
We see viraga positively recommended throughout the Pali Canonical texts,used to represent a state of
calm and the absence of psychological disturbance.
However, while raga is not going to win any prizes for the most kusala desire form, is its akusala
status absolute? It would seem not, for we do encounter the notion of dhammaraga – a passion for the
dhamma. In the Atthakanagara sutta we find it occurring:
[But] If he does not attain destruction of the taints, due to passion for dhamma,
delight in dhamma with the destroying of the five lower fetters, he then becomes
one spontaneously reborn,there attaining final Nibbana, not to return to this world.
This passage is interesting. It reflects the position of one who has made significant spiritual progress,
but who has not overcome all of the asavas – the taints. But driven on by a raga for dhamma they
become a non-returner, assured of liberation after rebirth in the Pure Abodes.Furthermore, it is worth
noting that a non-returner has other raga in addition to dhammaraga. A non-returner still has
attachment to/passion for the rupa and arupa levels – the pure form and formless worlds, forming two
of the remaining fetters.
So while we are not seeing an arahat described as possessing a form of raga here, we are seeing it as
part of a move which ultimately leads to nibbana. This issue of whether normally akusala states can –
if appropriately directed and in conjunction with other powerful kusala cittas and cetasikas – be used
to propel ourselves nearer to the spiritual goal will be further addressed when I come, later in this
space to look at the term tanha.
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Dosa: the inverse of desire
Before moving to the next term for desire, it is worth pausing briefly to look at one of the other terms
in the triad of raga/lobha, dosa and moha. Dosa, whether as ‗hatred‘, ‗aversion‘ or ‗ill-will‘ is the
inverse or contrary of desire. I will, later discuss in general whether there are any structural
(psychological and metaphysical) similarities between aversion and desire – for both are responses to
an object. While one is pulling towards oneself, the other is a pushing away. In the three-fires
imagery, neither is helpful to us. Indeed, as will be explored in examining the ideal of the one who has
achieved equanimity of the goal is to achieve a state whereby pleasant and unpleasant objects are
treated the same way, neither causing mental disturbance.
The desire may be problematic as an ‗upsetter‘ of order. In Buddhist thought we might characterise as
problematic anything that is a disturber of calm. This, however, requires some qualification. Might
not an upswelling of compassion disturb our calm, and yet still be a ‗good thing‘? Possibly, but the
ideal manner of dealing with such an upswelling is surely to be one founded in mindfulness; where we
observe and respond to our compassionate impulse without allowing it to disrupt and disturb that calm
we have managed to establish. A more serious challenge to this idea emerges from the notion of
Samvega – which I have heard described as a ‗sense of urgency-for-liberation‘. The Pali -EnglishDictionary gives samvega as:
Agitation, fear, anxiety; thrill, religious emotion (caused by contemplation of the
miseries of this world).
Macdonell renders the term, at Dirgh Nikaya , when describing one affected by it as ‗being moved to
a sense of urgency by what should move one‘.This is intriguing; can one be calm and urgent at the
same time? Perhaps it is possible; if we see an urgent danger (maybe a chip-pan has caught fire on our
stove), we can either panic or respond quickly – but by retaining a level of calm we can actually be
more rather than less effective (we calmly place a wet tea-towel on the pan, rather than screaming and
trying to throw the pan into the sink). While challenging, I do not think the clear importance of
samvega need overly problematise the view that Buddhism seeks to cultivate ‗inner‘ calm as one of its
core values.
Returning to desire as a challenge to this calm, what similarities can be found between the Brahmanic
concern with order and the Buddhist focus on calm? Both are endangered by desire. For Hinduism the
danger is usually in the form of kama, whereas, as is emerging here, many types of desire threaten
calm. I shall pick up this theme of calm later as we may find it a helpful tool in finally establishing the
aforementioned typology of desire that I am investigating to see if it can be found in these Buddhist
texts.
Returning then to dosa, this inverse of raga, we find that the Pali English Dictionary gives its
meaning as ‗anger, ill-will, evil intention, wickedness, corruption, malice, hatred‘.The term also has
an alternative, but surely related, meaning as ‗corruption, blemish, fault, bad condition, defect‘.The
Pali English Dictionary also refers us to the Sanskrit term dvesa, and which Sanskrit English
Dictionary defines as: ‗hatred, dislike, repugnance, enmity to‘.
Dosa is useful here, as it shows us that the flip side of desire is made of the same material, as it were.
The descriptions of dosa that I give above demonstrate that raga and dosa might be seen as the
opposite poles of a magnet. One attracts, one repels, but both are made of the same material and the
underlying principle of action
derives from the same processes. If we see raga and dosa as represent- ing opposite ends of a
spectrum of partiality to an object, we can presume a central point that represents the equanimity that
Buddhism aspires to develop.

Moha
Moha – the third of these unskilful roots – is associated not with desire or its inverse, but with
delusion or ignorance.I assess the extent to which desire and ignorance work in tandem as factors
which tie us to the world of dukkha.
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Lobhaa
Lobha is, as noted above, most well known in the triad of lobha, dosa and moha, and in the
Abhidhamma it has come to oust raga‘s position in this formula.
Lobha is commonly translated from the Pali as ‗greed‘, but in the Sanskrit we see it ever so slightly
differently. In the Sanskrit English Dictionary we find it as:
perplexity, confusion; impatience, eager desire or longing after... covetousness, cupidity,
avarice.
Here there seems slightly less of a judgmental tone than in the Pali English Dictionary where it is
given as ‗covetousness, greed‘.In the Pali, we do not have the relatively neutral senses that we find
attributed to lobha in the Sanskrit. It is described it as ‗a state associated with consciousness which
causes attachment to an object‘.
We can presume that as one of the three unskilful roots (akusalamula), lobha is a negative form of
desire – but just how does the Abhidhamma understand lobha? In the Vibhanga we find a discussion
of lobha, dosa and moha as the tiniakusalamulani – the three unskilful roots, or the three root-causes
of unskilful action. At Vibhanga we find a list of terms which are examples of lobha. These seem to
be occurrences of desire – instances of lobha – which are to be viewed universally, or at least very
often, as akusala. Looking at this list of what is encompassed in the notion of lobha will lead to the
consideration of a number of the terms in the list. I do not go through and deal with every single term
listed, but rather with those that are either interesting or particularly evocative. At Vibhanga , then, we
read:
What then are the three unskilful roots? Greed, Ill-will and Delusion.
What then is greed?
In typical Abhidhamma style, we get not a discussion, but – as noted above – a list. In giving this list,
I put in brackets Pali terms that I shall discuss shortly. Some minor terms are addressed here to give a
sense of the range of ways in which lobha is understood:
It is passion, infatuation, seduction, compliance, rejoicing in, rejoicing in passion,
infatuation of consciousness, wanting (iccha), yearning, clinging, greed, excessive
greed, attachment, impurity,distraction, deceit, production, seeking of production,
seamstress, ensnarer, river, clinging,a spreading river, pursuit, connected with
resolve ( pajidhi), guide to renewed existence, jungle, undergrowth, intimacy,
(sticky) affection ,regard (apekkha), a relative, wish (asa), wishing, state of
wishing, wishing for visible objects, wishing for audible objects, wishing for
odorous objects, wishing for flavoursome objects, wishing for tangible objects,
wishing for gains, wishing for wealth, wishing for sons, wishing for life, desire,
excessive desire, act of desiring, state of desiring, covetousness, being covetous,
state of being covetous, agitation, desire for piety, wrong passion, lawless greed,
longing after, state of longing after, aspiration, envying, imploring, sensual
craving, craving for being, craving for non-being, craving for form, craving for the
formless, craving for cessation, craving for audible objects, craving for visible
objects, craving for odorous objects, craving for flavoursome objects, craving for
tangible objects, craving for ideas, flood, bond, tie, attachment (upadanam),
obstruction, obstacle, covering, binding, depravity, latent disposition, possession,
creeper, avarice, root of suffering, source of suffering, origin of suffering, Mara‘s
snare, Mara‘a fish-hook, Mara‘s, Mara‘s sphere, river of craving, net of craving,
leash of craving, ocean of craving, covetousness (abhijjha), the unskilful root of
greed – This is called greed.
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Kama and Chanda: common terms for desire
Chanda
Chanda is a very common term for desire in Pali. It is often found in use in compounds with some of
the other terms for desire that I have been looking at in this narration . Unlike many of these terms,
chanda is relatively neutral with regard to its ethical/kusala status. The Pali English Dictionary,gives
its basic meaning as ‗impulse, excitement; intention, resolution, will; desire for, wish for, delight in‘.It
is used in relation to both positive and negative descriptions of desiring. After offering as a translation
of chanda, the terms ‗zeal, desire or wish-to-do‘,some western scholars are assuming the idea that
chanda in not inherently akusala:
When we hear the word ‗desire‘, we may think that chanda is the same as lobha.
However, chanda can be kusala, akusala, vipaka or kiriya.
We have, then, a term here that seems to bridge some of the key ideas that have been discussed before
some time.By containing both notions of ‗intention‘ and ‗resolution‘ and ‗desire‘ and ‗will‘, we might
see chanda both as quite a general term for desire, and as possibly ‗desire-to-do‘. I my gives it just this
meaning:
Conation, desire-to-do (chando) is a state existing in consciousness which makes
consciousness desire to take an object. It is not greed, but only a desire to do.
This may prove a useful idea, as this is something that may, in some instances, prove to be
different from the idea of ‗desire-to-have‘ that I associated with kama-tanha above.While chanda may
at times coincide with kama-tanha, the possibility of a non-possession-seeking form of desire has
significantly more kusala-potential. Maybe we can view it such that chanda-type desires can
sometimes be found much further along the kusala side of the kusala–akusala spectrum that I have
been discussing.
Part of what I wish to unravel with regard to chanda is whether the distinction between
positive and negative, kusala and akusala, types of chanda is purely on the basis of their objects or
not. If we look to the equivalent Sanskrit term we find that the adjectival use of chanda has a range of
meanings, the primary being given as ‗pleasing, alluring, inviting‘.That is, chanda represents that
which has the features of inviting desire. If we move on through the Sanskrit English Dictionary
definition, we soon find that chanda is used in a way similar to as in Pali ‗pleasure, delight, appetite,
liking, predilection, desire, will‘.The related term chandas is also similarly defined as ‗desire, longing
for, will‘.
What is notable about chanda is its occasional explicit usage to refer to beneficial or kusala
categories of desiring. We can see this in its use as part of the notion of a dhamma-chanda. We find
this used as a compound term in the Sa anatta sutta ,but here Dhamma is being used in the sense of
mental phenomena, rather than as ‗teaching of the Buddha‘.The combination of dhamma and chanda
is mainly located in commentarial texts, but we also find it in the Abhidhamma in the Vibhanga
analysis of samma-padhana – right striving or exertion.
In this analysis, a bhikkhu is exhorted to do four things as part of this striving. These four are:
Chandan janeti vayamati viriyam arabhati cittam paggajhati – to bring forth the desire,to strive/make
effort, to arouse energy, to exert the mind. This should be done for the prevention of akusala states,
and the production of kusala states. We see here chanda as a key aspect of right-striving. When we
come, a few lines later, to the discussion of the nature of chanda in this context, we can see this
positive sense of it clearly explained:
What, then, is desire? That which is desire, the act of desiring, desire to act
skilfully, desire for Dhamma, this is called desire.
Here I have translated chanda (and kama) as desire, but this needs some qualification. This is desire in
the explicit context of samma-padhana. As such we can see here how desire of a certain sort is to be
actively produced, cultivated, if done so in a kusala manner, and aimed at a kusala object (Dhamma).
In some ways the Vibhanga view here seems an extrapolation from the suttas. We do find the same
factors at play in the discussions of the place of chanda within the iddhipadas.
The notion of a kusala form of chanda is reinforced by the presence of chanda as one of the
iddhipadas–the‗four bases of power‘. These four mental factors, when appropriately accompanied by
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acts of will can lead not only to general spiritual progress, but also to the practitioner‘s possession of
psychic powers such as the ability to become invisible, to fly, and the like.The iddhipadas are
described in numerous locations in Canonical texts, such as the Janavasabha sutta, at Digha Nikaya ,
where Brahma is addressing other devas:
Here a bhikkhu develops the basis of success that is furnished both with
concentration gained by means of desire to act, and with forces of endeavour; he
develops the basis of success that is furnished both with concentration gained by
means of strength, and with forces of endeavour; he develops the basis of success
that is furnished both with concentration gained by means of mind, and with forces
of endeavour; he develops the basis of success that is furnished both with
concentration gained by means of investigation, and with forces of endeavour.
Throughout his discussion of chanda and the iddhi-padas, Caroline Rhys David‘s routinely translates
it as ‗desire to act‘,and we can see chanda here very much as ‗desire-to-do‘, placed as it is in a setting
with concentration and striving. It is the ‗wish‘ to make spiritual progress that is effective in
combination with these other factors.
This represents a clearly kusala form of chanda, and seems to be much better suited to play the role of
a form of desire for good objects in a kusala way that some western thinkers seems to wish tanha to
play. Lama Anagarika Govinda reinforces both the distinction between kusala and akusala forms of
chanda, and its relation to doing, while linking its arising as kusala or akusala as related to our level of
insight:
According to the level of knowledge or insight, chanda either turns into
kamacchanda (a synonym of tanha), sensuous desire, or into dhammac- chanda, the
desire or rather striving for liberation. On the sensuous plane chanda mainly results
in action, on the spiritual plane, as in the case of meditation it results in the
progressive movement towards the aim. In both cases it is the will to realize the
result of our mental activities. The protean nature of chanda is very similar to that of
the word ‗desire‘.
This gives a sense of chanda as potentially a force of positive spiritual charge – which moves us away
from tanha-type desires, towards a leaving behind of ‗seeking to have‘, towards a Dhammacchanda,
where the goal of Dhamma is in accordance with that I ascribed to it and claiming that:
The primary purpose of Dharma is to reestablish a consciousness of being.
This makes chanda a vitally important notion, and also we find that chanda is a force of some power.
The Janavasabha sutta passage above also demonstrates what power desire has. If we consider the role
of chanda here, it is a striking evocation of the power of desire. Like the samkalpa of the Vedic
ritualist, a concentrated and forceful use of desire can lead to the possession of the great powers, the
iddhis. No wonder the Buddha warns against their casual use! Chanda can be seen here as something
with a potential that the mind can find a means to unleash – so much so as to defy the normal laws of
the universe.
However, chanda is not a term for only positive forms of desire. We also find it regularly used in
negative settings. Most notably, kamacchanda – a desire for sense-pleasures – is the first of the ‗five
hindrances‘, as at Digha Nikaya in the Mahasatipatthana Sutta. However, we also saw the first
hindrance in the discussions of the hindrances in the Sama hala Sutta (DighaNikaya), given as
abhijjamloke (worldly desires), and earlier in the Mahasatipatthana Sutta, the first hindrance is given
at DighanNikaya ,as having a saragamcittam(a lustful mind).
We do not have to worry too much over these variations in description of the first hindrance, for
chanda appears in negative contexts outside of its usual, but apparently not universal, place as the first
hindrance. For example, in the Mahanidana Sutta,we find chandaraga crops up regularly in the list of
nidanas involved in the process of paticca-samuppada:
And so indeed, Ananda, feeling conditions craving, craving conditions searching,
searching conditions getting, getting conditions decision- making, decision making
conditions attachment and desire, attach- ment and desire conditions

46 | P a g e

Sixth Buddhist Council and Dr. Ambedkar

attachment,attachment conditions possessiveness, possessiveness conditions
avarice, avarice conditions guarding [of possessions].
This group of paticca-samuppada nidanas clearly relates to the way we interact with possessions and
the like, and we next find that arakkha – guarding leads to arguing and fighting. But what is
significant in the current context is the clearly akusala form of chanda here encountered, and that it is
the type of chanda that causes the problem, not the object of the chanda.
We find the ethical indeterminacy of chanda formally established in Abhidhamma analysis. Within
the Abhidhamma scheme, chanda is a mental- factor, a cetasika. Cetasikas are classified according to
both their occurrence in consciousness and their kusala status. We can find this expressed in the
twelfth century work, the Abhidhammattha Sakgaha, attributed to Acariya Anuruddha. Chanda is
classified as an a asamanacetasika – that is, an ethically variable mental factor. However, unlike
cetasikas considered as sabba-cittasadharaja (as universal, ever-present components of
consciousness), chanda is considered to be one of the pakijjaka, occasional, cetasikas. At the
Abhidhammattha Sakgaha we find the following passage:
Application, investigation, determination, energy,zest, and desire, these six mental
factors are named occasionals. Thus, these thirteen mental factors are to be known
as the ethically variable.
One way, and I think one that fits with the Abhidhamma view, is that these cetasikas can be seen to
intensify any state – good or bad. In the Abhidhammattha Sakgaha, shri Lankan monk Acariya
Anuruddha explain the nature of such cetasikas:
The occasionals ( pakinnaka): The six cetasikas in this group are similar to the
universals in being ethically variable factors, which take on the moral quality of the
citta as determined by other concomitants. They differ from the universals in that
they are found only in particular types of consciousness, not in all.
This is both useful and intriguing. Useful as it clarifies the status of chanda. Although the
Abhidhammattha Sakgaha is clearly much later than the Canonical texts on which it draws and seeks
to clarify, this analysis seems in keeping with what is found within them with regard to the use and
status of chanda.
The analysis of Dhamma and Bodhi is intriguing in that they say relatively little about what actually
determines the ethical status of a particular instance of a chanda cetasika. ‗Other concomitants‘ is
vague, but one can only presume that the overall citta (mind-state) that the chanda cetasika is present
in has its ethical or kusala status determined by the other cetasikas present. This demonstrates the
existence of a kusala-variable form of desire, but more than that, the kusala status of the citta is not
necessarily determined by the object of the citta, but by other cetasikas present. which reinforces this
point:
Chanda is conditioned by the citta and other cetasikas it accompanies. Chanda is
sakkhara dhamma, conditioned dhamma. Different kinds of chanda arise due to
different conditions.
Chanda seems an appropriate topic to conclude this examination of Buddhist terms for desire with. It
can be seen to contain elements of both what is meant, in English, by ‗desire‘ and ‗will‘, and maybe at
times even ‗wish‘. It is something which can be, not only on the basis of its object, ethically, or
kusala–akusala, variable, and therefore can be seen as emblematic of a Buddhist belief in the
possibility of the transformation of desire.
Are we to tame or kill the beast of desire? For the Buddhist, some beasts (such as tanha) can be ridden
only a little way, but some (such as chanda) can be tamed and ridden almost to our final destination –
although the crossing of the final threshold seems to be something we may have to do on foot, leaving
our transport (be it a tamed form of desire or – to bring in a more typically Buddhist image – a raft) at
the door. Beyond this door, even Arahats and the Buddha may have chanda at times, for they may be
motivated, conditioned by compassion for the suffering of their fellow beings, to teach others.
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Kama
Of all the terms not in the list given at Vibhanga ,the most notable absence – except in compounds is
kama. So common a word in the suttas, it is – as often a somewhat vague or imprecise term – much
more rare in the abhidhamma. In the lobha list we saw kama used only as an object of desire (such as
in kamatanha), rather than as a form of desire itself,
Kama as a Sanskrit term is, as we have seen, used for both desires and their objects. It is, in Sanskrit,
something of a catch-all word for desire. That it takes up two full pages of the Monier-Williams
Sanskrit-English dictionary gives some indication of the wide range of compound words it is used in.
It is primarily defined here, though, as:
wish, desire, longing...love, affection, object of desire or of love... pleasure,
enjoyment; love, especially sexual love or sensuality.
Here we can see what a range of uses kama has – and have seen its range also in my oration .
If we look to the Pali usage of the term we can see that it is still a term for desire, but the Pali English
Dictionary limits its basic definitions a little more, describing kama as:
Pleasantness, pleasure-giving, an object of sensual enjoyment . . . sense-desire.
The Pali English Dictionary is interesting here, as it goes on to demonstrate the negative associations
that kama has acquired in its use in Pali texts. Kama – as desire, rather than object of desire –
becomes here a central obstacle to the religious life:
In all enumerations of obstacles to perfection, or of general divisions and
definitions of mental conditions, kama occupies the leading position. It is the first
of the five obstacles (nivaranani), the three esanas (longings), the four upadanas
(attachments), the four oghas (floods of worldly turbu- lence), the four asavas
(intoxicants of mind), the three tanhas, the four yogas; and kama stands first on
the list of the six factors of existence: kama, vedana, sa a, asava, kamma,
dukkha.
Kama is clearly seen, in a wide variety of contexts, as deeply problematic. This can be seen in the
Ane jasappaya Sutta, where the Buddha warns at length of the dangers of sense-pleasures:
The Blessed One said this: ‗Sensual pleasures, Bhikkhus, are imper- manent, they
are empty, false and of a deceitful nature.
This usage is common throughout the Canonical texts. We can however find kama used in a more
neutral, if not positive, sense. For example there is the compound sotukama – desire to hear.This is a
term without the negative moral connotations normally ascribed to kama.
Kama, as mentioned above, refers to both the desire and its object. This leads to a distinction in some
texts. At the opening of the Mahaniddesa we found this distinction given and elaborated upon. The
two types are given as ‗vatthukama ca kilesakama ca‘– desire as object, and the defilement of desire.
In most settings that I am here concerned with, it is kilesakama that is being discussed.
Furthermore there is a phrase we find throughout the commentaries and sub- commentaries – and, as I
shall look at shortly, in the Visuddhimagga – but which is found at only one point in the Canonical
texts themselves. This is mu ci- tukamyata – which is perhaps best translated as ‗desire for freedom‘
or ‗desire for liberation‘. The discussion of mu citukamyata at Visudhimagga is in the context of
developing knowledge of the desire for liberation, and it is the knowledge that seems under scrutiny,
rather than the idea of a desire for liberation. Here there is no sense that the desire involved in desiring
liberation is in any way problematic or contradic- tory at all.
The desire for liberation is described in a vivid image at Visudhimagga . Here we are told the tale of a
man who discovers that the woman he lives with is a ‗ghoul‘.He has followed her at night, and
discovered her feasting on the flesh of the dead in the graveyard. He is, understandably, scared, and
runs quickly to a safe, quiet place and hides there. How does desire for deliverance fit into this grim
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scenario? Buddhaghosa explains:
Herein, taking the aggregates as ‗I‘ and ‗mine‘ is like the man‘s living with the
ghoul. Recognising the aggregates as impermanent, etc., by seeing the three
characteristics is like the man‘s recognizing that she was a ghoul on seeing her
eating human flesh in the place for the dead. Appearance as terror is like the time
when the man was frightened. Desire for deliverance is like his desire to escape.
He goes on to liken his quick escape to ‗the Path‘, but we can see fairly clearly here how he uses the
notion of mu citukamyata. He sees it as a sensible response to the unpleasantness of samsara. All of
Buddhaghosa‘s references to mu citukamyata seem based on the treatment in its single, known
Canonical appearance at Patisambhidamagga .Here the concern is with the knowledge of desire for
‗deliverance‘, and is concerned with the development of equanimity with regard to formations
(sakkharas). Here, the desire for deliverance – or our knowledge thereof – is developed to develop the
virtue of equanimity. This gives this sense of desire a tone which seems far from the craving of tanha.
If it is something which contributes to equanimity, it will surely lack the desperate tone of much
desiring, being something altogether calmer, more reflective and positive. The implications of this
notion of desire will be discussed later.

Desire and disturbance: Paritassana
Paritassana: It denotes trembling, fear, nervousness, worry, excitement, longing‘. While this is not
directly described as desire, it is in the sense of ‗longing‘ that I am particularly interested in it.
Many religions make much of notions of yearning – albeit usually within devotional theistic
traditions. Some even see ‗yearning‘ – which I associate with ‗longing‘ – as a core element of
religious practice. The yearning as an indispensable component of religion:
I support an account of female desire, in the form of a rational passion named
‗yearning‘, as a vital reality of religion.
Interestingly this conclusion is, in part, reached via an examination of certain bhakti practices. While
the existence of yearning and longing in Hinduism is in no doubt, can we see a role for it in the view
of religion given by the Pali Canon? And if we cannot, is this not problematic? It associates yearning
and longing distinctively with female forms of religious practice. A cynic might argue that Theravada
Buddhism has no room for desire, and that by its ‗coolness‘ this form of Buddhism is repressive of
emotionality. I would not go quite so far as this, and while ‗rational passion‘ may be a little strong for
Buddhism, ‗rational desire‘ might well fit into some of the forms of desiring I wish to suggest exist in
Buddhism. Furthermore, Buddhism is sprinkled with a range of positive kinds of emotion. The most
obvious example is probably metta, an active form of love or sympathy,but it is not alone. Emotions
have an important role in Buddhism, as I can state :
The correct role for the emotions in Buddhist ethics is to be found in the sentiments
of love and concern which inspired the Buddha to make the choices he did.
We do not have to concur with association of Buddhist ethics with Aristotelianism to assent to this
claim. Emotional responses are vitally important to Buddhism, so much so that we might argue that
the Buddhist project is an attempt to train the emotions, rather than suppress or eliminate them.
Indeed, at least as much Buddhist practice seems aimed at nurturing positive emotions, as is aimed at
removing negative ones

. Returning to paritassana, despite what I have said about longing, it is perhaps clear already that we
are likely to see its use in a primarily negative sense. Not only is it longing, but also excitement,
nervousness and worry. Macdonell translate it as ‗agitation‘, and I have already noted that part of the
problem with desire is that it can be an enemy of calm. Clearly such an excited state as paritassana is
unlikely to be viewed as healthy. In the Culasihanada Sutta the ending of paritassana is equated with
attainment of nibbana:
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When he is non-attached, he is not agitated,
When non-agitated, he personally attains nibbana.
This fits with what is an emerging pattern here – the ending of various desire- types as synonymous
with the attainment of nibbana.

Willing in Buddhism: Adhitthana and Cetana
Adhitthana
Before moving to the most common term for will (cetana), if we understand ‗will‘ as that which
carries out the resolve of sakkappa, I first wish to look at a term with a similar meaning – adhitthana.
This is given by the Pali English Dictionary as ‗decision, resolution, self-determination, will‘. We
might, however, initially see adhitthana as closer to sakkappa than cetana, and indeed Macdonell
translates adhitthana as ‗resolve‘. He does so at Digha Nikaya when the Sangiti Sutta – in listing
groups of four – gives four types of adhitthana:

Four kinds of resolve (adhitthanani): [to gain] (a) wisdom, (b) truth (sacca), (c)
relinquishment (caga), (d) tranquillity (upasama).
Not only does this give us a sense of the use of adhitthana, it also represents it in a positive light. We
can occasionally find it included in a less wholesome context though. In the Alagaddupama Sutta, we
find someone being warned about paritassana, and find a list of things that the Buddha‘s teaching
recommends
we
eliminate.
This
is
given,
as
one
long
compound:
ditthitthanadhitthanapariyutthanabhinivesanusayanam .If we look closely we can see adhitthana in
there. As you can see further some render adhitthana as decision – making it more like cetana than
sakkappa:
He hears the Tathagata or a disciple of the Tathagata teaching the dhamma for the
elimination of all standpoints, decisions, obsessions, adherences, and underlying
tendencies, for the stilling of all formations, for the relinquishing of attachments, for
the destruction of craving, for dispassion, for cessation, for Nibbana.
Here we see adhitthana as part of a chain of negative terms. It seems, then, to sit
between cetana and sakkappa in meaning, somewhere between the resolve and the
willing to act.
However, this general discussion ignores the most central use of the term, where it is given a much
more important role to play. We find this not so much in the nikaya-pitaka as in later literature, where
adhitthana is one of the paramis – the perfections. In this context, we might better translate it as
‗determination‘. This is a useful term as it captures something of both resolve and choice. In many
ways this makes it a stronger or firmer idea than cetana. By this I mean that cetana is ever-present in
consciousness, and may be weak or strong, but adhitthana is often viewed as a somewhat firmer form
of resolve.

Cetana
An important term that I now wish to address, particularly in the context of the discussions above is
cetana. The Pali English Dictionary gives this term as: ‗thinking as active thought, intention, purpose,
will‘.Now, we might be tempted to listen about this that cetana is very close in its meaning to
sakkappa, but cetana has a specific usage and varies significantly from sakkappa. Cetana has a more
tightly defined role in the process of coming to act, and is most commonly translated as ‗will‘ or
‗volition‘. Buddhaghosha recounts for us the standard role it is given in the Pali texts:
According to the Nikaya formulation, will or volition (cetana) constitutes action
(kamma); having willed one performs actions by body, speech and mind.
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We can see cetana as that whereby we express our desires, and other mental states, by coming to act
upon them. If we view it in the same way that ‗will‘ was discussed in the introduction, then cetana can
be seen as that which lies between the desire and the act. We choose what it is we wish to do, then we
will do it – leading to the act.
Cetana is important because of the role it plays in the area of kamma. Although kamma is literally
‗act‘ or ‗action‘, in the production of kammic consequences, it is usually seen in Buddhism that the
vital act in such a context is a mental one. It is by cetana that we generate the kammic force behind
our acts. Not only does this have an explanatory role in the process of kamma, but it also makes
intention a key component of the Buddhist understanding of ethics and ethical consequence:
Perhaps Buddhism‘s most important contribution to this development of the concept
of karma was to have made the crucial act a mental one, a ‗volition‘ or ‗intention‘
(cetana) such that it was the presence of this, rather than the external act alone,
which became the first karmically significant force.
It seems to be along the right lines here when he acknowledges the centrality of
cetana to the processes of action and kamma. Another view is that which
recognises the importance of this notion is my opinion .I places cetana in the
context of choice, particularly moral choice; indeed he is not wholly happy with the
rendering of it as ‗volition‘. Cetana, in my view, arises affected by six cetasikas
(components of consciousness):
namely: ‗applied thought‘ (vitakka), ‗sustained thought‘ (vicara),
‗resolution‘ (adhimokkha), ‗courage‘ (viriya), ‗joy‘ ( piti) and
‗desire‘ (chanda).
It can splits these six into two broad categories. The first three describes as forms of ‗deliberation‘,
while the latter triad classes as forming the ‗impulse to act‘. We can see partly now why it might not
have been happy with the translation ‗volition‘, as this role seems largely fulfilled by the viriya-pitichanda group, once taken collectively.
This view sees the ‗will‘ (I will use this for cetana for now) as both emotional and rational. Our
choices (what we will) arise, then, from a holistic set of mental processes. It would seem that desire is
some- thing that precedes cetana. In the model proposed here this is the case – the term chanda
representing the forces of desire.

Sakkappa
I wish to follow up the Pali equivalent to the Sanskrit term samkalpa. In this way I saw samkalpa as
intention, as the resolve behind action, particularly ritual action. In Buddhist usage we find the term
sakkappa,which the Pali English Dictionary gives as ‗thought, intention, purpose, plan‘.Of these,
clearly ‗intention‘ is both most interesting in the current context and closest to the Vedic use in
Sanskrit, although ‗resolve‘ seems to be a good candidate as well. Another possibility which captures
the sense of sakkappa quite well is ‗aspiration‘. Regarding the meaning of sakkappa, I offers a view
which confirms it as ‗intent‘, but that also links it to vitakka:
A samkalpa is literally, then, a ‗conforming‘, a ‗(suitable) arrangement or
adaptation‘. However, the word is regularly used of a clearly formed thought or
idea; it thus conveys the sense of ‗intention‘ or ‗purpose‘. One might say, then, that
samkappa is the gearing of mind to whatever is its object in a definite and particular
way. By the time of the early Abhidhamma texts this is clearly identified with the
technical term vitakka,The overriding connotation in this connection is that of the
first jhana-factor. Yet, as we have seen, the association of vitakka and samkappa is
also present in the Nikayas, though perhaps in a fashion that suggests a rather looser
connection. The general idea seems to be, then, that saakappa is equivalent to the
way in which the mind applies itself to or thinks of various objects. And what,
Monks, is ‗right-thought‘? The thought of renunciation,the thought of non-ill-will,
the thought of non-injury, this, Monks, is called ‗right-thought‘.
This explanation of sakkappa links it to something rather like willing, or an understanding of how the
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mind relates to objects. To see the extent to which we can view sakkappa as a desire-like notion, we
need to see its usage in Buddhist settings. Sakkappa is most often found in the term samma-sakkappa,
the second akga (factor) of the eightfold ariya-magga. Samma-sakkappa is usually translated as ‗rightthought‘, and is an element of the path which many books seem to treat rather quickly, doing little to
distinguish it from samma-ditthi, ‗right understanding‘.One of a number of places where this is
described is in the Mahasatipatthana Sutta:
And what , Monks, is ‗right=thought‘? The thought of renunviation , the
thought of non-ill-will, the thought of non-injury, this, Monks, is called ;rightthought‘?
This gives a general sense of the term as something which should be used to guide our
relations with both others and ourselves – a sense of how one ought to lay out intentions for actions
and for thoughts – of the resolve one ought to develop. If we cannot go quite so far as to describe it as
a form of desire, it certainly can be seen to represent a form of noble aspiration. In the Vibhakga we
find the same description of samma-sakkappa as in the Mahasatipatthana Sutta and elsewhere, but
also find an Abhidhamma approach:
Now, what is ‗right-thought‘? That which is reasoning, reflection.... and so
on..., right-thought, path-element, included in the path, this is called ‗right-thought‘.
This may seem to add little to the sutta analysis, but we see within the idea here something broad.
Sakkappa includes resolve and intention, but seems also to include certain types of reflection and
reasoning. This makes sense, if we realise that intention or resolve is the result of reflective processes.
One element of samma-sakkappa, as seen in the passage above from the Mahasatipatthana
Sutta, is nekkhamma-sakkappa. Nekkhamma-sakkappa is the resolve to achieve desirelessness.
Nekkhamma is an interesting term, which the Pali English Dictionary gives as:
Giving up the world and leading a holy life, renunciation of, or emancipation
from worldliness, freedom from lust, craving and desires, dispassionateness, selfabnegation, Nibbana.
This is clearly a state in accordance with Buddhist goals. It makes sense then to consider it as
something to point our intentions at. The term however is interesting in other ways as well – throwing
light on kama. I offer this translation of the term:
I have translated nekkhamma as ‗desirelessness‘ largely because in the present
context it stands in opposition to kama. But the derivation of nekkhamma has been
a matter of discussion.
Following this, I offers some discussion of its derivation, before coming to a particularly relevant
conclusion:
Now, kama in the Nikayas is used to mean both ‗desire‘ and ‗what is desirable‘; this
is equally true of kama in Sanskrit. From the Niddesa onwards this distinction is
expressed in terms of ‗desire as defilement‘ (kilesa-kama) and ‗desire as object‘
(vatthu-kama). Strictly, then, that which is opposed to kama, namely nekkhamma,
ought to reflect this distinction. It seems to me that this is why the commentaries
seize on the possibility of taking nekkhamma as ‗turning away‘ or ‗departing‘:
nekkhamma is absence of desire because it turns away from desire, but it also turns
away from what might be desired.
This is illuminating, and shows the relation of object and subject in the desiring process. We can see
why the aspiration to remove desire from our mental profile can also often be seen as a turning, in
some sense, away from the world. This is not, though, a world-weary withdrawal away from
temptation. The process of ‗turning away‘ discussed here seems more to do with the moving of
attention. Further, without the inner-work, without addressing ‗our‘ desire, the process of achieving
nekkhamma regarding objects can surely never hope to succeed.
Returning, then, to Nekkhamma-sakkappa, we might describe it another way: as right thought for
desirelessness – but this does seem clumsy. However if we opt to consider an aspect of sammasakkappa as ‗intention to be without desire‘ or ‗resolve for desirelessness‘, we may seem to be
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paradox-bound, headed for the ‗desire to be desireless‘. As hinted earlier, there are two approaches to
such poten- tial problems.
The first is to say that we need desire in order to be rid of desire, and that it is a gradual process
whereby gross desires are replaced by increasingly noble desires, until we reach a point where the last
few subtle and refined desires can be let go of. We might think as an example here of the desire for
nibbana having to be abandoned as a final means of attaining it.
The second approach, whose compatibility with the first will be considered later in this chapter, is
to argue that in the phrase ‗intention to be without desire‘ what is meant by an ‗intention‘ is
qualitatively distinct from what is meant by ‗desire‘.
If we were to limit samma-sakkappa to ‗right-thought‘, this would limit the extent to which we could
understand it involving intentionality, and may make it rather close to what is meant by the first pathfactor, samma-ditthi. ‗Right-resolve‘ seems to overcome this, and takes into account the other
comments above about the possible role of reflection in samma-sakkappa, as well as seeming closer to
the manner in which samma-sakkappa operates as a path-factor.
If we see samma-sakkappa as a kusala path factor, its inverse is ‗wrong resolve‘ – miccha-sakkappa.
Again we come to concerns with the kusala status of these mental states. While the criteria of kusala–
akusala has been discussed already, we can see here that right resolve is clearly kusala as it is that
resolve, that determined resolution, that is a necessary but not sufficient condition of progress towards
nibbana.
Wrong resolve then, as akusala, is a hindrance to spiritual progress. But what does miccha-sakkappa
consist of ? Is it the desire to do wrong ? The Mahacattarisaka Sutta gives us an insight into this
What, monks, is wrong resolve ? The resolve for sensual desire, the resolve for illwill, and the resolve for harm: this, monks, is wrong resolve.
These factors that make up wrong resolve are all negative, and might all be traced to moha or avijja in
some sense – and the second and third can also be seen to relate to dosa. What is also interesting in
this sutta is that following this we are given an account of samma-sakkappa that says something
noteworthy. It is said here that there are two kinds of samma-sakkappa. One form is mundane,
affected by the asavas, the taints, although still preferable to miccha-sakkappa. There is also a
supramundane form of samma-sakkappa, a noble form.
This second sense of right resolve means that samma-sakkappa is not only, or at least not primarily, to
be understood as the absence of kama, byapada, and vihimnsa but as something more substantial and
positive. This two fold explanation is closely related to the structure of the understanding of sammaditthi – right- view .These factors which compose the noble form of samma-sakkappa are:
The thinking, thought, intention, mental absorption, mental fixity, directing of mind,
verbal formation in one whose mind is noble, whose mind is taintless, who
possesses the noble path, and is developing the noble path.
This indicates its positive nature as more than the absence of negative traits. This is an active model of
samma-sakkappa.
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Burning Desire : Alcohol Ink Painting by artist, Alexis Bonavitacola
‗To burn with desire and keep quiet about it is the greatest punishment we can bring on ourselves.‘
—Federico García Lorca : Blood Wedding and Yerma

Tanha : craving and desire
Of all the terms for desire in Pali Buddhism, tanha is the most central. Were I so inclined, the whole
oration could be on this single term and its occurrences in the Pali Canon. This would have been, for
my purpose, too narrow, but tanha is certainly important to this Conversation , and I therefore dwell
on it somewhat here. We find tanha defined as:
lit. drought, thirst; fig. craving, hunger for, excitement, the fever of unsatisfied
longing.
The Sanskrit equivalent trsja has a similar sense. Although it seems to tend more towards the literal
sense, the figurative use is still present.Perhaps the best known use of tanha is in the Four Noble
Truths. We find a fairly standard version of this in the Mahasatipatthana sutta:
What, O Monks, is (the) Noble Truth regarding the origin of dukkha? It is this
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craving, leading to rebirth, connected with pleasure and passion, finding pleasure
here and there, that is craving for sensual pleasure, craving for being and craving for
non-being.
Here tanha is cast in its usual role – the primary root of dukkha. Elsewhere the roots of dukkha are
given a much more detailed treatment.While there is a significant amount of material devoted to the
discussion of tanha in the Sutta-pitaka, it is a term that crops up much more rarely in the Abhidhamma
pitaka.Tanha comes across usually as a very negative mental phenomenon. Tanha is that which keeps
us tied to the process of samsara, as we can see at It:
A man companioned by craving
Wanders on this long journey
He cannot go beyond samsara
In this state of being or another.
Having understood the danger thusThat craving is the origin of sufferingA bhikkhu should wander mindfully,
Free from craving, without grasping.
Throughout the Pali texts, we are repeatedly recommended to destroy tanha, and its elimination or
destruction is often explicitly linked with the attainment of nibbana.I say relatively little here on tanha
as akusala as this seems apparent – it is a common view in both the Pali Canon and in interpretations
of it. However, the nature of tanha does need a certain amount of clarification.
We can see in the passage quoted above three types of tanha given: kama- tanha, bhava-tanha and
vibhava-tanha. In the light of the previous discussion of kama, the first seems straightforward enough,
although it is worth noting that here kama is used in the sense of an object of desire, rather than as a
form of desire itself; this is consistent with the way we saw it defined. But what of the other two types
of tanha?
Bhava-tanha and vibhava-tanha can be seen as representing types of craving predicated on two
extreme (wrong) views, those of eternalism and annihilationism.That is, the first is a craving for
continued becoming. We can see this on one level as the root of the urge to self-preservation – indeed
we might even say Self-preservation. By this I mean that bhava-tanha can be seen as the desire or
craving to continue existing as oneself (both in this life and beyond death). Such a craving is based, it
would seem, on the belief that we could do such a thing – it is rooted in the belief in an atman-like
Self which could feasibly continue.
Likewise, we can see vibhava-tanha as based on the belief that the destruction of the Self is possible –
which makes no sense if there is no Self to be destroyed. At another level, we might read vibhavatanha as the root feeling of forms of aversion. It can be seen as the desire to avoid that which is
unpleasant. In an interesting move, I associates tanha with aversion in general much more closely:
According to Buddhism, craving reflects our discontentment with the present
moment, with reality as it is. We desire or crave something because of a deep inner
dissatisfaction and because of our inability to accept reality as it presents itself.
Craving is nothing but aversion towards our immediate situation. Similarly,
aversion manifests itself as the craving for a better condition. The word tanha refers
both to craving and aversion and henceforth, whenever the word craving is
employed, aversion is also intended since both are the two faces of the same coin.
While this clearly applies to vibhava-tanha, it is right to apply aversion to tanha in a general sense?
This makes craving seem inherently negative – it is always craving for things not to be how they are. I
think that on one level it is right – for in wanting something, we want what is not the case. But at the
level of lived experience we do not always experience craving in this way. While my craving for a
glass of cold water may be related to my current ‗not-having cold water ‗state, I feel it as a positive
wanting of something. It does however make a useful link between the nature of craving and our deep
inner lack of satisfaction. We saw earlier that the triad of lobha, dosa and moha as representing three
negative components of consciousness. It can be connected these with the nature of tanha:
Linked together the three root vices form what we might term ‗the triangle of tanha‘,
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as the sum of intellectual and moral deficiency and the cause for the arising of
suffering.
Is this idea of a ‗triangle of tanha‘ sustainable? At first it may certainly seem so. We
can see that moha can be seen as representing avijja, the root cause of tanha in the
paticca-samuppada explanation. Lobha represents the notion of kama- tanha, while
dosa could be viewed as representing vibhava-tanha – in that it can be seen as
aversion, the inverse of desire for something.
However, this is all too neat and tidy, and the terms seem rather forced into playing these roles.
Kama-tanha seems to be something more than just lobha, and dosa‘s meaning is not identical with that
of vibhava-tanha. Lobha is used too loosely in the Canon to play the role gives it here, and moha
seems to have a sense more akin to confusion and delusion rather than the ignorance associated with
avijja; although there may be an overlap in meaning, they are far from being synonymous.
Nonetheless, this analysis offers does illustrate some of the aspects of tanha, and locates it as akusala.
Furthermore, in the Sunakkhatta Sutta we can see tanha explicitly associated with dosa,chandaraga
and avijja – a similar if not identical grouping to the three ‗fires‘ discussed :
Craving has been called an arrow by the recluse; the poisonous humour of
ignorance is spread about by desire, lust and ill-will.

This reinforces the idea that while tanha may not be confined to the three fires, and they may not
be confined to explaining only tanha, there is a significant and close association between ideas of
ignorance and hatred or aversion and the notion of tanha. This helps us to view tanha not as a unitary
negative thing, but to see it more holistically as part of a complex of mental states. This seems not
only more in line with the view we find in the Buddhist Pali texts (for all mental states, not just
tanha), but also in line with what we might best term the ‗process approach to personhood‘ that
Buddhism advances.
In assessing the spiritual importance of desire, when looking at tanha, we come to a central
point. In the process of change laid out by the Buddha, must a tanha- desire always be transformed
into, or replaced by, a different type of desire before it can be viewed as kusala? One view of the
Buddhist approach to desire is that one is not seeking to end, but rather to transform, desire. This idea
is found explicitly in some Hindu texts, and arguably is also found in some forms of Mahayana
Buddhism, especially in Tantric thought. In response to Buddhist sexuality, to this when discussing
the transgression of moral bounds:
The concept of ‗pivoting‘ or ‗overturning‘ (paravrtti) seems to lie behind the view
that rather than negating passion, desire, and sexuality, one can transmute them.
Although it may be said that ‗generic Buddhism‘,are primarily supported by Mahayana texts. Indeed,
whether the Pali texts to be studied here share the view of the Hevajra-tantra that ‗by whatever thing
the world is bound, by that the bond is unfastened‘is doubtful. That is, what evidence can we locate –
if any – for the view that one must overcome a spiritual barrier through there-direction of that very
obstacle? Can we really use tanha to overcome tanha? While the Canon abounds in negative uses of
tanha, there are notable exceptions. The most striking of these must surely be that at Nettipakarana
There are two types of tanha, skilful and unskilful. Unskilful tanha leads to
samsara, skilful tanha is abandonment, it leads to diminution.
This is a surprising passage. Tanha seemed safe as a form of akusala desire, but in
the light of this description , it appears that this may not always be the case. How
are we to understand this comment? Can we argue that such a claim is incompatible
with other claims made in Canonical texts, such as within key doctrinal formulae?
The presence of tanha in the twelve links of paticca-samuppada is surely not enough
to mark it as inevitably akusala.
The other nidanas do not all seem to be akusala by their nature. In the broadest sense of the term we
might say that all tend towards dukkha – that seems definitionally true by their inclusion in the
formula. However, we do not have to see all aspects of the twelve-fold paticca-samuppada process as
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inherently akusala. Indeed, it would seem problematic to talk about anything having inherent
properties in the context of anatta and anicca. However, we should not mistake Buddhism‘s lack of
what contemporary philosophers tend to call ‗essentialism‘ for something it is not. Some things are
akusala – such as the intentional killing of another sentient being, or harbouring hatred for others (or
indeed oneself). How are we to marry the lack of inherent properties with the making of broad ethical
and spiritual claims in Buddhism? This is not the place to enter into too full a discussion of this
notion, but it would seem that phenomena can have fixed roles in causal processes – they always lead
to certain results, without this compromising the notions of anatta and anicca. The notion of paticcasamuppada allows us to move beyond an essentialist metaphysic to an ontology of process.
In the context of tanha, the claim that there can be kusala as well as akusala forms of it is
remarkable. As discussed in the overall introduction, the kusala–akusala distinction is not to be taken
as purely one of type, but also as one of degree.
I will return to the idea of relative kusala–akusala judgments shortly, but now wish to consider two
writers who take very seriously the notion of a kusala form of tanha. We saw such an idea above in
the passage from Nettipakarana ,and both writers use this in their analysis. Buddhaghosh, his writing
Visuddhimagga is the great treaties on Buddhist Craving and Salvation, argues explicitly for the
possibility of kusala tanha. In addition to Nettipakarana he cites the more detailed enumeration of the
types of tanha found in the Sakgiti Sutta. After the three types of tanha discussed above (kama- tanha,
bhava-tanha and vibhava-tanha), and types of tanha associated with the world of sense-desire, the
world of form and the formless world, we find a controversial and important claim about three types
of tanha:

Three further types of craving– craving for [the world of] form, craving for the
formless [world], for cessation.
This last form of tanha, that of nirodhatanha, is the important one here. Nirodha, as cessation, is often
associated with the cessation of dukkha and is used in positive contexts surrounding the attainment of
nibbana. Is this, then, a form of tanha which aims at the Noble goal? Buddhaghosha suggests that
‗Controversy surrounds the meaning of nirodha tanha.‘ He cites numerous positions with regard to
this phrase, such as T. W. Rhys Davids‘ view that it indicates ‗craving for life to end‘,which seems
rather close to the notion of vibhava-tanha. While, as discussed now , there are other views of
nirodha-tanha, the Vibhakga analysis of it – where it discusses the various types of tanha enumerated
in the Sangiti Sutta – describes it in such a way as to associate it very closely with vibhava-tanha:
What then, is craving for cessation? Passion, infatuation, infatuation of
consciousness, accompanied by an annihilationistic view. This is called ‗craving for
cessation‘.
If we turn back a or so in the Vibhakga, to where the triad of kama-tanha, bhava-tanha and vibhavatanha are described, we find the definition of vibhava- tanha to be identical to the above definition of
nirodha-tanha.
Buddhaghosha, however, also refers to Other view of nirodha-tanha, claiming that ‗it refers to craving
for the cessation of everything that is negative‘. Buddhaghosha goes on to say that:
Others maintain that it [nirodha tanha] refers to a more noble, albeit paradoxical,
craving for nirvana.
Now, this might, given what I have said above, not be very different from the view of T.W.Rhys
David‘s– for nibbana is, as indicated, often associated with the cessation of that which is negative.
Why, though, does Buddhaghosha suggest that this interpretation of nirodha-tanha is paradoxical? Is it
the cessation of, among other things, desire that he refers to here? ‗The desire to be without desire‘
seems to be the area he is aiming at here. I may desire that I no longer desire something negative –
this does not seem inherently paradoxical. The question here is to do, to an extent, with the type of
desiring – the way of desiring. Is tanha for a good object still partly akusala? In the ‗way we want‘, in
the context of tanha, is the way of wanting what may be problematic? This question will be returned
to later.
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I cites Nettipakarana,which I takes as indicating that tanha may have a role in moving us towards
nibbana, when I say:
This passage lends definite support to the argument that craving for nirvana was
taken to be at least partially beneficial from a soteriological point of view.
Although he does not state it explicitly here, this indicates that tanha is indeed capable of assuming a
kusala form, as Nettipakarana states, for as we saw from the definition of kusala–akusala, that which
moves us towards nibbana is by definition kusala.
This brings us to another important passage in the construction of the notion of a kusala form of tanha
– the Bhikkhuni. sutta. Here a nun seems to offer her sexually to Ananda, and he responds with a
moral lesson. In the sutta he argues that while craving may be overcome by craving, sexual
intercourse is not to be overcome by sexual intercourse:
Sister, this body has come into being through food; yet based on food, food can be
abandoned. This body has come into being through craving; yet based on craving,
craving can be abandoned.
Ananda goes on to say that this does not hold true for sexual intercourse. This seems to indicate that
tanha can be used as a basis for the abandoning of tanha. Later in the same sutta, this is elaborated in
more detail, where a monk has heard of another who has attained nibbana, and responds thus:
Then he thinks, ‗Oh, when shall I too realize the taintless liberation of mind,
liberation by wisdom?‘ Then, some time later, based on that craving, he abandons
craving. It is on account of this that it was said: ‗This body has come into being
through craving; yet based on craving, craving can be abandoned.‘
Here we have an intriguing picture. The monk here has a tanha for nibbana, and this moves him to
make the spiritual endeavours that lead to the destruction or abandonment of tanha. Note, though, that
this abandonment comes some time after the tanha for it. While tanha has a positive sense here, it is
distanced from the achievement of the goal. Tanha here can be an initial spur to moving in the right
direction. I am not trying here to dismiss the importance of this discussion for if well-directed tanha
can, even in the long-run, move us towards, rather than away from, nibbana, then we are to consider it
kusala to some extent,as this flows directly from the nature of kusala–akusala as defined earlier,and
now I put up my point that :
Here we should distinguish between ‗self-centred desires‘ and a so-called ‗masterdesire‘ for nirvana which ‗is not on the same footing as the first order desires.‘ The
master desire, he adds, eliminates the self centred desires, until both orders of
craving are extinguished in the attainment of complete awareness.
This approach seems initially sensible, but we do need to challenge aspects of it. Why must the
‗master‘ form of desire be a tanha-type one? Given what is said elsewhere in the Canon about tanha, it
would seem one of the least suitable forms for playing such a role. Something such as chanda would
seem much more of a likely candidate. Furthermore, it is not wholly clear here how one might go
about overcoming the ‗master‘ desire – it seems qualitatively distinct from the self-centred forms
(another reason for not seeing tanha as the best term for both types of desire), and more needs to be
said in order to sustain the view of Buddhaghosha . Buddhaghosha himself does not seem wholly
convinced either, and while admitting of the possibility of kusala tanha, is guarded about its spiritual
potential:
What does need to be emphasized is that the texts nowhere assert that craving is an
end in itself in the realization of nirvana. The passages just examined (Digha
Nikaya) show that positive (kusala, nissaya) craving can at best be seen as a
stepping stone to getting rid of craving altogether.
This seems a fairly balanced conclusion, given what has gone before. Buddhaghosha seems to have a
more positive view of tanha altogether and he sets out to :
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present a more sympathetic view, a view that highlights the wider implications of
tanha, and contends that without it there would be no Buddhist spiritual life – no
brahmacariya or ‗pursuit of excellence‘ – and therefore no Buddhas.
He is clearly going much further He is not just saying ‗maybe tanha can sometimes
be spiritually useful‘, for he has a much grander role for tanha to play.
The possible metaphysical and creative power of desire, and these notions are worth bearing in mind
when he claims:
To understand tanha as simply one affect among others would be a mistake. As we
shall see, tanha is a term that has cosmic significance, and is best understood as a
metaphor that evokes the general condition that unawak- ened beings find
themselves in.
This is an approach that I takes seriously, and I will take his argument in the stages he presents it. He
begins, as he must after what he says in the quote above, with an attempt to establish this ‗cosmic
significance‘, through a cosmological perspective. To see how he does this we must return to the
Agga a Sutta, which was mentioned during my discussion of the term saraga. As mentioned earlier,
this sutta involves a situation where the beings of the world fall from a ‗higher‘ rebirth to a gross or
physical form due to desires that arise in them. This is as almost-a-creation story, and even goes as far
as to compare the sweet pudding-skin-like earth to the apple in the Biblical ‗fall‘ – an object of
temptation.
We can see then how tanha might acquire the cosmological role he wishes to ascribe to it. It is, in this
view, the engine of creation.Now, this is deeply resonant with many of the views I have discussed in
relation to Hinduism, but can we apply it to Buddhism in this way coherently? To an extent we can,
but we do not need the Agga a Sutta to help us do it.
That existence – bhava – is a result of tanha is manifest in the process of conditioned arising. But why
pick out tanha? Why not some of the other factors? As we shall see, it look at avijja, but why not
some other form of desire? What is it that leads him to attribute such ‗cosmic‘ status to tanha? On the
evidence thus far, he does seem to be overstretching the Agga a Sutta, but he does propose further
support for his claim based on the omnipresence of tanha within conditioned beings. After referring to
the presence of tanha in a deva in the Agga a Sutta, he suggests that:
Elsewhere, the Buddha declares that tanha is the ‗fuel‘ (upadana) that links one life
with the next, implying that tanha is the radical condition for existing anywhere
within the Buddhist cosmos, including its higher, more refined reaches.
This is interesting, and in many ways more substantive a point than that drawn from the Agga a
Sutta alone. However, we might question the centrality of tanha here. It is a key factor in becoming –
no sentient being comes to be with- out it. Now, on one level a certain class of beings does exist
without tanha – enlightened beings exist (post their enlightenment, and prior to their death) and are
free from tanha, but they would not have come to be without tanha.

However, there are other factors involved in the process of becoming, most notably avijja. I shall see
shortly, does try to establish the primacy of tanha here; but even if successful, can it stand alone in the
manner he seems to be suggesting? Even if we were to accept the importance of tanha as a means of
fuelling becoming, which in part is undeniable, this does not mean we are to cheer for tanha. In the
Buddhist analysis, being born is not a cause for rejoicing, but is rather a gateway to dukkha. But given
the fact of our existence, even if we take a more cheery approach to life – if we are glad to be alive –
should we thank tanha for that? It would seem that this is the way that is moving.It is continues
attempt to establish a cosmological role for tanha, and does so partly based on where we find Purima,
bhikkhave, koti na pa ayati bhavatanhaya – ‗Monks, a first point of craving-to-be cannot be known‘.
It is argue that bhava-tanha represents the primary form of tanha, and that tanha as an ever-present
form, especially given its role in the Agga a Sutta, is a basic cosmological principle. In his view, the
Canonical passages mentioned here lead to the view that tanha is:
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Understood to be the primal condition out of which all other affects can be said to
develop. Tanha, from this perspective, may be understood as the all-pervasive and
fundamental characteristic of the Buddhist cosmos; its raison d‘ tre.
I wish to establish that bhava-tanha is in some way tanha per se, what of kama-tanha and vibhavatanha? first position is to suggest that bhava-tanha is the most fundamental (‗the most general and
basic‘)of the triad. I tackles kama-tanha first.
Kama-tanha is ‗thirsting‘ after specifically sensual experiences and is, therefore, an
aspect of the more general bhava-tanha, which is ‗thirsting‘ after any form of being
or experience – it is simply the urge to be, or, more correctly, to become (bhava).
I am not sure we need go along with such a view. First, can we just place all sen- sual experience in
so easily with bhava-tanha? It seems to me that while bhava- tanha represents the craving to be, kamatanha more accurately represents the desire to have – be it an object, or an experience derived from
interaction with a physical object.We did see, in Freud and Schopenhauer to an extent, the view that
all individual instances of desiring derive from some general and primal form of desire, but can we
here apply it to Buddhist thought with regard to tanha? I give no further substantial support in making
this claim, and I remain unconvinced that bhava-tanha would be the best type of desire with which to
advance such a proposal.
If we come to this claim that bhava-tanha ontologically precedes vibhava- tanha, I say in this
case thus:
If we assume that existence does not inherently involve a Freudian ‗Death Wish‘,
then the third tanha, vibhava-tanha or ‗thirst for non- existence‘, is more likely to be
the outcome of the continual frustration of bhava-tanha and kama-tanha, and is
therefore a secondary and derived state.
There are a number of things to take issue with here. If we look at how I defined vibhavatanha earlier, we do not have to see it as a ‗Death Wish‘ – we can see it as a craving based on an
annihilationist world-view, and bhava-tanha as based on an eternalist world-view. Why does this
make one more primary than the other?
Furthermore, the desire to avoid the unpleasant, another way to view vibhava- tanha, does
not seem of necessity derived from frustration. Desires to avoid the unpleasant or seek the pleasant do
not seem appropriately placed in an ontologi- cal hierarchy. The view is based on a partial
misunderstanding of the nature of the three types of tanha. Finally, on this matter, even is successful
in making the case for bhavatanha as tanha per se, and by extension, based on the case that the start of
tanha could not be found, what would this actually tell us? We are not informed that other mental
factors do have a beginning that can be known.
My claim is that other effects flow from tanha – it precedes them – and even were it is able to
demonstrate that no beginning to tanha can be known,would also have to show that a beginning could
be found for those things which believes to be effects of this primal tanha. On tanha as cosmological
principle, on the basis of the above discussion, I remain rather unconvinced.
It continues in discussion of tanha along a line not dissimilar to, in that tanha can be seen as a
spiritual tool, viewing the roots of Gotama‘s Noble search as rooted in tanha. While it may be the case
that a tanha desire may lead to a quest that later becomes Noble and ultimately goes beyond all tanha,
does this indicate that all religious striving originates in tanha? This is the case only if we see tanha as
desire per se. If we see it as one form of desire among many, then this need not be the case. The desire
to redeem or rehabilitate tanha would make sense if and only if there were no other forms of desiring
available. Were his attempt to make tanha a metaphysical principle successful, he would indeed need
to establish the centrality of tanha to the spiritual quest.
In arguing for the necessity of tanha as a force likely to motivate us towards nibbana, it might
initially seem to make the same mistake as those who assert that Buddhism recommends the end of all
desiring. I see tanha as the whole story regarding desire in Buddhism. It is a point regarding the very
outset of the spiritual journey: that grasping after spiritual truth is better than grasping after the
suffering of one‘s enemies. It is tempting to suggest that such a view is rather close to the Mahayana
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notion of ‗skilful means‘, but the Pali texts are not without evidence of a similar approach. While the
notion of ‗skill in means‘ is developed greatly in later thought, we do find the Buddha engaging in
‗graduated teachings‘, and other episodes in the texts supply examples of ‗skill in mean‘.
Having spent some time looking at tanha, what conclusions can be drawn about it? The possibility of
kusala-tanha is intriguing, and to an extent seems acceptable, but it is – if we continue to view the
kusala–akusala distinction as something akin to a spectrum – only just kusala. It is something we can
utilise, but that which can surely only carry us so far. If we are to continue with the pre- vious
imagery, it seems like a type of desire which will soon need abandoning, or at least transforming into
some other, more kusala, type to carry us much further towards nibbana. Towards the end of this
section, it begins to seem as if the pre- scription for tanha is re-orientation and re-direction. This
clearly relates in many ways to the objects of desires, but the problem with tanha is more than just its
object. Clearly, also, if the goal is to overcome all craving then we cannot surely be seeing tanha in
too positive a light. Maybe we are, to tanha, to see ourselves as malign hitch-hikers – letting tanha
carry us forward, only to finally reveal that we have used it to later annihilate it.
The dynamics of desire
When things become manifest
To the ardent contemplating brahmin,
He abides scattering Mara‘s Host
Like the sun illuminating the sky
As we move forward , it is worth pausing for a moment to consider the stage we have reached thus
far. My attempt to establish a coherent and consistent typology of desire as found in the Pali Canon
has been partially successful. We have seen a variety of terms and the varieties of their usage, but the
picture is not always as clear as it might be, and many terms that seem in places to be inherently
akusala are used on other occasions in a more positive sense.
We might discuss this as sheer inconsistency, but there is another approach. An alternative
interpretation is to consider this as indicative of the possibilities of trans- mutation.
The picture in Buddhism is not so simple. It would seem that there are two threads in this, the treating
of desire-terms as generally akusala, but occasionally more kusala.
First, we can see the variation of a desire-types‘ kusala status, as the afore- mentioned potential of the
transformation of desire. Second, we might also see it as recognising a qualitative distinction between
two fundamentally different types of desire – but ones where the difference is hard to discern from
outside of the individual concerned. This typology is not, as I have indicated, fully devel- oped and
coherent. However, one can discern in the Pali Canon the beginnings of such a typology.
The possibility of a typology of desire is complicated by the notion of the transformation of desire.If
akusala forms of desire are capable of being transmuted, via spiritual endeavours, into kusala forms,
then a typology distinguishing inherently kusala forms from akusala forms is not needed. However,
neither approach is fully developed. Rather we get a taste of both, the two overlapping at times, and
elsewhere one of these two approaches seems presented as the key one. It is the
In seeking this clarification, the possibility is left open that no such overall clarity is possible. This
may prove to be the case for a number of reasons, but two seem most likely.
First, the compilers of the Canon may have left us an entangled picture. Desire is so deeply part of our
being in the world, that unravelling its multiple threads and their relations with each other, and other
aspects of Buddhist Dhamma, may be nigh impossible: the Canon may just be unclear on this matter.
The other possibility here is that the ideal of desirelessness is incapable of being captured by words.
While this strategy has then the danger of being seen as opportunist, it may be viable in this context.
For one who has attained nibbana, desire – as we understand it as unenlightened beings – does not
occur.
The wishes and aspirations of a tathagata may be so different in their very nature that there is no fully
accurate and complete way to convey them in words. This might lead to the adopting of two
strategies. First, the drawing of analogies between such desires and transformed versions of the
desires we do have; second, the identifying of the less akusala forms of desire that are part of the
psycho-emotional spectrum available to the unenlightened.

61 | P a g e

Sixth Buddhist Council and Dr. Ambedkar

This does seem a useful approach, and may have some mileage in it, but it is not a complete solution
to these tensions and concerns. It may be the case that such a relation could exist between the
aspirations of a tathagata and the desires of a puthujjana, but what of the right-desires of the ‗noble
ones‘ on the path, but who have not yet reached the goal? Can we view their kusala-desires as more
like the wishes of a tathagata than those of a person not on the Path at all? Maybe we can draw, at
least, an analogy between the two. However, this needs not only an understanding of paticcasamuppada, but also may only be fully coherent from a more lofty spiritual perspective than I am here
able to offer.
It may be that a notion that may reconcile these two notions of the ‗removal‘ of desire, and its
‗transmutation‘ is that of its ‗refining‘. In the notion of ‗refining‘ desire, we may be able to elaborate a
notion of change that encompasses both the removal of akusala desire and its transformation – as well
as proving compatible with the partial typology uncovered thus far. A refined form of desire would
have had its more akusala aspects removed, and hence appear transformed. A distinction we might
draw between refining and transforming is that refining might indicate the removal of akusala
elements of desire, while transforming might initially indicate the changing of the objects of desire,
followed by a change in the tone of the desire, until it begins to lose its akusala aspects, and we can
then consider the process of refining to have begun.
Furthermore, various types of desire would require relatively more or less amounts of refining in
order to achieve the status of a fully refined, wholly kusala mental state – at which point they could be
described as having been transcended. This approach will be assessed again at the end of this Oration,
to see if it can be maintained in the light of what is said here about the role of desire in paticcasamuppada and the mind–body relationship. I will further seek to see if the understanding of ‗views‘
that emerges here has any impact on this claim.
In examining the role desire plays in paticca-samuppada, I was initially inclined to describe such an
analysis as the unearthing of a Buddhist psychology of desire. Upon further reflection, I became a
little ambivalent about describing it in such a manner.
In some ways, it may be that the approach of paticca-samuppada is deeply psychological; uncovering,
as it does, the operation of consciousness and related states. However paticca-samuppada is broader in
scope. It encompasses a fuller account of causality than the purely mental, and – as will be discusse
here . It – offers a philosophical insight into the nature of mind–body relations normally lacking in
what is classed as ‗psychology‘. An investigation of desire will by its nature tend towards the more
psychological aspects of paticca-samuppada. However, it is not bordered and enclosed in as specific,
formal and hard-edged a manner as terming it a ‗psychology of desire‘ would imply.
What we can see occurring here , though, is a focussing in on the micro-level of the operation of
desire. This is why I have described this here as investigating the ‗dynamics‘ of desire. Previously I
have been working with a broad metaphysical canvas, looking at a macro-level understanding of
desire. In looking, inspired in part by Hindu approaches, at the cosmological significance of desire we
have seen the notion of desire as creative. What has begun to emerge, though, is the notion that this
creation occurs in terms of our consciousness playing a key part in this creative discussion. In order to
see what is happening in relation to desire in this macro-level process, we need to investigate the
Buddhist account of its root causes. These roots lie within us. Within us are the tools by which we
craft the world we inhabit. As such, desire may be a rude and clumsy tool for the forging of our
experienced world, but also – I am led to think by what has been examined earlier – it may be a more
precise and subtle instrument. The investigation into paticca-samuppada here is for the purpose of
uncovering this dynamics of desire.
While my intent here is more academic than therapeutic, such an investigation should provide an
insight into how we might become more skilled practitioners of wanting. If desire is one of the key
means by which we fashion our lived experience of the world, this may give us the necessary means
to build a world-of-experience less drenched in misery, stress and frustration.
I begins by examining paticca-samuppada, and then moves on to assess the role played in the paticcasamuppada processes by desire. The role of desire goes beyond the presence of tanha as a nidana in
the twelve-fold formula of paticca-samuppada, and I attempt to look at both the causes and
consequences of this role in the processes of conditioning. This leads me to a concern with the mind–
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body relationship.
While some desires might be fairly considered as wholly occurring within the mind, many – arguably
most – are for external objects, although the desire is still, of course, within the mind. Desire for an
external object may be deemed as a form of the mind reaching out into the world – desire acting as a
bridge between the internal and external. In order to assess such a view of desire, it is necessary to
have as clear as possible an understanding of how the Pali Canon understands the mind–body
relationship.
Once I have sought to establish a view of desire within the context of paticca- samuppada and begun
to outline the mind–body relationship, a clearer overall picture of the manner in which desires both
hinder us and motivate and assist us will have been delineated. I will move on from this to look at an
element of mental life that has striking similarities to the Buddhist view of desire, in the way that it is
understood in Buddhism: views. This may seem an odd topic to address at this stage, but on closer
inspection it becomes evident that its akusala/kusala status and the way it is discussed seems to echo
the discourse on desire that I have outlined.

The nature of paticca-samuppada
Were we in any doubt regarding the significance of paticca-samuppada within Buddhist thought, we
would find a stark assessment of its importance in the Mahahatthipadopama Sutta, where Sariputta
places the following words in the mouth of the Buddha:
One who sees Conditioned Arising, sees the Dhamma;
one who sees the Dhamma sees Conditioned Arising.
Here understanding of paticca-samuppada and understanding of the Dhamma in general are seen as
synonymous. To understand the true nature of things is to understand the manner in which things are
related – this makes good sense, at least once we are familiar with the notion of paticca-samuppada.
But just what is paticca-samuppada?
Paticca-samuppada is a common notion in Pali Canonical texts, and probably the most widespread
translation is as ‗Conditioned Arising‘, or as ‗Dependent Origination‘. But what are we to take it to
mean? The basic formula used to express the notion of paticca-samuppada is found at as:
When this exists, that comes to be;
With the arising of this, that arises.
The formula is completed a little later in this sutta, when we have the summary of paticca-samuppada
with regard to cessation, following the one above of arising:
When this does not exist, that does not come to be;
With the cessation of this, that ceases.
This begins to give us a sense of it. Paticca-samuppada can be, at least in a broad sense, seen to
represent the
Buddhist notion of causality. That is, paticca-samuppada offers an explanation of the causal relations
between the components of reality. If we turn to the Pali English Dictionary we see paticcasamuppada defined as:
‗arising on the grounds of (preceding cause)‘ happening by way of a cause, working of cause and
effect, causal chain of causation; causal genesis, dependent origination.
Herman Oldenberg explains his understanding of paticca-samuppada, while also concurring
with the aforementioned view of its centrality:
The Buddha claimed that his search for the nature of things led him to the discovery
of the uniformity of the causal process . . . It was the knowledge of the causal
pattern that enabled him to put an end to all defiling tendencies and thereby attain
freedom (vimutti).
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The most striking phrase here is ‗uniformity of the causal process. It is clear that paticca-samuppada
refers to causality, but in what does its ‗uniformity‘ consist? The uniformity referred to here is surely
the universality of its application. The notion of Conditioned Arising applies to all non-nibbanic
experience and phenomena. All mental and physical aspects of reality are seen as operating according
to this ‗uniform‘ causal process. Not only does it explain how things come to be and end, but it does
so without the need of reference to God, brahman, an underlying atta – Self – or any other such
metaphysical entity.
Paticca-samuppada, however, should not be taken as purely indicating a process of cause and effect.
This is what makes it so subtle a notion – both obvious and difficult at the same time. That things
come about due to causes seems, on first glance, obvious – almost a truism. What makes it a notion
which is the basis of meditation, and seen as complex and hard to grasp, is that it calls on no external
aspect. There is no first cause, and no guiding agency. Furthermore, it is not a teleological principle –
it has no aim. The reason things come into being is that certain conditions necessary for such an
arising have been fulfilled – nothing more, nothing less. Describing it in this manner makes it seem
highly reductive, but as I hope emerges in this chapter, it varies in many ways from the brand of
reductionism associated with Western science.
Adding to this lack of metaphysical necessity, having only conditional necessity, is that paticcasamuppada cannot be seen purely as cause and effect because it – despite some common
misinterpretations – does not ascribe effects to single causes. Discussing the twelve-fold nidana
formula (which I address shortly below), Herman Oldenburg makes this multiplicity of causes, or
plurality of causes which need to be fulfilled, clear:
A standard formula of twelve nidanas is most common, but there are also variations
on this, which emphasize the contribution of other conditions. These variations
show that the ‗that‘ of the abstract formula is not a single determining cause, but a
major condition, one of several. Each is a necessary condition for the arising of
‗this‘, but none is alone sufficient for this to happen.
If we need extra confirmation of this claim, we can find Buddhaghosa making the point that the
process of ‗arising‘ is not a matter of single causes and results:
Here there is no single or multiple fruit of any kind from a single cause, nor a single
fruit from multiple causes, but only multiple fruit from multiple causes.
But if this is so, does this not undermine the whole twelve-nidana paticca- samuppada process?
Buddhaghosa goes on to explain why it is that the Buddha gives such an explanation:
For the Blessed One employs one representative cause and fruit when it is suitable
for the sake of elegance in instruction and to suit the idiosyncrasies of those
susceptible to being taught. And he does so in some instances because it is a basic
factor, and in some instances because it is the most obvious, and in some instances
because it is not common to all.
This makes the whole picture much clearer, if not simpler. What the paticca- samuppada formula
expresses is an understanding of the process which might be best described as ‗functional‘. It
identifies the main causes, the obvious ones – including, in an important sense – the ones we can do
something about. The Buddha‘s teaching of paticca-samuppada was not a lecture in philosophy for the
curious, but the unfolding of a method to achieve a goal. With this in mind, we need not take
Buddhaghosa‘s comments as unsettling or undermining what is found in the paticca-samuppada
formulae throughout the Canon.
So, paticca-samuppada is to be understood as a universal and uniform explanation of ‗the functioning
of phenomena‘. However, as we might expect, given the pragmatic focus of Buddhist concern, this
notion is applied with the greatest intensity on the process of how we come to be reborn in this world
of pain, misery and frustration.
This most widespread application of the principle of paticca-samuppada concerns the aforementioned
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twelve-fold nidana formula. It is clearly going to be useful here as we can see that tanha, and other
relevant terms, crop up within it. It is stated at numerous points in the Canon, such as in the
Mahatanhasankhaya Sutta. I give the twelve-fold formula now as the basis for an understanding of
paticca-samuppada:
So, monks, with ignorance as condition formations arise; with formations as
condition consciousness arises; with consciousness as condition,mind-and-body
arise; with mind-and-body as condition, the six sense-bases arise; with the six
sense-bases as condition, contact arises; with contact as condition, feeling arises;
with feeling as condition, craving arises; with craving as condition, grasping arises;
with grasping as condition, becoming arises; with being as condition, birth arises;
with birth as condition, ageing and death, sorrow, lamentation, suffering, grief and
despair come to be. This is the means by which this entire mass of dukkha comes to
be.
Here we have a formula beginning with spiritual ignorance, and leading us, through these various
elements, to the unpleasant circumstances in which we now find ourselves. Unless we attain nibbana,
this gives us a picture of our past, present and future.
Within this process, the most obvious concern in this current context is the appearance of tanha at link
number eight. Tanha arises dependent on vedana – feeling. It is in response to incoming (and internal)
sensation that tanha comes about (although in the light of other conditions as well). Tanha acts as a
primary condition for the arising of upadana – attachment or grasping. Feeling is reliant on the contact
of sense with sense-objects. The stages prior to this can be seen as requiring some explanation. That
the six-sense bases rely upon our possession of mind-and-body (namarupa) is fairly clear, but how are
we to understand that namarupa is reliant on consciousness?
Such a connection has to be seen in the context of the Buddhist notion of rebirth, and accounts of
how one comes to be. In the production of namarupa, we can see vi aja as that which allows their
development in the womb, as we can see put explicitly in the Mahanidana sutta:
‗I have said ―Consciousness conditions mind-and-body.‖...If consciousness were
not to come into the mother‘s womb, would mind-and-body develop there?
‗No, Lord.‘
Here we can see how it is that the presence or arrival of vi aja is a prime condition for namarupa‘s
development. When there is the appropriate union of the father and mother of a child, at the
appropriate time, there still needs to be vi aja present for conception to occur. The term usually used
is not vi aja though, but the being to be reborn: the gandhabba.Can we see vi aja as the link
between conscious- nesses – between lives? I claims:
All this is evidence that it is consciousness that serves as a connecting link between
two lives, and this, of course, is unequivocally stated in the early Buddhist texts.
I presume that where one of the attainments discussed is the ability to view vi aja-sota– the moving
from one life on to another in other sentient beings. The connecting of life-to-life by vi aja, then,
makes reasonable sense in the context of the paticca-samuppada formula outlined above.
Furthermore, consciousness (vi aja) continues to condition namarupa throughout life. We can see
this with relation to the young, as Digha Nikaya continues from the passage cited above:
‗And if consciousness of such a tender young being, boy or girl, were thus cut off,
would mind-and-body grow, develop and mature?‘
‗No Lord.‘
‗Therefore, Ananda, just this, namely consciousness, is the root, the cause, the
origin, the condition of mind-and-body.‘
This shows that discernment conditions the sentient body not only in the womb, but also during life‘.
The relationship of vi aja and namarupa is, as with paticca-samuppada relations in general, complex,
and at times the conditioning can be seen to be mutual. We can see this in the Mahapadana sutta,
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where Vipassi, as a bodhisatta prior to his attaining Buddhahood, is reflecting on the processes of
paticca-samuppada:
Then indeed, monks, the bodhisatta Vipassi thought this:
‗What now would it be for consciousness not to exist, the cessation of what brings
about the cessation of consciousness?‘
Then indeed, monks, through wise attention the following insight came to be known
to the bodhisatta Vipassi:
‗Through there not being mind-and-body, consciousness does not exist, the
cessation of mind-and-body leads to the cessation of consciousness‘.
This is a reversal of the normal approach, and indeed in the text follows the more usual assertion that
namarupa is then dependent on vi aja. The two views are not in tension though, for rather we might
see their conditioning relationship as mutual. We might think that this is partly so because vi aja is
surely part of nama to an extent, albeit an aspect thereof able to be understood separately from the
nama-rupa complex. However, this does not seem to be the case. Vi aja does not seem to be part of
namarupa. AsThomas William Rhys Davids states:
nama refers to those non-physical states of a person, apart from discernment
vi aja , which are always present, thus comprising basic sentience.
He goes on to outline how vi aja relates to the nama aspects of a person:
For the ‗early Suttas‘, then, the most important dividing line within personality was
not that between the non-physical (arupa) and the physical, but between
discernment and the rest of personality, mental and physical: the ‗sentient body‘
(kaya or nama-rupa), of which discernment is seen as the ‗lord‘.
Issues raised by this will be explored further when I come to the mind–body relationship later. I could
explore the processes of paticca-samuppada further, but this would be a major undertaking, and I need
here to retain my focus on desire. .
Desire and paticca-samuppada
Clearly, the most obvious role of desire in the paticca-samuppada process is that played by tanha as
one of the nidanas. We saw previously that tanha arose conditioned by feeling, and itself acted as the
primary condition for the arising of ‗attachment‘. While this makes sense, it is best viewed in the
context of the overall definition of tanha in the Pali texts.
Why does this need addressing again here? Because if we consider the feeling–craving link, we might
be tempted to speculate that there is a problem here. For indeed many feelings can be clearly seen to
link to the arising of a related desire, but can all? Clearly the link can be broken, such that we do not
respond to the feelings we derive from our sensory contact with the world in such an akusala manner.
But even leaving that aside, might not some feelings lead to responses other than desire or craving?
While a pleasant feeling may lead to a craving for the pleasant object, an unpleasant feeling may well
be more likely to illicit aversion to something, rather than a craving for it. We find this in texts such as
the Chachakka Sutta:
When one is touched by a painful feeling, if one sorrows, grieves and laments,
weeps beating one‘s breast and becomes distraught, then the underlying tendency to
aversion lies within one.
This is why we need to return to the three classes of craving enumerated in the textual accounts of
tanha. I cite the three types of tanha as found in numerous locations, including the Mahasatipatthana
sutta, as kama-tanha, bhava-tanha and vibhava-tanha. We can see how a pleasant feeling may well
lead to kama-tanha, but what of an unpleasant feeling? Perhaps the best way to understand the
aversion that such a feeling is likely to arouse is as vibhava-tanha. While we may not, on a surface
level of consciousness, experience aversion as ‗craving for non- being‘, we might also see the broader
scope of vibhava-tanha as including the desire to avoid things we dislike, to be free from painful or
difficult circumstances.
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The feeling however does not, of necessity, have to lead to any of these forms of tanha, for the feeling
itself is not identical with the craving. It is at just such a point that we can plainly see the scope for
meditative interventions. While the overall process of paticca-samuppada can be addressed –
especially its root of avijja – it is this response to the feelings generated by sensory interaction that
would seem most open to our own interactive manipulation via meditation.
This is a critical stage of the process. When phassa (contact, stimulation) occurs in relation to one or
more of the six sense bases, we have, as it were, an incoming sensory occurrence (even if from the
non-rupa sense-base of mano). What is then generated within us at this stage is vedana – a feeling,
whether of pleasure, pain or neither-pleasure-nor-pain. It is with this as condition that we have the
arising of the key stage here – the arising of tanha. This makes clear that it is how we respond to
vedana that is critical.
Indeed, we cautions us against seeing vedana as leading, of necessity, to tanha:
Sensation (vedana) is not the ‗cause‘ of craving (tanha) and still less is craving the
necessary consequence of sensation.
We have the opportunity to step aside from our habitual responses, to prevent our response leading on
to upadana (attachment, grasping, clinging), and to find a means of responding to sensory input that
does not lead to attached states of mind towards the objects of experience. Of course, by ‗sensory
input‘ here we must continue to understand this as a broader notion than that of, say, my idea of
‗sense datum‘, for the six sense bases represent this wider idea of the five physical, or conventional,
senses along with the idea of mano, ‗mind-organ‘.
What is intriguing here is just how mano operates in this context. It is not merely a receptacle
for the empirical world – it is not a earthen pot into which the senses are poured, and although ‗mind‘
will be addressed in more detail later, we need to understand here its role within the idea of the sensebases. We could see it in terms of being a set of mental events which we become aware of,but how
does this link with the idea of the arising of phassa based on it? Were one to take such a view – that
mano is the sense that perceives the mental content, separate from mano – there might well be the
danger that one would then begin to think of a Self which is distinct from mano, where the mind is the
object experienced with a discrete Self as the subject. This is too fragmented a view for the approach
taken in the Pali Buddhist approach. Not only is there the danger here of developing an erroneous
atta-ditthi, but also, as will be demonstrated later, the holistic or integrated approach to mental
functioning taken in the texts opposes such a distinction.
We may do better to see the role of mano in a different light. Rather than treating it as an equal
member of the six sense bases, we might view it as having another role. We might view mano in the
role of integrating the five senses into a experiential whole. Here mind is what transforms the complex
jumble of rapidly arriving sense-data (here Ayer‘s notion seems more appropriate) into the experience
of the senses that the person is subjected to. While mano also has objects of its own, concepts,
memories and the like, we might, if of a Kantian bent, say that mano is what turns the interaction of
the world of noumena and our senses into that which we experience as the phenomenal world. I
suggests this very role for mano:
Buddhism emphasizes that, whatever the external physical world is like, the ‗world‘
of our actual lived experience is one built up from the input of the five senses,
interpreted by the mind-organ.
Here mano has a role quite distinct from that of the other sense bases. It is, then, through the
interaction of this complete ‗perceiving system‘ that we develop the vedana that craving is a response
to. The translation of the Samma-ditthi sutta – wherein the six sense bases are enumerated – has an
interesting explanatory note on the nature and role of mano in this context:
Mind-base (manayatana) is a collective term for all classes of consciousness. One
part of this base – the ‗life continuum‘ (bhavanga) or subliminal consciousness – is
the ‗door‘ for the arising of mind- consciousness.
Here we get a view which seems, if not at odds with that of Harvey, at least with a
different emphasis. But what do they mean here by ‗mind consciousness‘?
Mind consciousness (mano-vi aja) comprises all consciousness except the five
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types of sense consciousness just mentioned. It includes consciousness of mental
images, abstract ideas, and internal states of mind,as well as the consciousness in
reflection upon sense objects.
So, if the ear-base leads to ear-consciousness (as is frequently said in the suttas),we might expect the
mind-base to lead to this notion of mind-consciousness. There may be problems with this view
though. First, and most obviously, vi aja precedes the sense bases in the twelve-fold formula of
conditioned arising. However, we do not need to see the formula of conditioned arising in severely
linear form. While vi aja in general may arise at an earlier point in the process, these specific types
of vi aja do seem dependent on the presence of the sense bases for their arising. Furthermore, this
sequence is not followed slavishly in the texts themselves. As it is important to arguing against the
view that vi aja‘s early place in the sequence implies that it possesses a narrow meaning of just
‗sensation‘. I see the twelve-fold sequence in broader terms:
Saratchandra‘s notion that the traditional cause and effect sequence of factors
prevents vi aja from bearing a developed sense of consciousness seems to reflect
an excessively mechanistic view of the sequence.
I goes on to point to passages such as there where vi

aja appears later in the sequence.

Second, seeing mano as just another ‗sense-organ‘ seems to leave out the notion of mano as an
integrating principle of experience. Furthermore, as suggested above, what is it that has the experience
of manovi aja? If we were to see the five rupay bases as integrated by the manayatana, it would
follow that the five consciousnesses arising from them might be likewise integrated by manovi aja,
but this is not really the issue. The key point here is to avoid a too simplistic view of the nature of
mano, as I can suggests:
misunderstanding also arises from an inadequate appreciation of the role
of mano as a ‗sixth sense‘ in Buddhism. . . . But although mano is one of the
senses, it must be emphasized that, in a special way, it is more than this; mano is
the ‗integrator‘ or matrix of the other senses.

It is this more holistic and integrated approach to the role of mano that seems the most sustainable.
Indeed the use of mano in the Pali texts does give it this wider role. At this aspect it is attributed a role
sitting between the existence of a sense object and the experience of it; that is, mano is what leads
from a raw piece of external reality to our conscious experience thereof:
When internally the mind is intact and external mind-objects come into its range
and there is the corresponding (conscious) engagement, then there is the
manifestation of the corresponding section of consciousness.
However, it is worth noting that the text also gives parallel statements on the five senses as well:
about the eye, the ear and the like. However, that does not prevent us from seeing mano as a sensory
organiser, as well as a sensory-receptor for mind-objects. What is also revealing of the role of mano is
that it is, unlike other sense-organs, in need of special levels of ‗guarding‘ or mindfulness. All the
sense-doors need ‗guarding‘, but mano seems in need of particular attention. We can see this in the
Dhammapada:
One should guard against agitation of the mind,
one‘s mind should be of good conduct,
giving up bad-conduct of the mind,
one should be of good-conduct of the mind.
Here the mind is seen as capable of good and bad conduct – much more than a mere organ of the
senses.
Thomas William Rhys Davids offer a detailed analysis of mano wherein he asks a number of
questions. In response to asking ‗Is mano consciousness?‘ he observes that while it is given as a
‗sense‘, passages such as indicate its capability for thought, leading him to the conclusion that ‗Mano
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is therefore a center for conscious processes.‘
Again I goes to support for the integrating of sensory experience as a key role for mano, arguing that
mano responds in such a way as to be this integrator, or as he puts it:
Mano is, therefore, a coordinating center for the other senses, and perhaps an
instrument for recollecting past events.
This matches with what has been argued above, but this notion of mano as a means of accessing or
recalling memories is interesting. One presumes that this is when this integrative instrument is turned
at inward data – and makes sense of prior impression – away from its usual role of marshalling its
resources to offer an integrated view of new, incoming impressions.
If we see the notion of a ‗mind-door‘ process alongside that of the other five sense-door processes,
this may give an insight into the nature of mano. While there is not the space here to get drawn into
the complex ways in which Abhidhamma understands the perceptual process,it may be useful in one
respect. In seeking to see how mano sits alongside the other five senses, we might learn more by
seeing what the objects that enter consciousness through the mind door are. That is, who comes
knocking at the mind-door? At numerous places, we see that it is a mental object, as Rhys Davids
reminds us:
But what is the object at the mind door? Traditionally it may be any kind of object –
past, present or future, purely conceptual or even transcen- dent. In the normal case,
however, it will be either a memory of the past or some kind of concept.
This gives us a further sense of the manner in which mano is seen to operate; mano is not only a
means to process raw sensory data, but also a means by which mental objects are dealt with.
Mano then has a key and varied role. It is involved in perception, that much is quite obvious, but it
also needs focussing on in relation to the notion of ‗heedful attention‘.As Hermann Oldenberg
suggests, ‗the phrase manasi-karoti is used in many forms to express attention‘. The Dhammapada
passage above also indicates an active role for mano, giving it a sense of thinking, but also an ethical
component. This leads us far away from it just being a naive notion of the brain as a sense- organ
(although I am not convinced that it rules out this forming part of its broad and inclusive definition),
and to concur with view of mano:
Mano is generally conceived as an active agency, not only as a sense, content with
passively receiving impressions and passing them on.
If we look further, into Abhidhamma analysis of this, we find lengthy if not always that enlightening
discussions
in the Vibhakga. After a fairly predictable account of the bases, albeit very detailed, there is an
account of the ‗elements‘ (dhatu). These are given(Vibh.) as ‗extension, cohesion, heat, motion, space
and consciousness‘.This would seem of little relevance to the current discusion, but if we look beyond
this to the more detailed sections, we find the more detailed twelve-fold account, which contains the
notion of the ‗mind-element‘, the mano-dhatu.Eugene Burnouf‘s translation of this gives an
interesting view of mental activity in relation to the sense-experience (such as eye-consciousness)
arising from the interaction of the sense bases and contact:
Therein what is mind-element? Immediately after the cessation of the eyeconsciousness-element that has arisen there arises consciousness, mind, ideation,
heart, lucence, mind, mind base, controlling faculty of mind, consciousness, the
aggregate of consciousness; and, depending on the aforesaid, mind element.
Interestingly, the same series occurs after the other sense-consciousness-elements (such as tongueconsciousness-element) – all lead to these various mental events – including the mind base. Here we
see a more complex and mutually conditioning picture than in the basic twelve-link formula. While
there is not the space here to follow this up in greater detail, it does seem that upon closer examination
the five physical/conventional senses spark within us the setting in motion of mano – and it is through
the mano-managed response to phassa that we come to consciousness of an object of experience.
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Vedana makes sense in this context not as just a neutral collision of the world and our senseapparatus, but the feeling that vedana refers to is the subjective (in the sense that it is mindnegotiated) manner in which we experience the world. It is this world that we tend to respond to with
craving – not to the world-as-it-is- independent-of-us-perceiving-it. This now ties in much more
clearly with the idea of ignorance as a key factor.
Craving then is not inherent within us in the sense of a fatal flaw, or some aspect of human nature
(‗sentient-being nature‘?), but can be much more clearly understood as, in part, due to the way we
view the world. This gives a pragmatic justification to Pali Buddhism‘s seeming pre-occupation (at
least in Abhidhamma texts) with the process of perception. Greed and craving, the villains of the
desire pantheon, do not arise spontaneously, but are – to a large extent – the result of a process where
our perception of ‗reality‘ is skewed and distorted by an ignorance of the nature of the world. At a
most fundamental level this ignorance is surely of the three marks – anicca, dukkha and anatta. It is
these conditions – of incoming sensory experience processed in a manner conditioned by our deep
ignorance of the true nature of things – that lead to craving.
If we consider tanha as based on feeling, does not desire – at least in this form – seem to be primarily
reactive? Such a view is not as helpful as it might seem. If we see it as reactive because it is
dependent on conditions, because it is a response to feeling, then everything has to be also seen as
reactive – for everything in this world, nibbana excepted, is conditioned. Therefore we need not see
the necessity of conditions for the bringing about of desire as indicating that desire is somehow
passive.
Having seen how tanha-desire fits into the twelve-fold paticca-samuppada formula, we still need to
see how else we can see it playing a role in the processes of conditioning. Following tanha in the
twelve-fold approach is upadana. This term has been discussed earlier, but it is via it that we reach the
final triad of the twelve-fold formula. I group the last three together as they collectively demonstrate
one sense of the power of desire.
The power of desire was a central theme and may seem to have taken something of a back seat in the
Buddhist analysis thus far, but it is through the conditions of tanha and upadana that we are led to
coming into being and being born, and therefore continue to be subject to ageing, death and other
assorted unpleasantnesses.
In the context of rebirth, we can see the power of desire fully uncloaked. What this brief analysis of
Conditioned Arising has done is to let us see beyond the nature of desire, as discussed earlier,on to the
consequences of desire and its roots. We can now see the full sense of what is indicated by the second
Noble Truth; how desire as craving and attachment leads to dukkha in the broadest sense by delivering us repeatedly into this world. It has recognised this vital aspect of the operation of craving:
Perhaps the most striking feature of the rebirth process is the central role craving
has in necessitating or provoking it, as well as transmitting the energy that
characterises rebirth. In this way craving takes on an impor- tance not just in the
present life but in the whole structure of samsara. We can say with confidence that,
more than any other factor, craving ‗turns the wheel‘.
It seems clearly right in his first comment here, but is craving as pre-eminent as he suggests by the
phrase ‗more than any other factor‘? It is certainly one of the most critical, and as I have suggested
here one where we have – along with avijja – a significant opportunity to effect an intervention.
Nonetheless, we must be wary of raising tanha to too high a status, lest we begin to mistake it for a
notion of ‗human nature‘. Craving does indeed ‗turn the wheel‘, or act as ‗fuel for the fire‘,but it can
act as such only in the context of spiritual ignorance – avijja.
An illustration of the power of tanha which has much populist application in the Buddhist world, but
which for me seems charged with poignancy, is related to a specific type of rebirth born of craving,
greed and attachment. That is, the fate of petas – ‗the departed‘. We can view this unfortunate postdeath fate as an embodiment of the consequences of desire.
Often described as ‗hungry ghosts‘,petas (Sanskrit: preta) are those whose attachments to this world
are so strong that at death they do not attain a ‗fresh‘ rebirth, but remain close to their previous lives
as tortured spirits. The term is linked to that used in the Vedas to refer to ‗spirits‘– especially in the
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sense ofthose who attain the realms of the fathers, but also as what we might commonly refer to as
ghosts.
Popular belief represents some forms of these beings as having huge bellies but tiny mouths – a true
embodied form of the nature of craving. The seventy-fourth dilemma of the Milindapa ha, concerns
offerings to the dead, and gives an insight into the types of petas. Rhys Davids‘ note, in his
translation, also helps us see petas without making the error of attributing to them a ‗soul of the
departed‘-type status. He writes of petas that they:
are not ghosts, disembodied ‗souls‘, but new beings whose link of connection with
the departed is ‗not soul‘, but Karma.
While we may feel him a little over-pedantic regarding the term ‗ghosts‘, it is interesting to see them
as ‗new beings‘ – for they are often seen as closely con- nected with the ‗old being‘ – but then, new
born children may be seen to exhibit ingrained personality traits from their preceding existence. As so
often in a certain style of post-Canonical text, Milinda‘s questions seem to revel in foul details,
talking of the petas who live on vomit and the like, but two of the categories of peta are dominated by
hunger and thirst, or just thirst. The state of petas is often seen as deeply miserable, but is still seen as
preferable at times to the animal realm. I have only been able here to touch on the state of petas, but it
is worth noting that this sub-human birth is seen as particularly characterised by the thirsting and
craving that we will need to eliminate to go beyond, or maybe above, human birth.
We have, then, seen here how desire can be understood in the context of Conditioned Arising. But to
see desire more fully we need to not only see what it is, as discussed earlier,and how it is a cause and
an effect, as above, but also examine ‗where‘ it is. Where is it that this thing ‗desire‘ occurs? This
leads us to consider the site of its arising – the nama-rupa complex.

The mind–body relationship
The analysis offered so far as here has seen how forms of desire relate to paticca-samuppada. In the
twelve-link nidana process, we saw tanha as the result of various conditions being fulfilled. One of
these, and surely one of the most interesting, is nama-rupa. This term is sometimes translated as
‗name-and-form‘ – the literal translation, but may also be, and often is, rendered as ‗mind-and-body‘.
We can perhaps see it as an overall term for referring
to the five khandhas, as the combined elements that go to make up a person.It is within this nama-rupa
complex that desire arises, and in order to gain an overall picture of desire, we need to examine this
site of its arising.
The relationship between mind and body is an important topic in Western philosophical thought, and
Indian philosophy has also wrestled with the complex questions regarding the way mind and matter,
the mental and the physical, relate to each other and interact. To draw together the threads of our view
of desire here, it is therefore necessary to gain an understanding of the Buddhist view of this
relationship.
Clearly this issue has relevance for more than desire. The relationship between mind and body will
indicate to us whether or not, for example, it makes sense to think of mind as existing without body,
or whether the distinction between an unenlightened and an enlightened being can be understood in
terms of the types of dukkha they can be subject to (the enlightened normally being considered as
capable of suffering only physical dukkha).
Some older Western stereotypes of Buddhism saw it as a religion of harsh asceticism. However, there
is a clear rejection of extreme forms of spiritual practice. In accounts of the Buddha‘s life, we see him
try such methods and find them ineffective as a means to spiritual satisfaction or liberation. In the
Mahasaccaka sutta, prior to taking up the path that finally leads to nibbana, the Buddha rejects the
extreme methods he has been trying:
Indeed, by these severe austerities I have not attained super human-states,any
discrimination in knowledge or insight fit for the noble. I wonder, could there be
another path to awakening?
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So, the body is not to be tormented or subject to extreme action such as starvation. In the same sutta,
we find an excess of the pursuit of sense-pleasure likewise rejected, and the distinctive middle-way
outlined. As a result of this approach we can presume an attitude to the body that refrains from seeing
it as something to be defeated in this harsh manner.
However, this view of the body is not to be taken, as a result of this, as wholly positive. Indeed, we
often find it described in considerably less than glowing terms. Reflection on the foulness of the body
is a common strategy for trying to free us from attachment to the body. This is often in conjunction
with deeply graphic descriptions of the body after death, such as in the Satipatthana sutta, where the
dead body, eaten by worms, jackals and the like is compared to the body of the living:
This body, indeed, is of the same nature, it will be thus, it is not exempt.
This rams home the message of the transience and fragility of our embodied existence. Buddhaghosa
seems almost a little too keen to reinforce this in the Visuddhimagga.We might view the rejection of
extreme asceticism and this viewing of the body as something gross and unpleasant as being in
tension. Overall though, we can see the two as compatible. The former is the judgment that these
practices cause unnecessary dukkha, the very thing that Buddhism seeks to avoid, and as an
ineffectual means to spiritual progress there can be no justification for recommending or indulging in
such practices.
The latter is, one presumes, an approach to the body which seeks to undermine our deeply seated
attachment to both the body and the pleasures which are channelled to our consciousness via the
sense-doors of the body. These attachments are problematic due to the fleeting nature of the body and
its health, and likely to lead us to further dukkha.
Before I continue though, it is incumbent upon me to take a look at this nama-rupa entity, this
temporary collection of conditioned phenomena that is what ‗we‘ are. To do so I will begin by
looking at nama and rupa individually before trying to see how they operate together.
Following from the discussion above, I begin with rupa. Rupa is most essentially a term for ‗physical
form‘.The Pali English Dictionary gives it as ‗form, figure, appearance, principle of form, etc‘. While
its usual application is to the physical form of persons, it is also used to refer to materiality in general.
This materiality is seen as made of the four great elements of matter: the earth element, the water
element, the fire element, and the air element. As we might expect, commentarial and Abhidhamma
literature is happy to expand these categories in some detail, where a distinction is made between
these primary elements and ‗derived‘ forms of materiality.
Mindfulness of the body is a vital component of Buddhist meditation practice, often initially
based on observation of the breath. However, beyond the breath, aware- ness and paying attention to
the body and its functioning can have great spiritual value. Citing , and referring to that:
In a rather similar way, for the bhikkhu who develops mindfulness concerning the body
ten benefits (anisamsa) are to be expected; the last of these is the destruction of the
asavas.
Clearly the body, if not a wholly positive entity, has some role to play in the spiritual life then, if its
contemplation can be instrumental in this manner.
Nama is literally ‗name‘, and is used throughout the Canon to refer to people‘s names. However it is
also widely used to refer to the non-material aspects of a person. Of the five khandhas, four of them
are covered by nama: vedana, sa a, sakkhara and vi aja.It is when these are combined with rupa
that we are able to coherently talk of a ‗person‘ being present. The Pali English Dictionary states this,
but adds an intriguing gloss:
Theseas the no tic principle combined with the material principle make up the
individual as it is distinguished by ‗name and body‘ from other individuals. Thus
namarupa=individuality, individual being. These two are inseparable.
While the bulk of this comment seems wholly in keeping with the usage of nama and rupa in the
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Canon, the last sentence is surely more controversial. It may seem a perfectly sensible claim, as one
would expect that, in our current scientific view of persons, nama is conditionally contingent on the
presence of rupa. Certainly a number of scholars take this view, Buddhaghosha feeling it to be a
relatively settled matter. Discussing the process of rebirth and the manner in which consciousness
may act as the link between lives, he writes:
It is important to note that in the early texts there is no mention of this consciousness
surviving even for a moment without the support of a psychophysical personality. In other
words, early Buddhism does not contribute to a theory of disembodied existence.
This is in keeping with a general Buddhist theory of mind and matter as deeply entangled and
intertwined within the entity of a person.We do find much to sup- port this view in the Pali Canon, but
perhaps the clearest summary of this is to be found in the Milindapa ha, in a dilemma posed by the
King entitled the Nama- rupa-patisandahana-pa ho – ‗the question of the rebirth as name-and-form‘:
The King said ‗Honourable Nagasena, you were talking of name-and-form just
now, but what is ―name‖, what is ―form‖?‘
‗It is this way O King; what is gross,94 this is form. What is subtle, mental,95 this
is name.‘
‗Honourable Nagasena, why is it that name is not reborn alone, or form alone?‘
‗O king, these are closely connected to one another, they are of a nature to arise
together.‘
‗Provide me a simile.‘
‗It is as with a hen, O King, an embryo would not come to be separately, an egg
would not come to be separately. Both are closely connected to one another, arising
into being together. In this very way, O King, if there were no name, there would be
no form; Name and form are both closely connected with one another, arising into
being together. They are as this as they run through all time.‘
‗You are ready, Nagasena.‘
Here, in Nagasena‘s usual manner, we find a clear statement of the mutual reliance of nama and rupa.
There does seem to be a problem though. Nagasena seems to be either unaware of (which seems
unlikely), or forgetful of, the formless realm (a rebirth destination where we have no rupa), as well as
– inversely – the state of cessation where mind stops. If we take the above view of the nama–rupa
relationship to refer to just kama-loka rebirths, the argument may be seen to lose much of its force. I
shall return to this issue shortly.
Summarising the view given in the Pali texts, Rhys Davids claims that this deep inter-connectedness
of nama and rupa prevents Buddhism from becoming a form of mind–body dualism:
While nama is centred on citta and rupa is centred on the ‗four great elements‘,
there is no dualism of a mental ‗substance‘ versus a physical ‗substance‘: both nama
and rupa each refer to clusters of changing, interacting processes.
The processes of nama and rupa also interact with each other, from the moment of
conception, mutually supporting each other.
While this seems in line with the view outlined throughout this section, Rhys Davids makes a more
intriguing claim:
The Pali suttas (though not later Pali material) includes indications that the early Buddhists regarded
consciousness (vi aja) as able to ‗break free‘ of the network of interactions.
This can be seen to have other implications (such as for the nature of nibbana), but also is interesting
with regard to the ‗formless realms‘ – where vi aja is separate from both rupa (which is not present)
and nama, but is still conditioned by mental factors which are part of nama. While Harvey uses this
notion, in a variety of pieces, as the basis of his approach to nibbana, the viability of nama, or at least
elements of nama, existing independently of rupa is challenging. Many, under the influence of
reductive Western science, see ‗mind‘ as somehow depend- ent on the physical brain; be this in terms
of identity theory, or seeing mind as some kind of epiphenomenona of the brain.
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The idea of elements of our mental make up being able to exist independently of the physical is hard
for us to grasp, but the suttas are suggestive of such a pos- sibility. Some of the powers of arahats
such as mind-projection and mind-sharing seem to break aspects of nama away from its rupa
conditions.
We also need the notion of there being the possibility of nama breaking away from rupa, if the
aforementioned notion of a ‗between-lives state‘ is to be viable.Clearly some take the view, as
Budhaghosha does above, that such a state is incompatible with the stance of early Buddhism, and it is
not accepted by Theravada orthodoxy. But if we were to accept the possibility of separation, such a
notion may be more coherent. I clearly feels that such a breaking-away can be achieved,and does so
on the basis of his argument that:
Early Buddhism accepted a kind of spirit-like life-principle whose primary process
is discernment.This life principle is not identical with the mortal body, nor wholly
different from it; though it is ‗supported‘ by and ‗bound‘ to. It leaves at death.
Such a principle is, by its very nature, surely an element of one‘s nama existence. How are we to
understand such claims though, in the light of previous statements, such as that of Nagasena, that
indicate the deeply intertwined nature of nama–rupa? If we wish to maintain Harvey‘s claim that
Buddhism avoids the dualism he describes (which is rather Cartesian in nature), can we allow for this
rupa-less nama?
If we take a broad view of Buddhist thought, there may prove to be no reason why we cannot accept
such matter-independent mentality. Buddhism has a more consciousness-populated view of the
cosmos than contemporary reductive science. In a world-view containing ‗formless states‘ as rebirth
locations, a universe of devas and petas, a consciousness freed or temporarily separated from
materiality seems less peculiar a notion. For example, when the types of becoming – bhava – are
enumerated in paticca-samuppada analysis, we find three types of becoming. Appropriately enough,
we can see this in the Samma-ditthi Sutta:
There are, Sir, three types of becoming: becoming in the world of sense- pleasures,
becoming in the (realm of elemental) form,becoming in the (realm of) formlessness.
This clearly indicates non-rupa forms of bhava, and such an arupabhava indicates that the relation of
nama and rupa that we are experiencing in our current lives is only conditional, and not necessary.
This should not surprise us. While both nama and rupa are both temporary collocations, there is no
reason to believe that this indicates both stop and end together. Furthermore, if we take rebirth
seriously we must surely presume some elements of nama to outlive the cessation of our rupa states
which takes place at the death of the body.
However, this does not necessarily indicate that nama, or elements of it, are able to be free of rupa in
this world. In these other realms mentioned it seems wholly feasible, but there seems little to support
such a notion as widespread in the Pali Canon. Perhaps the most convincing evidence for one who
would argue for a this-world rupa-less nama is the powers of arahats. However, an arahat has a
radically altered form of nama, and one may presume that they also have a drastically modified form
of nama–rupa relationship.
At this point I have begun to establish the Buddhist notion of the mind–body relationship as
representing a holistic concept of the ‗person‘. A person is then made up of these mutually
conditioning and deeply intertwined sets of processes. That said, how does such a view contribute to
the current concern with desire?
Desire is surely primarily a nama phenomenon. But, as we have seen, it is so often a reaction to the
rupa, to the world of matter, most directly to vedana. We saw previously that desire is a response to
‗feeling‘, which itself derives from ‗contact‘, based on the ‗six sense-bases‘. What is intriguing here is
whether this indicates that desire requires a rupa basis. Were the analysis of the twelve nidanas to see
only the five-senses as conditions for tanha, then we could draw such a conclusion. However,
Buddhism offers us six sense-bases. The non-physical one of these is mano – mind. We have seen
mano already in this chapter, but I wish to return to it here to see how we can understand it in relation
to the arising of desire-states.
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Mind as a ‗sense-door‘ has an odd ring to western ears. We can easily see the basis of sensory
perception in the five senses of sight, smell, touch, hearing and taste; but mind? If we see nama as
non-physical, we might be tempted to think that we can treat mano as equivalent to the brain as a form
of perception, the phys- ical basis of mental states. This need not conflict with the view that certain
specific states of ‗mind‘ can exist independently of mano as brain. Such states would not be able to
have any of the ‗five-sense bases‘ as conditions, but may have as conditions mental events. Of course
some of these mental states which act as conditions for non-rupa-dependent mental states may
themselves have an orig- ination in a nama–rupa interaction. But is this view of mano compatible with
its usage in the Pali Canon?
Mano merits one of the longest entries in the Pali English Dictionary and from the primary definition
of the term it is not clear that the aforementioned view of mano as the sense-response to the activity of
the brain is going to be sustainable:
Mano represents the intellectual functioning of consciousness, while vi aja
represents the field of sense and sense-reaction (‗perception‘), and citta the
subjective aspect of consciousness.
Clearly perceptive acts occur within a specific element of consciousness, and leaving citta to deal with
the subjective component does leave room for the inter- pretation I have offered of mano, but is this
enough? If we do wish to continue viewing mano as the sensing of the phenomena produced by brain,
then the rest of the Pali English Dictionary view may be more supportive:
The rendering with ‗mind‘ covers most of the connotation; sometimes it may be
translated ‗thought‘. As ‗mind‘ it embodies the rational faculty of man, which as the
subjective side in our relation to the objective world, may be regarded as a special
sense, acting on the world, a sense adapted to the rationality (reasonableness,
dhamma) of the phenomena, as our eye is adapted to the visibility of the latter. Thus
it ranges as the 6th sense in the classification of the senses and their respective
spheres.
If we do take this view, then all tanha would seem to derive from a rupa basis – if mano has a rupa
rather than nama basis.
We do not need, however, to adopt this position. Mano, as previously noted in this chapter, has a more
complex role. If we see mano as, in part, the manager of the sensory process, we can avoid a
simplistic view of it as ‗brain‘ while retaining for sa a the role of sensory perception itself.
Another reason to reject the view of mano as ‗brain‘ is that it is not seen as part of rupa, the physical
body. As Peter Harvey states, drawing on the Patthana and the Vibhakga that:
Not only the physical basis of mind, but the mind itself is present from conception.
This seems to undermine the possibility that mano is brain, as it would seem that mano can exist
where there is, as yet, no brain.
Where then does this leave us with regard to the overall position of the mind–body relationship,
and the place of desire therein?
What has been gained through an examination of mind–body understandings is the way in which
desire can be seen as mental in almost all aspects. Stimulation of desire may originate outside the person, but the desire itself arises as part of a set of mental causal processes. It seems unlikely that the
physical alone can be a source of the arising of desire; desire is a mental response, based on a
combination of perception, choice and other conditioning factors.If we are to intervene in the
processes of desire, it is within the mind that such interventions are to be undertaken. This may seem
an obvious conclusion, but it represents an important first stage in coming to the control and
management of our desires.
Furthermore, we have begun to see the role desire has in the framing of our consciousness. This is a
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two-way process; for as desire contributes significantly to the way we view the world, our conscious
(and sub-conscious) responses to sensory and mental events determine the nature and extent of any
desire that occurs. We might, and this is partly why I now move on to look at the status of ‗views‘,
argue that craving-desires and ignorance of the way things really are (tanha and avijja) are mutually
reinforcing mental factors.

Satipatthana
In the Pāli Tipitaka, the four satipaṭṭhānas can be found in the Satipaṭṭhāna Sutta ,as well as in Digha
Nikaya which is mostly the same with the addition of the four noble truths.It is found throughout the
Satipaṭṭhāna-samyutta which contains 104 of the Buddha's discourses on the satipaṭṭhānas.Other
saṁyuttas also deal with satipaṭṭhāna extensively, such as the Anuruddha-saṁyutta.
Furthermore, the satipaṭṭhānas can be found in the Vibhaṅga (a book of the Theravada Abhidhamma
Pitaka) in a form which differs from that in the Satipaṭṭhāna Sutta. According to Eugene Burnouf
and Manasi Sayadaw , the satipaṭṭhāna formulation in the Vibhaṅga is actually an earlier version of
the formula (it includes less elements than the Satipaṭṭhāna Sutta).
The Chinese Tripitaka also contains two parallels to the Satipaṭṭhāna sutta; Madhyama Āgama
(belonging to the Sarvāstivāda) and the Ekottara Āgama , Ekāyana Sūtra (possibly from the
Mahāsaṅghika school).Their presentation of the satipaṭṭhāna formula has some significant differences
with the Theravada version. For example, Madhayma Agama lists the four jhanas and the 'perception
of light' under mindfulness of the body as well as listing six elements instead of four. However they
generally share the same structure and several basic practices.
According to Mahasi Sayadaw the Sarvāstivāda Smṛtyupasthāna Sūtra seems to emphasize samatha
or calm abiding, while the Theravadin version emphasizes vipassana or insight.The Sarvāstivāda
Saṃyukta Āgama also contains an entire section devoted to smṛtyupasthāna, which parallels the Pali
Satipaṭṭhāna-samyutta.
The Sarvāstivāda Abhidharma text called the Dharmaskandha also contains a passage with the
smṛtyupasthāna schema.
This
is very similar to the passage from the Vibhaṅga.The
Śāriputrābhidharma, an Abhidharma text of the Dharmaguptaka school, also contains a passage with
the smṛtyupasthānas.
Another parallel passage of the satipaṭṭhāna schema can be found in the Pa cavimsatisāhasrikā
Praj āpāramitā sutra.Another passage is found in the Śrāvakabhūmi.

Connection with other Buddhistteachings
The satipaṭṭhānas are one of the seven sets of "states conducive to awakening" (Pāli
bodhipakkhiyādhammā) identified in many schools of Buddhism as means for progressing toward
bodhi (awakening). The early sources also contain passages in which the Buddha is said to refer to
satipaṭṭhāna as a path which is "ekā-yano" for purification and the realisation of nirvana. The term
ekāyano has been interpreted and translated in different ways including "the only path" (Soma),
"direct path," , "path to convergence" i.e. to samādhi and the "comprehensive" or "all-inclusive" path
where all practices converge.According to Buddhaghosha , in the context of the graduated path to
awakening found in numerous early texts, the practice of the satipaṭṭhānas is closely connected with
various elements, including sense restraint, moderate eating, wakefulness, clear comprehension,
seclusion, establishing mindfulness and abandoning the hindrances.
The status of views: a structural analogy?
Buddhism presents an interesting position with regard to the way it conceives its own teaching. One
on hand, as we shall see, we are warned to be careful to avoid becoming ‗attached‘ to specific views
or doctrinal positions. On the other hand, we see Buddhism as a tradition deeply concerned with the
clarification and articulation of its teachings. Benimadhab Barua in Buddhist Philosophy says : A
Historical Analysis he writes of the concern with and keenness for the clarification of Dhamma in
early Buddhism.He may well be correct in attributing the fierce energy which seems to have been
expended in scholastic activity and debate in early (and much later) Buddhism, to the Buddha‘s
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injunction that after his parinibbana the Dhamma and the Vinaya were to be teachers of the Order.
What, however, is undeniably striking is the Canonical concern with beliefs, often what we might
term philosophical beliefs – both their nature and, significantly, their consequences.
Furthermore, we also see explicitly an understanding of Buddhism‘s own doctrines that sees them as,
ultimately, something that will be no longer needed after enlightenment. We see this attitude most
famously in the simile of the raft. We find this, besides cropping up elsewhere,in the Alagaddupama
Sutta. Here the Buddha explains that, as with a raft, the Dhamma is not to be held onto, or grasped at,
once its purpose has been achieved:
In this way monks, I have shown you that the Dhamma is like a raft, for the purpose of crossing over,
not for the purpose of grasping.
This is reinforced in the Mahatanhasankhaya Sutta where correct, accurate and spiritually useful
views are also seen as a potential object of grasping, against which the Buddha warns:
‗Monks, pure and cleansed as this view is, if you do not cling to it, have greed for it, treasure it, be
attached to it, then have you understood that the Dhamma is like a raft, for the purpose of crossing
over, not for the purpose of grasping?‘
‗Yes, Sir.‘
Bhikkhu Bodhi summarises the Buddha‘s attitude to views when he writes:
The Buddha regards the adherence to views as part and parcel of the phenomenon of suffering, and in
many suttas he has shown the problems to which such adherence can lead.
While I shall return shortly to the precise nature and status of views, this does give us a sense of the
extent to which doctrines and teaching are seen as functional or instrumental in the Pali Canon. I
applies this to both specific teachings and the overall way of life of a renunciant:
It is not only the conceptual formulations of doctrine which are thought to be potential objects of
mistaken and harmful attachment. Both the general attitude of renunciation necessary for a monk, and
the states of mind pro- duced in him by the practice of Buddhist meditation, are only of value as
instruments, and must not themselves replace nibbana as the final goal.
I will return to the specific issues shortly, but, you might ask, why, in a book concerning the status,
nature and consequences of desire, am I addressing the same aspects of ‗views‘? There are, as hinted
at in the introduction to this chap- ter, a number of striking analogies between the treatment of desire
and of views. Both are mental states with – at least most of the time – objects other than themselves.
Views, especially as referred to by the term ditthi, are potentially problematic and a spiritual
hindrance in a manner strikingly close to that of desire. It is not just that incorrect or inaccurate views
are likely to lead us into dukkha (which they clearly are, especially considering avijja as the root
nidana in the formulae of paticca-samuppada), but that there may be something problematic in-itself
about the way in which we hold them. Attachment to views,even if they are potentially accurate ones,
can be harmful and therefore considered as akusala – in the same way that a grasping, tanha-desire for
a good or appropriate object of desire can also be potentially akusala.
To demonstrate this we can return to the twelve-fold paticca-samuppada formula discussed
previously. We saw that tanha was the condition for upadana – which I translated there as
‗attachment‘, but which might have equally well been rendered as ‗grasping‘.The texts indicate four
classes of such grasping. These crop up at numerous points, such as in the Sakgiti sutta, during the
great list of the fours:
Four Graspings: at sense-pleasures, at views, at precepts and vows, at a Self-doctrine.
He we see ditthi as an object of grasping, of attachment, and it is not in the best of company here. For
example, attavada is not a belief that is kusala-variable, but a harmful akusala mental state to possess.
We can perhaps see this structural connection with desire here, as at times there are distinctions made
between kusala and akusala views, and at other times views seem universally akusala. In a passage
just preceding the one above from the Sakgiti sutta we see views condemned again:
Four floods:of sense-pleasures, becoming, views, ignorance.
Notably, Robert renders ditthogo as ‗ wrong views‘, making a presumption that it is only inaccurate
views that constitute an obstacle on the spiritual path. The four oghas here are identical with the four
asavas – cankers, or ‗stains‘. And at Digha Nikaya the four floods are also identical with the four
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‗attachments‘ – upadanani.
To continue this mirroring of desire, we also find the removal of views from our mental profiles as
leading to nibbana. At the end of the Culasihanada sutta, the ending of the four upadanas is examined,
and the Buddha tells the monks:
Monks, when ignorance is abandoned, and knowledge arises in the monk, with the ending of
ignorance and the arising of knowledge he clings neither to sense-pleasures, nor does he cling to
views, nor to precepts and vows, nor to a Self-doctrine. Not clinging, he is not disturbed ,not
disturbed, he attains individually nibbana.He understands ‗birth is ended, the Holy life has been lived,
that to be done has been done, there is no further coming to this world‘.
There is a contrast here between salvific knowledge and ditthi. This could be read as an injunction to
abandon views generally, but also might be seen as referring only to ‗wrong-view‘. Of course, there is
also the notion of Samma- ditthi – right-view – but we will come to this later.
Ditthi is often viewed as being, on its own, ‗wrong-view‘. We find ‗view‘, for example, condemned in
the Abhidhamma literature. In the Abhidhammattha Sakgaha, ditthi is listed as one of the fourteen
akusala-cetasikas, or unskilful mental factors. I translate ditthi here as ‗wrong-view‘, and in here
guide to the Abhidhammattha Sakgaha I offer the following analysis of ditthi as an akusala-cetasika:
Ditthi here means seeing wrongly. Its characteristic is unwise (unjustified) interpretation of things. Its
function is to preassume. It is manifested as a wrong interpretation or belief. Its proximate cause is
unwillingness to see the noble ones (ariya), and so on.
With regard to the use of ditthi, Wilhelm Geiger claims that it is rarely used in a neutral sense:
Even when ditthi is used without the adjective ‗right‘ or ‗wrong‘, view connotes either right or wrongviews; very few passages offer a neutral interpretation of view.
As we have seen, when ditthi alone is used it is commonly seen as ‗wrong‘ view. The problem with
views
Views are not faring very well then, but why? What is so wrong with the holding of opinions? It may
well relate to the consequences of their possession, in the context of the manner in which they are
held. To make a judgment on this we shall have to see if there are views which are not akusala, and
what prevents them from being so.
Indeed, we can quickly see that not all specific views are akusala. For example, in the
Mahaparinibbana sutta, the Buddha tells the monks of views leading towards nibbana, that they
should be: Yayati ditthi ariya niyyanika – ‗continuing in the noble view that leads to liberation‘.
This is not an isolated case. Indeed the Noble Eightfold Path contains Samma- ditthi, (‗right-view‘).
This is encountered throughout the Canonical texts . This is where we can begin to see why I have felt
it necessary to exam- ine the status of views. At times they do seem condemned outright, while
elsewhere a distinction is made between right and wrong-views. This split between a total rejection
and a kusala/akusala typology of views seems to mirror that done with regard to desire. Is a resolution
of this tension possible? In order to answer this I need to further examine the nature of views and the
reasons for attributing to them this important, if ambiguous, status.
Often ditthi seems to be assumed to refer to wrong-view – to miccha-ditthi – when only ditthi itself is
mentioned, as we saw above. Often it is left to the reader to deter- mine from the context whether it is
views in general or just wrong-views that are being condemned. In the analysis in the Canon of
grasping, of upadana, it is – as we might expect – broken down into various categories of grasping or
attachment. In the Samma-ditthi Sutta we find these enumerated again:
These are the four kinds of clinging: clinging to sensual pleasures, clinging to views, clinging to vows
and precepts, and clinging to a doctrine of self.
Here we see ditthi as an object of attachment that ought to be abandoned, and it is views in general
which seem to be problematic. One might, however, see the use of ditthi here as shorthand for
miccha-ditthi, for wrong-view. This does seem to be the approach taken, and indeed ditthi is referred
to as ‗esp. false theory‘ in the Pali English Dictionary ‘s definition of the term alone.The Pali English
Dictionary (which is somewhat brief, but which also tends to represent common Canonical usage)
gives ditthi as ‗Sight, view, the eye; religious belief, doctrine; false doctrine, heresy‘.We have the
same problem elsewhere, such as when ditthi is considered as a ‗canker‘.
Earlier I mentioned the three ‗cankers‘ – the asavas However, at times a fourth asava is mentioned,
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that of ditthi. We can see this in the Mahaparinibbana Sutta Robert offers the following translation:
The mind imbued with wisdom becomes completely free from the corruptions, that is, from the
corruption of sensuality, of becoming, of false views and of ignorance.
What is notable is that Robert gives us ‗false views‘, but the Pali reads only ditthasava.We can also
see the asava of views in the Petakopadesa, where we find the common lists of wrong-view
concerning the Self, culminating in the following phrase:
He who does not see ‗I am this‘, his canker of views has come to be abandoned.
We see here again the placing of views as negative – to be, like desire is so often cast, something to be
overcome or abandoned. Overall there do, then, seem to be variations in the way views are handled in
the Pali Canon. In some places there does seem to be this outright injunction to be free of them
altogether. The sense of dis- comfort that one gets from the way views are discussed in the Canon,
and the notion that we might be better off without them, derives from a concern of becoming attached
to them. Rhys Davids recognises this strand of thought in the texts:
in certain contexts what seems to be significant about ditthi is not so much the cognitive content of a
view, but the fact that we cling to it as dogma, the fact that it becomes a fixed view: this alone is true,
all else is foolishness. Thus even so-called ‗right views‘ can be ‗views‘ (ditthi) in so far as they can
become fixed and the objects of attachment.
Viggo Fausboil recognises this concern with attachment to views, and identifies with a particular set
of Canonical passages:
The specific condemnation of attachment to ditthis follows logically from the general condemnation
of desire. The Atthakavagga argument against ditthis focuses on this type of attachment as particularly
pervasive and
dangerous. The issue is not whether one‘s particular view is true or false, but whether one is attached
to any particular view. Presumably even if one were to discover a true ditthi (and this possibility is
never explicitly ruled out in this text) aligning oneself with it, to the exclusion of conflicting views,
would prevent one from attaining the ideal.
The Atthakavagga is part of the Sutta-Nipata, and is one of the most interesting sections of the Pali
Canon with regard to views. This is most notable in the Sutta- Nipata where find the following verses
narrated by Mahasi Sayadaw. :
For the person with spiritual excellence, nowhere in the world does he have any mentallyconstructed view about the various spheres of becoming. As he has eradicated delusion and deceit, in
what manner can he be reckoned? He cannot be reckoned in any manner whatsoever.
He who is attached enters into debates about doctrines. By what and how can an unattached person be
characterized? He has nothing to grasp or reject; he has purified all views here itself.
Not long later in the Sutta-Nipata we find a similar position, at verse :
For him [the Sage] there is no desire to strive for this or that, in this world or the next. He has ceased
to associate with dogmas for he no longer requires the solace that dogmas offer.
The problem in this second verse is not with ditthi but with ‗dogma‘. The Pali at the end of this verse
– dhammesu niccheyya samuggahatam– seems to be along the lines of being free from the commonly
understood/widely accepted teach- ing/view. It is this which Herman Oldenburg renders above as
‗dogma‘. While dhamma is the idea of a doctrine that one might be attached to, it is ditthi about
dhamma (in the sense of ‗doctrine‘) that is seen as something to be overcome.
Clearly the most intriguing line among those above refers to the notion of the one who has ‗purified
all views‘. What can this mean? Is it akin to notions of the purification or transformation of desire? Is
it a radically altered way of holding opinions that avoids the dangers of holding views in a dogmatic
manner? I will return at a later stage to this notion of the ‗purification‘ of ditthi.
For a summary of the problems with ‗views‘, we can turn to Mahasi Sayadaw :
First the content of the view itself may not be conducive to the arising of discernment, and it may
even have a pernicious moral effect on one‘s actions, leading to an unfavourable rebirth.
This clearly applies to content-based problems with view – what are clearly ‗wrong views‘.
Furthermore, my views and your views, like my desires and your desires, may be a source of conflict
between us:
Secondly, apart from the actual content of the views, a person attached to views is bound to get into
disputes with those who hold opposing views, resulting in unwholesome mental states for the winners
as well as the losers.
This makes sense, but the next problem that Coomaraswami gives us offers a slightly nuanced
position:
Thirdly, and more profoundly, attachment to views implicitly involves attachment to a sense of
‗superior‘ and ‗inferior‘, and to the criteria used in measuring and making such evaluations.
Coomaraswami sees this as an important notion, and while not really mentioning the fuller problems
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of our ‗attachment to views‘, this is a worthwhile point. He sees the holding of views as associated
with a certain negative way of thinking – of placing categories on the world of experience. Clearly
this derives from avijja, our ignorance of how things really are. He reinforces this when discussing the
Aggivacchagotta Sutta and the Buddha‘s lack of views:
The construings the Buddha relinquished include views not only in their full-blown form as specific
positions, but also in their rudimentary form as the categories and relationships that the mind reads
into experience.
The holding of views can be seen as the production of mental constructs, based on a specific avijjaconditioned way of engaging with the world and the results of the perceptual process.
Now that we have come to the end, I would like to express my warmest thanks to the organizers. A
special thank goes to Prime Minister U Nu and Parliament of Burma.It's been a pleasure being with all
of you today, thank you. Thank you all for your patience, I wish you all a very good evening. It's been
an honor to be among such accomplished individuals and to be able to present my perspective before
you all, thank you and good evening/day. He walked out and he got a standing ovation from all
people, and it‘s like a creepy thing. Either he has become a cultural icon, or they are applauding
the fact that he is standing yet.
Mahasi Sayadaw gave some insight after the unforgettable marvolous speach of Dr.
Ambedkar. When the Dr. Ambedkar end in a long drawn-out voice with the Burmies phrase
"Phyitkya Le Dawt Tha Dee " the audience uttered without any hesitation, Sadhu-Sadhu-Sadhu.
They don‘t care to notice whether the verse so recited and translated relates to a subject which
calls for an esultant hailing or not. They just note ending words "Tha Dee" and drone out
"Sadhu-Sadhu-Sadhu-Sadhu."
For instance, in the Vessanträ jätaka, king Vessanträ gave away his two children, a son and a
daughter of tender ages of four or five, to Jujaka Brähmin. The Päli verse in that connection describes
the Brähmin's cruel treatment of the children who wept desolately; how the Brähmin beat them cruelly
and dragged them away. When the preaching monk recited that verse and translated it into Burma and
ended his version with the usual "Tha Dee" the audience droned out the usual "Sädhu". Well, that is the
part of the story which calls for sympathy and sadness from the listeners, not exultation, and so the
"Sädhu" went awry. But in Burma the audience doesn‘t care to discriminate. In Sri Lanka, however,
the audience intones "Sädhu" three times only for the part of the Sermon which related to attainment of
Arahatship or Nibbäna, for that is an occasion of exultation when a congratulatory note of joy, such as
"Sädhu", is called for.
During the time of the Buddha the practice of saying "Sädhu" must be of the Sri Lanka pattem.
When the audience said "Sädhu" three times, the Buddha paused, and during that brief interval He
went into jhäna, and soon after the slaying of "Sädhu" by the audience, He resumed His Sermon, He
never remained idle, How adorable!
The Distinguished person Dr. Ambedkar of today may not be entering into the jhäna; that brief
interval is probably the time of resting his voice or it is the time for him to think of the words he will
utter when he resumes his sermon.
It was certainly common in the Buddha's time to respond to an appreciated statement with the
word "sädhu"; this occurs throughout the tipitaka and commentaries. E.g.: ―aparopi ce, cunda,
sabrahmacäri sañghe dhammam bhäseyya. tatra ce tumhäkarii evamassa — ‗ayam kho äyasmä
attha ceva sammä ganhäti bya janäni ca sammä ropeti‘ti. tassa ‗sädhfi‖ti bhäsitam abhinanditabbarq
anumoditabbam; tassa ‗sädhü‖ti bhäsitarq abhinanditvä anumoditvä so evamassa vacanïyo — läbhä no
ävuso, suladdharq no ävuso, ye mayarq ayasmantarti tädisam sabrahmacärim passäma evar;i
atthupetaip bya janupetan‘ti.
‗But, all of you , present here ,think he has got the right meaning and expressed it correctly,...
you should say: "Good!" and should applaud and congratulate him, saying: ―We are lucky, we are most
fortunate to find in you, friend, a companion in the holy life who is so well-versed in both the meaning
and the expression!‖
Venerable Sir."
The Monks having super-human powers, and it is now revealed just how "super-human" theyacknowledging are. Buddhist Monks, are known for their extraordinary powers and You are Super
humane .Now and then sprays of rain flew over and misted your face .Every time you refused to wipe
away the wetness. It made the world seem so alive to you .I cou1dn't help but envy the way a good
storm got everyone's attention.‖
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You are brightest light who you truly are. Your Light is infinitely greater than others. Your
Light come to us look like as cornes up from the Sun. Your inner light is what makes you
Earthen Deep (Lamp) Your light doesn't need feet to find its way. Your light is a sage's throne
.As you light another's path you are lighting your own. You were born to shine, don‘t ever let
anyone steal your light. Looking up at the stars only proves you admire them, but shining your
light proves you are like them. Light, the Hymn. Your Speech is ― Earthen Deep (Clay. Lamp) of
the Sixth Buddhist Council‖.
Dr. Ambedkar‘s pain's like water. It finds a way to push through any seal. There's no way to stop
it. Sometimes he has to let himself sink inside of it before he can leam how to swim to the surface.
Everything visible in him came from the invisible. How shall we define him like occultism? The word
is derived from the Latin occultus, hidden; so that it is the study of the hidden laws of nature. Since all
the great laws of nature are in fact working in the invisible world far more than in the visible,
occultism involves the acceptance of a much wider view of nature than that which is ordinarily taken.
The occultist, then, is a man who studies all the laws of nature that he can reach or of which he can
hear, and as a result of his study he identifies himself with these laws and devotes his life to the service
of evolution.
―Let no one be discouraged by the belief there is nothing one man or woman can do
against the enormous array of the world‘s ill — against mi‖sery and ignorance, injustice,
and violence ... Few have the greatness to bend history itself, but each of us can work to
change a small portion of events, and in the total of all those acts will be written the history
of this generation.
It is from numberless diverse acts of courage and belief that history is shaped. Each time
a Prime Minister UNu stands up for an idea, or strikes out against injustice, or acts to improve
the lots of others, he sends a tiny ripple of hope, and crossing each other from a million
different centers of energy and daring, those ripples build a current which can sweep down the
mightiest walls of oppression and resistance.‖
In general, people accumulate knowledge gradually over a long period of time. However, Dr.
Ambedkar is the extraordinary person all around in Sixth Buddhist Council, who are
capable of accumulating impressive amounts of knowledge within a relatively short period of time.
Nevertheless, even the greatest genius possesses only a small fraction of all knowledge known by
mankind. Finally, the following question arises: how large is all the existing knowledge in comparison
to the space of ignorance?
When Your Excellency Dr. Ambedkar walked in silence his excellence always speak to others.
The excellency of every greatness is its intensity, capable of making all disagreeable evaporate.
All his other gifts could not prevail, he at last made a gift of himself, to testify his affection and
engage theirs.( Humility means ) a deep sense of his own kindness , with a hearty ( sincere ) and
affectionate ( strongly moved; warm; zealous ) acknowledgment of his owing all that he is the
divine bounty ( generosity; liberality; munificence ); which is always accompanied with a
profound submission to the will of Nature and great generosity to the glory of the world, and the
applause of men. First he produce, and doth still establish and uphold the same. When he reflect upon
himself , let us consider that he is not a mere piece of organized matter, a curious and well- contrived
engine; that there is more in us than flesh, and blood, and bones, even a divine spark, capable to know,
and love, and enjoy our Maker; and though it be now exceedingly clogged with its dull and lumpish
companion, yet ere long it shall be delivered, and can subsist without the body, as well as that can do
without the clothes which he throw off at his pleasure. His motto is to withdraw the scene of misery,
and folly, and sin, and raise them towards that more vast and glorious world, whose innocent and
blessed inhabitants solace themselves eternally in the divine presence, and know no other passions, but
an unmixed joy and an unbounded love. And then consider how the blessed great man came down to
this lower world to live among us, and die for us, that he might bring us to a portion of the same
felicity; and think how he hath overcome the sharpness of death, and opened the kingdom of heaven to
all believers, and is now set down on the right hand of the Majesty on high, and yet is not the less
mindful of us, but received our prayers, and presented them unto his and is daily visiting to the
measurable with the influences of his Spirit, as the sun reached us with his beam.
As Aristotle said, 'Excellence is a habit.‘ I would say furthermore that Dr. Ambedkar‘s
excellence is made constant through the feeling that comes right after one has completed a work
which he himself finds undeniably awe-inspiring. He only wants to relax until he's ready to
renew such a feeling all over again because to him, all else has become absolutely trivial.
Sir, Your Great eye-showing the motion of the rocks so well. All around the still flat layers and
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then this burst! Crumpled. Folded. Awesome.
Your facial expression is one or more motions or positions of the muscles beneath the skin of the
face. Facial expressions are a form of nonverbal communication. They are a primary means of
conveying social information between humans,
Dr. Ambedkar was gazing downward all the time when opening ceremony rituals were
continued. I imagined the bodhisattva Padmapani sits among a crowd of devotees, both
princesses and commoners. I feel ―The artist has carefully considered the placement of the
painting in the cave.‖formed in my mind the ―The bodhisattva gazes downward at worshipers
passing through the entrance to the shrine on their way to the rock-cut Buddha image in a cell at
the back of the cave.
Dr. B.R.Ambedkar is The masterpiece of Indian dignity is the Padmapani bodhisattva. The
suggestion of grace can be seen in the slight inclined posture. The rich element of the face and
discouraged eyes give an impression of peaceful contemplation and empathy is reflecting
ingenious. Smiles and tears are so alike with him, they are neither of them confined to any
particular feelings: he often cry when he is happy, and smile when he is sad.
During his speech verily of an immense magnitude were in his nature.‘ It was as if he were a
whole world in himself, comparable to the outer world and in some ways mysteriously one with it. He
had often noticed that if there was a roll of thunder, even in the distance, his face would change color;
the sound of a powerful gust of wind would likewise visibly move him; and on at least this occasion
when there was a downpour of rain he bared his head and shoulders and breast and went out into the
open so that he might share the delight of the earth in receiving the bounty of heaven directly upon his
skin.
Not in his speech, not in his thoughts, I see his greatness, only in his actions, in his life. Each
cell within its atom is a raw, formless idea that exists beyond mortality. It is the wild state
constantly creating your world, the one word in a collective equation that is you becoming
written from nothing into something — and so it knows, ultimately, annihilation is an essential
instrument of becoming new to all that can be known. Q
A desire for knowledge is the natural feeling of mankind; and every human being, whose mind is
not debauched, will be willing to give all he has to get knowledge.
Sir Percy Blakney and Lord Richard Selwick said ‗A Scholar is a Citizen of the World‘ I Can
say the great Scholar Dr. Ambedkar is a Citizen of the World.
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