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PREFACE

The first two steps in the process of becoming a |lay disciple of the
Buddha are the going for refuge (//sarana gamana//) and the

undert aking of the five precepts (//panca-sila samadana//). By the
former step a person nmakes the conmitment to accept the Triple Gem --
t he Buddha, the Dhamma, and the Sangha -- as the guiding ideals of his
life, by the latter he expresses his determination to bring his
actions into harmony with these ideals through right conduct. The
followng two tracts were witten for the purpose of giving a clear
and conci se expl anation of these two steps. Though they are intended
principally for those who have new y enbraced the Buddha's teachi ng
they will probably be found useful as well by long-termtraditiona
Buddhi sts wanting to understand the nmeaning of practices w th which
they are already fam liar and al so by those who want to know what
becom ng a Buddhi st invol ves.

In order to keep our treatnment conpact, and to avoid the
intimdating format of a scholastic treatise, references to source
material in the tracts thensel ves have been kept to a mnimum Thus we
here indicate the sources upon which our account has drawn. //CGoing
for Refuge// is based primarily upon the standard comrentarial passage
on the topic, found with only mnor variations in the Khuddakapat ha
At t hakat ha (Paramatthajoti ka), the Di ghani kaya Atthakat ha
(Sumangal avi l asini), and the Mjj hi mani kaya Att hakat ha
(Papancasudani). The first has been translated by Ven. Bhi kkhu
Nanarmoli in //Mnor Readings and the Illustrator// (London: Pali Text
Society, 1960), the third by Ven. Nyanaponi ka Thera in his //The
Threefold Refuge// (B.P.S., The Wweel No. 76.).

The tract //Taking the Precepts// relies principally upon the
comment ari al expl anations of the training rules in the Khuddakapat ha
Atthakatha, referred to above, and to the discussion of the courses of
kamma in the Mjj hi mani kaya (comentary to No. 9, Sammuaditthisutta).
The former is available in English in Ven. Nananmoli's //M nor Readi ngs
and Illustrator//, the latter in //R ght Understanding//, Discourse
and Commentary on the Sammaditthisutta, translated by Bhi kkhu Soma
(Sri Lanka: Bauddha Sahitya Sabha, 1946). Another useful work on the
precepts was //The Five Precepts and the Five Ennoblers// by HRH
Vaj i rananavarorasa, a |late Supreme Patriarch of Thail and (Bangkok:
Mahamakut Raj avi dyal aya Press, 1975). Al so consulted was the section
on the courses of karma in Vasubandhu's //Adhi dharmakosa // and its
commentary, a Sanskrit work of the Sarvastivada tradition

Bhi kkhu Bodhi
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The Buddha's teaching can be thought of as a kind of building with its
own distinct foundation, stories, stairs, and roof. Like any other
buil ding the teaching al so has a door, and in order to enter it we
have to enter through this door. The door of entrance to the teaching
of the Buddha is the going for refuge to the Triple Gem-- that is, to
t he Buddha as the fully enlightened teacher, to the Dhanmma as the
truth taught by him and to the Sangha as the comunity of his noble
di sciples. Fromancient times to the present the going for refuge has
functioned as the entranceway to the dispensation of the Buddha,
giving adm ssion to the rest of the teaching fromits | owernost story
toits top. Al those who enbrace the Buddha's teaching do so by
passi ng t hrough the door of taking refuge, while those already
conmitted regularly reaffirmtheir conviction by making the sane
threefol d profession:

Buddham sar anam gacchani

I go for refuge to the Buddha;
Dhanmam sar anam gacchanmi

| go for refuge to the Dhamms;
Sangham sar anam gacchami

| go for refuge to the Sangha.

As slight and commonpl ace as this step mght seem especially in
conparison with the |ofty achievenents |ying beyond, its inportance
shoul d never be underestinmated, as it is this act which inparts
direction and forward momentumto the entire practice of the Buddhi st
path. Since the going for refuge plays such a crucial role it is
vital that the act be properly understood both in its own nature and
inits inplications for future devel opment along the path. To open up
t he process of going for refuge to the eye of inner understandi ng, we
here present an exami nation of the process in terms of its npst
significant aspects. These will be dealt with under the follow ng
ei ght headings: the reasons for taking refuge; the existence of a
refuge; the identification of the refuge objects; the act of going for
refuge; the function of going for refuge, nethods of going for refuge;
the corruption and breach of the going for refuge; and the simles for
t he refuges.

| . The Reasons for Taking Refuge

When it is said that the practice of the Buddha's teaching starts with
taking refuge, this imediately raises an inportant question. The
guestion is: "Wiat need do we have for a refuge?" A refuge is a
person, place, or thing giving protection fromharm and danger. So
when we begin a practice by going for refuge, this inmplies that the
practice is intended to protect us from harm and danger. CQur origina
guestion as to the need for a refuge can thus be translated into

anot her question: "Wat is the harm and danger from which we need to
be protected?" If we |look at our lives in review we may not see
oursel ves exposed to any inm nent personal danger. CQur jobs nmay be
steady, our health good, our famlies well-provided for, our resources
adequate, and all this we may think gives us sufficient reason for
consi deri ng oursel ves secure. In such a case the going for refuge
beconmes entirely superfluous.

To understand the need for a refuge we nust learn to see our position
as it really is; that is, to see it accurately and against its total
background. From the Buddhi st perspective the human situation is
simlar to an iceberg: a small fraction of its nass appears above the
surface, the vast substratum remains bel ow, hidden out of view Oaing
to the limts of our nmental vision our insight fails to penetrate
beneath the surface crust, to see our situation in its underlying



depths. But there is no need to speak of what we cannot see; even
what is imrediately visible to us we rarely perceive with accuracy.
The Buddha teaches that cognition is subservient to wish. |In subtle
ways conceal ed from oursel ves our desires condition our perceptions,
twisting themto fit into the nould they thensel ves want to inpose.
Thus our m nds work by way of selection and exclusion. W take note
of those things agreeable to our pre-conceptions; we blot out or
distort those that threaten to throw theminto disarray.

From t he standpoint of a deeper, nore conprehensive understandi ng
the sense of security we ordinarily enjoy cones to view as a fal se
security sustained by unawareness and the mnd' s capacity for
subterfuge. Qur position appears inpregnable only because of the
[imtations and distortions of our outlook. The real way to safety,
however, lies through correct insight, not through w shful thinking.
To reach beyond fear and danger we nust sharpen and wi den our vision
W have to pierce through the deceptions that lull us into a
confortabl e conpl acency, to take a straight |ook down into the depths
of our existence, w thout turning away uneasily or running after
di stractions. Wen we do so, it becones increasingly clear that we
nove across a narrow footpath at the edge of a perilous abyss. In the
words of the Buddha we are |like a travel er passing through a thick
forest bordered by a swanp and precipice; |like a nman swept away by a
stream seeki ng safety by clutching at reeds; like a sailor crossing a
turbul ent ocean; or |ike a man pursued by venonmous snakes and
mur derous enem es. The dangers to which we are exposed may not al ways
be i mMmediately evident to us. Very often they are subtle,
canoufl aged, difficult to detect. But though we may not see them
straightaway the plain fact remains that they are there all the sane.
If we wish to get free fromthemwe nust first make the effort to
recogni ze them for what they are. This, however, calls for courage
and determnination.

On the basis of the Buddha's teaching the dangers that nake the
guest for a refuge necessary can be grouped into three genera
classes: (1) the dangers pertaining to the present life; (2) those
pertaining to future lives; and (3) those pertaining to the general
course of existence. Each of these in turn involves two aspects: (A)
and objective aspect which is a particular feature of the world; and
(B) a subjective aspect which is a corresponding feature of our nental
constitution. W wll now consider each of these in turn

1. The dangers pertaining to the present life.

A, //Objective aspect//. The npost obvi ous danger confronting us is
the sheer fragility of our physical body and its material supports.
Fromthe noment we are born we are subject to di sease, accident, and
injury. Nature troubles us with disasters such as earthquakes and
floods, societal existence with crime, exploitation, repression, and
the threat of war. Events on the political, social, and economc
fronts rarely pass very long without erupting into crisis. Attenpts
at reformand revolution always wind up repeating the sane old story
of stagnation, violence, and consequent disillusionment. Even in
times of relative tranquillity the order of our lives is never quite
perfect. Something or other always seenms to be getting out of focus.
Snags and predi caments foll ow each ot her endl essly.

Even t hough we m ght be fortunate enough to escape the serious
adversities there is one we cannot avoid. This is death. W are
bound to die, and with all our wealth, expertise, and power we stil
stand hel pl ess before our inevitable nortality. Death weighs upon us
fromthe tine we are born. Every nonent brings us closer to the



i nescapable. As we are drawn along, feeling secure in the mdst of
our conforts, we are like a man wal ki ng across a frozen | ake,
beli eving hinself safe while the ice is cracki ng underfoot.

The dangers hangi ng over us are rmade even nore problematic by their
common feature of uncertainty. W have no know edge when they will
take place. |If we knew calanmity is going to hit we could at | east
prepare in advance to resign ourselves stoically. But we do not enjoy
even this nmuch edge on the future. Because we |ack the benefit of
f oreknow edge our hopes stand up straight, noment after nonent,
coupled with a vague presentinent that any second, in a flash, they
can suddenly be dashed to pieces. Qur health might be stricken down

by illness, our business fail, our friends turn against us, our |oved
ones die -- we do not know. W can have no guarantee that these
reversals will not cone upon us. Even death is only certain in that
we can be sure it will strike. Exactly when it will strike stil

remai Nns uncertain.

B. //Subjective aspect//. The adversities just sketched are
objective features built into the world's constitution. On the one
side there is calamty, crisis, and predicament, on the other the
radi cal uncertainty pervading them The subjective aspect of the
danger pertaining to the present life consists in our negative
response to this twofold liability.

The el ement of uncertainty tends to provoke in us a persistent
di squi etude runni ng beneath our surface self-assurance. At a deep
interior level we sense the instability of our reliances, their
transi ence and vulnerability to change, and this awareness produces a
naggi ng appr ehensi veness which rises at tines to a pitch of anxiety.
The source of our disquietude we nmay not al ways be able to pinpoint,
but it remains lurking in the undercurrent of the mnd -- an
unl ocal i zed fear that our famliar supports will suddenly be stripped
away, |eaving us wi thout our usual frame of reference.

This anxiety is sufficient disturbance in itself. Yet often our
fears are confirmed. The course of events follows a pattern of its
own i ndependently of our will, and the two do not necessarily
coincide. The world thrown up illness, |oss, and death, which strike
when the tine is ripe. Wen the course of events clashes with our
will the outcone is pain and dissatisfaction. |If the conflict is
smal | we becone angry, upset, depressed, or annoyed; if it is great we
undergo angui sh, grief, or despair. |In either case a fundanenta
di sharmony energes fromthe cl eavage between desire and the world, and
the result, for us, is suffering.

The suffering that arises is not significant solely in itself. It
has a synptomatic val ue, pointing to some nore deeply grounded mal ady
underlying it. This nalady lies in our attitude towards the world.

W operate out of a nental frane built up of expectations,
projections, and demands. W expect reality to conformto our w shes,
to submt to our nmandates, to confirmour preconceptions, but this it
refuses to do. Wien it refuses we neet pain and di sappoi ntnment, born
fromthe conflict between expectation and actuality. To escape this

suffering one of the two nust change, our will or the world. Since we
cannot alter the nature of the world to nake it harnoni ze with our
will, the only alternative is to change oursel ves, by putting away

attachment and aversion towards the world. W have to relinquish our
clinging, to stop hankering and grasping, to learn to viewthe
fluctuation of events with a detached equaninity free fromthe sw ng
of elation and dejection.



The mind of equanimty, poised beyond the play of worldly opposites,
is the highest safety and security, but to gain this equanimty we
stand in need of guidance. The gui dance avail able cannot protect us
from objective adversity. It can only safeguard us fromthe dangers
of a negative response -- from anxiety, sorrow, frustration, and
despair. This is the only protection possible, and because it grants
us this essential protection such guidance can be consi dered a genuine
r ef uge.

This is the first reason for going for refuge -- the need for
protection from negative reactions to the dangers besetting us here
and now.

2. The dangers pertaining to future lives

A. /] Objective aspect//. CQur liability to harm and danger does not
end with death. Fromthe perspective of the Buddha's teaching the
event of death is the prelude to a new birth and thus the potenti al
passageway to still further suffering. The Buddha teaches that al
living beings bound by ignorance and craving are subject to rebirth.
So long as the basic drive to go on existing stands intact, the

i ndi vi dual i zed current of existence continues on after death,

i nheriting the inpressions and dispositions accunulated in the
previous life. There is no soul to transmigrate fromone life to the
next, but there is an ongoing stream of consciousness which springs up
follow ng death in a new form appropriate to its own dom nant

t endenci es.

Rebirth, according to Buddhi sm can take place in any of six real ns
of becoming. The lowest of the six is the hells, regions of severe
pain and torment where evil actions receive their due expiation. Then
cones the ani mal kingdom where suffering prevails and brute force is
the ruling power. Next is the realmof "hungry ghosts"
(//petavisayal//), shadowy beings afflicted with strong desires they
can never satisfy. Above themis the human world, with its famliar
bal ance of happi ness and suffering, virtue and evil. Then cones the
worl d of the dem -gods (//asuras//), titanic beings obsessed by
jeal ousy and ambition. And at the top stands the heavenly worl ds
i nhabited by the //devas// or gods.

The first three realns of rebirth -- the hells, the animl kingdom
and the real mof ghosts -- together with the asuras, are called the
"evil destinations" (//duggati//) or "plane of msery"
(//apayabhuni //). They receive these nanes because of the
preponderance of suffering found in them The human world and the
heavenly worlds are called, in contrast, the "happy destinations”
(//sugati//) since they contain a preponderance of happiness. Rebirth
in the evil destinations is considered especially unfortunate not only
because of the intrinsic suffering they involve, but for another
reason as well. Rebirth there is cal amtous because escape fromthe
evil destinations is extrenely difficult. A fortunate rebirth depends
on the performance of meritorious actions, but the beings in the evil
destinations find little opportunity to acquire nmerit; thence the
suffering in these realns tends to perpetuate itself in a circle very
difficult to break. The Buddha says that if a yoke with a single hole
was floating at randomon the sea, and a blind turtle living in the
sea were to surface once every hundred years -- the likelihood of the
turtle pushing his neck through the hole in the yoke would be greater
than that of a being in the evil destinations regaining human status.
For these two reasons -- because of their inherent msery and because
of the difficulty of escaping fromthem-- rebirth in the evil
destinations is a grave danger pertaining to the future life, from



whi ch we need protection

B. //Subjective aspect//. Protection froma fall into the plane of
nm sery cannot be obtained fromothers. It can only be obtained by
avoi di ng the causes |leading to an unfortunate rebirth. The cause for
rebirth into any specific plane of existence lies in our kanma, that
is, our willed actions and volitions. Kanma divides into two cl asses,
t he whol esonme and the unwhol esone. The forner are actions notivated
by detachnent, kindness, and understanding, the latter actions
notivated by greed, hatred and delusion. These two classes of kamma
generate rebirth into the two general planes of existence: whol esone
kamma brings rebirth into the happy destinations, unwhol esone kanma
brings rebirth into the evil destinations.

We cannot obliterate the evil destinations thenselves; they wll
continue on as long as the world itself endures. To avoid rebirth in
these real ms we can only keep watch over ourselves, by controlling our
actions so that they do not spill over into the unwhol esome courses
leading to a plunge into the plane of msery. But to avoid generating
unwhol esonre kamma we need hel p, and that for two principal reasons.

First, we need help because the avenues of action open to us are so
varied and nunerous that we often do not know which way to turn. Sone
actions are obviously whol esone or unwhol esorme, but others are
difficult to evaluate, throwing us into perplexity when we run up
agai nst them To choose correctly we require guidance -- the clear
i ndi cati ons of one who knows the ethical value of all actions and the
pat hways |l eading to the different real ns of being.

The second reason we need hel p is because, even when we can
discrimnate right fromwong, we are often driven to pursue the wong
agai nst our better judgnent. CQur actions do not always follow the
counsel of our dispassionate decisions. They are often inpulsive,
driven by irrational urges we cannot master or control. By vyielding
to these drives we work our own harm even whil e hel pl essly wat chi ng
ourselves do so. W have to gain nastery over our mind, to bring our
capacity for action under the control of our sense of higher w sdom
But this is a task which requires discipline. To learn the right
course of discipline we need the instructions of one who understands
the subtle workings of the mind and can teach us how to conquer the
obsessions which drive us into unhealthy self-destructive patterns of
behavi or. Because these instructions and the one who gives them help
protect us fromfuture harmand suffering, they can be considered a
genui ne refuge.

This is the second reason for going for refuge -- the need to
achi eve mastery over our capacity for action so as to avoid falling
into the evil destinations in future lives.

3. The dangers pertaining to the general course of existence

A. //Objective aspect//. The perils to which we are exposed are

i mensely greater than those just discussed. Beyond the evident
adversities and misfortunes of the present life and the risk of a fal
into the plane of msery, there is a nore fundanmental and

conpr ehensi ve danger running through the entire course of worldly
exi stence. This is the intrinsic unsatisfactoriness of //sansara//.
/] Samsaral// is the cycle of becom ng, the round of birth, aging and
deat h, which has been revol ving through begi nningless tine. Rebirth
does not take place only once, leading to an eternity inthe life to
cone. The life-process repeats itself over and over, the whole




pattern spelling itself out again and total with each new turn: each
single birth issues in decay and death, each single death gives way to
a new birth. Rebirth can be fortunate or miserable, but wherever it
occurs no halt is made to the revolution of the wheel. The |aw of

i mper manence i nmposes its decree upon the entire domain of sentient
life; whatever arises nmust eventually cease. Even the heavens provide
no outlet; life there also ends when the kanma that brought a heavenly
birth is exhausted, to be followed by a re-arising in sone other

pl ane, perhaps in the niserable abodes.

Because of this pervasive transience all fornms of conditioned
exi stence appear to the eye of wi sdomas essentially //dukkha//,
unsati sfactory or suffering. None of our supports and reliances is
exenpt fromthe necessity to change and pass away. Thence what we
resort to for confort and enjoyment is in reality a conceal ed form of
suffering; what we rely on for security is itself exposed to danger
what we turn to for protection itself needs to be protected. Nothing
that we want to hold to can be held onto forever, w thout perishing:
"It is crunbling away, it is crunmbling away, therefore it is called
“the world'."

Youth issues in old age, health in sickness, life in death. Al
union ends in separation, and in the pain that acconpani es separation
But to understand the situation in its full depth and gravity we mnust
multiply it by infinity. Fromtime wthout beginning we have been
transm grating through the round of existence, encountering the sane
experi ences again and again with vertiginous frequency: birth, aging,
si ckness and death, separation and loss, failure and frustration
Repeat edly we have made the plunge into the plane of msery; times
beyond counting we have been ani mal, ghost, and deni zen of hell. Over
and over we have experienced suffering, violence, grief, despair. The
Buddha decl ares that the ampbunt of tears and bl ood we have shed in the
course of our samsaric wandering is greater than the waters in the
ocean; the bones we have |eft behind could forma heap hi gher than the
H mal aya nmountains. W have net this suffering countless tinmes in the
past, and as long as the causes of our cycling in //sansaral// are not
cut off we risk nmeeting nore of the sanme in the course of our future
wander i ng.

B. //Subjective aspect//. To escape fromthese dangers there is only
one way of release: to turn away fromall fornms of existence, even the
nmost subline. But for the turning away to be effective we nust cut
of f the causes that hold us in bondage to the round. The basic causes
that sustain our wandering in //samsara// lie within ourselves. W
roamfromlife to life, the Buddha teaches, because we are driven by a
profound insatiable urge for the perpetuation of our being. This urge
t he Buddha calls //bhava-tanha//, the craving for existence. While
craving for existence remmins operative, even if only latently, death
itself is no barrier to the continuation of the |ife-process. Craving
will bridge the vacuum created by death, generating a new form of

exi stence determ ned by the previously accumnul ated storage of kanma.
Thus craving and exi stence sustain each other in succession. Craving
brings forth a new exi stence; the new exi stence gives the ground for
craving to resune its search for gratification

Underlying this vicious nexus which |inks together craving and
repeated existence is a still nmore prinordial factor called
"ignorance" (//avijjall). lgnorance is a basic unawareness of the
true nature of things, a beginningless state of spiritual unknow ng.
The unawar eness operates in two distinct ways: on one side it obscures
correct cognition, on the other it creates a net of cognitive and
perceptual distortions. Owi ng to ignorance we see beauty in things



that are really repul sive, permanence in the inpermanent, pleasure in
t he unpl easurabl e, and selfhood in selfless, transient, unsubstanti al
phenonena. These del usions sustain the forward drive of craving.

Li ke a donkey chasing a carrot suspended froma cart, dangling before
its face, we rush headl ong after the appearances of beauty,

per manence, pleasure and selfhood, only to find ourselves stil

enpty- handed, nore tightly entangled in the samsaric round.

To be freed fromthis futile and profitless pattern it is necessary
to eradicate the craving that keeps it in nmotion, not nmerely
temporarily but permanently and conpletely. To eradicate craving the
i gnorance whi ch supports it has to be dislodged, for as |ong as
i gnorance is allowed to weave its illusions the ground is present for
craving to revive. The antidote to ignorance is w sdom (//panna//).

W sdomis the penetrating know edge which tears aside the veils of

i gnorance in order to "see things as they really are.” It is not nere
conceptual know edge, but an experience that nust be generated in
ourselves; it has to be made direct, i mediate and personal. To
arouse this wi sdomwe need instruction, help, and guidance -- someone
who will teach us what we nust understand and see for ourselves, and

t he nethods by which we can arouse the liberating wisdomthat will cut
the cords binding us to repeated beconm ng. Since those who give this
gui dance, and the instructions thensel ves, provide protection fromthe
perils of transmigration they can be considered a genui ne refuge.

This is the third reason for going for refuge -- the need for
deliverance fromthe pervasive unsatisfactoriness of //Sansaral/.

1. The Exi stence of a Refuge

To realize that the human situation inpels the search for a refuge is
a necessary condition for taking refuge, but is not initself a
sufficient condition. To go for refuge we nmust al so becone convi nced
that an effective refuge actually exists. But before we can decide on
t he existence of a refuge we first have to determ ne for ourselves
exactly what a refuge is.

The dictionary defines "refuge" as a shelter or protection from danger
and distress, a person or place giving such protection, and an
expedi ent used to obtain such protection. This tallies with the
expl anation of the Pali word //sarana//, meaning "refuge", which has
cone down in the Pali comrentaries. The comrentaries gloss the word
//sarana //w th another word meaning "to crush” (//hinsati//),
expl ai ning that "when peopl e have gone for refuge, then by that very
going for refuge it crushes, dispels, rempoves, and stops their fear
angui sh, suffering, risk of unhappy rebirth and defilenent."

[/ / Khuddakapat ha- Att hakat ha//: Saranagatanam ten' eva saranagananena
bhayam sant asam dukkham duggati m pari kki | esam hi nsati vi dhanmati

ni harati nirodheti.]

These expl anati ons suggest two essential qualifications of a refuge.
(1) First, a refuge must be itself beyond danger and distress. A
person or thing subject to danger is not secure in itself, and thus
cannot give security to others. Only what is beyond fear and danger
can be confidently relied upon for protection. (2) Second, the
purported refuge nust be accessible to us. A state beyond fear and
danger that is inaccessible is irrelevant to our concerns and thus
cannot function as a refuge. |In order for sonething to serve as a
refuge it nust be approachabl e, capable of giving protection from
danger .



Fromthis abstract determ nation of the qualifications of a refuge
we can return to the concrete question at hand. Does there exist a
refuge able to give protection fromthe three types of dangers
del i neat ed above: from anxiety, frustration, sorrow and distress in
the present life; fromthe risk of an unhappy destination after death;
and fromcontinued transmgration in //samsara//? The task of working
out an answer to this question has to be approached cautiously. W
must recogni ze at once that an objectively verifiable, publicly
denonstrabl e answer cannot be given. The existence of a refuge, or
the specification of a particular refuge, cannot be proven logically
in an irrefutable manner binding on all. The npbst that can be done is
to adduce cogent grounds for believing that certain persons or objects
possess the qualifications of a refuge. The rest depends upon faith,
a confidence born out of trust, at least until that initial assent is
transformed i nto knowl edge by neans of direct experience. But even
then the verification remains inward and personal, a matter of
subj ective appropriation rather than of |ogical proof or objective
denonstrati on.

From t he Buddhi st perspective there are three refuges which together
make avail able conplete protection fromdanger and di stress. These
three are the Buddha, the Dhamma, and the Sangha. The three are not
separate refuges each sufficient in itself; rather they are
interrelated nenbers of a single effective refuge which divides into
three by way of a distinction in the characteristics and functions of
its members. Wy such a distinction is necessary becomes clear if we
consi der the order in which the three are presented.

The Buddha cones first because he is a person. Since we are persons
we naturally look to another person for guidance, inspiration, and
direction. Wen it is ultimte deliverance that is at stake, what we
ook for in the first place is a person who has hinself reached
conpl ete freedom from danger and can lead us to the sanme state of
safety. This is the Buddha, the enlightened one, who conmes first in
the triad for the reason that he is the person who discovers,
achi eves, and proclains the state of refuge. |In the second place we
need that state of refuge itself, the state beyond fear and danger
then we need a path leading to this goal; and al so we need a set of
i nstructions guiding us along the path. This is the Dhamma, which as
we will see has this threefold denotation. Then, in the third place,
we need persons who began |ike ourselves -- as ordinary people
troubled by afflictions -- and by follow ng the way taught by the
gui de reached the state of safety beyond fear and danger. This is the
Sangha, the comunity of spiritual persons who have entered the path,
realized the goal, and can now teach the path to others.

Wthin the triad each nenber works in harnmony with the other two to
make the means of deliverance avail able and effective. The Buddha
serves as the indicator of refuge. He is not a savior who can bestow
sal vation through the agency of his person. Salvation or deliverance
depends upon us, upon our own vigor and dedication in the practice of
the teaching. The Buddha is primarily a teacher, an expounder of the
path, who points out the way we ourselves must tread with our own
energy and intelligence. The Dhamma is the actual refuge. As the
goal of the teaching the Dhamm is the state of security free from
danger; as the path it is the means for arriving at the goal; and as
the verbal teaching it is the body of instructions describing the way
to practice the path. But to nmake effective use of the nmeans at our
di sposal we need the help of others who are famliar with the path.
Those who know the path make up the Sangha, the hel pers in finding
refuge, the union of spiritual friends who can |lead us to our own
attai nment of the path.
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This triadic structure of the three refuges can be understood with

the aid of a sinple analogy. If we are ill and want to get well we
need a doctor to diagnose our illness and prescribe a renedy; we need
medi cine to cure our illness; and we need attendants to | ook after our

requi rements. The doctor and attendants cannot cure us. The npst
they can do for us is to give us the right medicine and make sure that
we take it. The nedicine is the actual remedy which restores our
health. Simlarly, when seeking relief fromsuffering and distress,
we rely on the Buddha as the physician who can find out the cause of

our illness and show us the way to get well; we rely on the Dhamm as
t he nedi ci ne which cures our afflictions; and we rely on the Sangha as
the attendants who will help us take the nedicine. To get well we
have to take the nmedicine. W can't just sit back and expect the
doctor to cure us all by himself. |In the same way, to find

deliverance fromsuffering, we have to practice the Dhamm, for the
Dhamma is the actual refuge which |leads to the state of deliverance.

I1l. Identification of the Objects of Refuge

The fruitful ness of the act of taking refuge is proportional to the
depth and precision with which we understand the nature of the
refuge-objects. Therefore these objects have to be identified with
preci sion and correctly understood. Each refuge-object has a double

| ayer of signification, one concrete and nmundane, the other intangible
and supranmundane. The two are not entirely distinct, but internesh in
such a way that the former acts as a vehicle for the latter. An

exam nati on of each refuge in turn will make clear what their twofold
signification is and how they interfuse.

1. The Buddha

The Buddha as refuge can be considered first. On one level the word
"Buddha" refers to a particular figure -- the man Si ddhattha Gotama
who lived in India in the fifth century B.C. Wen we take refuge in

t he Buddha, we take refuge in this person, for he is the teacher of

t he Dhamma and the historical founder of Buddhism However, in going
to himfor refuge, we do not take refuge in himnmerely in his concrete
particularity. W rely upon himas the Buddha, the enlightened one,
and this has a significance transcending the Iimts of what can be
given by enpirical, historical fact. What enables the Buddha to
function as a refuge is his actualization of a supranundane
attainment. This attainment is the state of Buddhahood or perfect
enlightennent, a state which has been realized by other persons in the

past and will be realized again in the future. Those who realize this
state are Buddhas. Wen we take refuge in the Buddha we rely upon him
as a refuge because he enbodies this attainment in hinself. It is his

Buddhahood t hat nakes the Buddha a refuge.

But what is the Buddhahood of the Buddha? |In brief the Buddhahood
of the Buddha is the sumtotal of the qualities possessed by that
person named Gotama whi ch nake hima Buddha. These qualities can be
sumed up as the abandonment of all defects and the acquisition of al
virtues.

The defects abandoned are the defilenents (//kilesal//) together with
their residual inpressions (//vasana//). The defilenents are
afflictive mental forces which cause inner corruption and di sturbance
and notivate unwhol esome actions. Their principle menbers are greed,
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hatred, and delusion; fromthese all the secondary defil ements derive.
In the Buddha t hese defil ements have been abandoned totally,
conpletely, and finally. They are abandoned //totally// in that al
defil ements have been destroyed with none remai ning. They are
abandoned //conpletely// in that each one has been destroyed at the
root, wthout residue. And they have been abandoned //finally// in
that they can never arise again in the future.

The virtues acquired by the Buddha are very nunerous, but two stand
out as paranount: great w sdom (//nmahapanna//) and great comnpassion
(// maha-karuna//). The great w sdom of the Buddha has two aspects --
ext ensi veness of range and profundity of view  Through the extensive
range of his wi sdomthe Buddha understands the totality of existent
phenonena; through his profundity of view he understands the precise
node of exi stence of each phenomenon

The Buddha's w sdom does not abi de in passive contenplation but
i ssues in great conpassion. Through his great compassion the Buddha
cones forth to work for the welfare of others. He takes up the burden
of toiling for the good of sentient beings, actively and fearlessly,
in order to lead themto deliverance fromsuffering

VWen we go for refuge to the Buddha we resort to himas the suprene

enbodi ment of purity, w sdom and comnpassi on, the peerless teacher who
can guide us to safety out of the perilous ocean of //sanmsaral//.

2. The Dhammm

The Dhamma too involves a double reference. At the elenentary |evel
the word "Dhamma" signifies the teaching of the Buddha -- the
conceptual ly formul ated, verbally expressed set of doctrines taught by
or deriving fromthe historical figure Gotama. This teaching, called
"the transnission" (//agama//), is contained in the //Tipitakal// or
three collections of scripture and in the conmentaries and expository
wor ks which explain them The three collections are the Vinayapitaka,
the Suttapitaka, and the Abhi dhamuapitaka. The Vi nayapitaka collects
together all the nonastic rules and regul ations detailing the

di sci pline for Buddhi st nmonks and nuns. The Suttapitaka contains the
di scourses of the Buddha expoundi ng his doctrine and the practice of
his path. The Abhi dhammapitaka presents an exposition of the sphere
of actuality fromthe standpoint of a precise phil osophica
under st andi ng whi ch anal yzes actuality into its fundanenta
constituting elements and shows how these el enents | ock together

t hrough a network of conditional relations.

The verbally transmtted Dhanmma contained in the scriptures and
conment ari es serves as the conduit to a deeper |evel of neaning
conmuni cated through its words and expressions. This is the Dhamma of
actual achi evenent (//adhigama//), which conmprises the path
(//maggal//) and the goal (//attha//). The goal is the final end of
t he teaching, //nibbana//, the conplete cessation of suffering, the
uncondi ti oned state outside and beyond the round of inpernmanent
phenonena nmaking up //sansara//. This goal is to be reached by a
specific path, a course of practice bringing its attai nnent, nanely
the noble eightfold path -- right views, right intentions, right
speech, right action, right livelihood, right effort, right
m ndf ul ness, and right concentration. The path divides into two
stages, a mundane path and a supramundane path. The nundane path is
the course of application devel oped when its factors are cultivated in
daily life and in periods of intensified practice. The supranundane
path is a state of w sdom consci ousness that arises when all the
requisite conditions for realization are fully matured, usually at the
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peak of intensified practice. This path actually represents a state
in the experience of enlightenment, having the dual function of
real i zi ng ni bbana and eradicating defil ements.

The supranundane path comes only in nonentary breakthroughs which
when they occur, effect radical transformations in the structure of
the m nd. These breakthroughs are four in nunber, called the four
paths. The four divide according to their ability to cut the
successively subtler "fetters" causing to //samsara//. The first
path, the initial breakthrough to enlightennent, is the path of stream
entry (//sotapattinagga//), which eradicates the fetters of
ego-affirmng views, doubt, and clinging to rites and w ong
observances. The second, called the path of the once-returner
(// sakadagam nagga//), does not cut off any fetters but weakens their
underlying roots. The third, the path of the non-returner
(//anaganmi magga//), elimnates the fetters of sensual desire and
ill-will. And the forth, the path of arahatship (//arahattamaggal//),
eradicates the five remaining fetters -- desire for existence in the
spheres of fine material and i mmaterial being, conceit, restlessness,
and i gnorance. Each path-nonent is followed i mediately by severa
nmonent s of anot her supranundane experience called fruition
(//phalal//), which cones in four stages corresponding to the four
paths. Fruition marks the enjoynent of the freedom from defil ement
effected by the preceding path-nonment. It is the state of rel ease or
experiential freedom which cones when the fetters are broken

Earlier it was said that the Dhanma is the actual refuge. In the
[ight of the distinctions just drawn this statenment can now be nade
nore precise. The verbal teaching is essentially a map, a body of
instructions and guidelines. Since we have to rely on these
instructions to realize the goal, the teaching counts as an actua
refuge, but it is so in a derivative way. Thus we can call it an
actual but indirect refuge. The rmundane path is direct, since it nust
be practiced, but because it serves principally as preparation for the
supramundane path its function is purely provisional; thus it is an
actual and direct but provisional refuge. The supranmundane path
appr ehends ni bbana, and once attained leads irreversibly to the goal
thence it may be called an actual, direct, and superior refuge.
However, even the supramundane path is a conditioned phenonmenon
sharing the characteristic of inpermanence common to all conditioned
phenonena. Mbreover, as a neans to an end, it possesses instrunental
value only, not intrinsic value. Thus its status as a refuge is not
ultimate. Utimte status as a refuge bel ongs exclusively to the
goal, to the unconditioned state of nibbana, which therefore anong al
three refuges can al one be considered the refuge which is actual
direct, superior, and ultimate. It is the final resort, the island of
peace, the sanctuary offering permanent shelter fromthe fears and
dangers of sansaric beconi ng.

3. The Sangha

At the conventional or mundane |evel the Sangha signifies the

Bhi kkhu- Sangha, the order of nonks. The Sangha here is an
institutional body governed by formally pronul gated regul ations. Its
doors of menbership are open to any candi date neeting the required
standards. All that is needed to enter the Sangha is to undergo

ordi nation according to the procedure laid down in the Vinaya, the
system of monastic discipline.

Despite its formal character, the order of nonks fulfills an
i ndi spensable role in the preservation and perpetuation of the
Buddha' s di spensation. In an unbroken |ineage extendi ng back over
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twenty-five hundred years, the nonastic order has served as the
custodi an of the Dhamma. The node of life it makes possible permts
it to exercise this function. The Buddha's dispensation, as we
suggest ed, possesses a twofold character; it is a path of practice
leading to liberation fromsuffering, and also a distinctive set of
doctrines enbedded in scriptures expounding the details of this path.
The Sangha bears the responsibility for maintaining both aspects of
the dispensation. |Its nmenbers assume the burden of continuing the
tradition of practice with the aimof showi ng that the goal can be
realized and deliverance attained. They also take up the task of
preserving the doctrines, seeing to it that the scriptures are taught
and transmitted to posterity free fromdistortion and

m sinterpretation

For these reasons the institutional Sangha is extrenmely vital to the
per petuati on of the Buddha's teaching. However, the order of nonks is
not itself the Sangha which takes the position of the third refuge.
The Sangha which serves as refuge is not an institutional body but an
unchartered spiritual conmunity conprising all those who have achi eved
penetration of the innernost neaning of the Buddha's teaching. The
Sangha-refuge is the ariyan Sangha, the noble community, made up
exclusively of ariyans, person of superior spiritual stature. |Its
menbership i s not bound together by formal ecclesiastical ties but by
the invisible bond of a cormon inward realization. The one
requi rement for adm ssion is the attainment of this realization, which
initself is sufficient to grant entrance.

Though the way of life laid down for the nonastic order, with its
enphasi s on renunciation and neditation, is nmost conducive to
attaining the state of an ariyan, the nonastic Sangha and the ariyan
Sangha are not coextensive. Their makeup can differ, and that for two
reasons: first, because many nonks -- the vast majority in fact -- are
still worldlings (//puthujjana//) and thence cannot function as a
refuge; and second, because the ariyan Sangha can al so i ncl ude |aynen.
Menbership in the ariyan Sangha depends solely on spiritua
achi evenent and not on formal ordination. Anyone -- |ayman or nonk --
who penetrates the Buddha's teaching by direct vision gains adm ssion
t hrough that very attainment itself.[*]

* [It should be remarked that although the ariyan Sangha can

i nclude lay persons, the word "Sangha" is never used in the
Ther avada Buddhi st tradition to include the entire body of
practitioners of the teaching. In ordinary usage the word
signifies the order of nobnks. Any extension beyond this would
tend to be considered unjustified.]

The nenbership of the ariyan Sangha conprises eight types of
persons, which unite into four pairs. The first pair consists of the
person standing on the path of streamentry and the streamenterer

who has entered the way to deliverance and will attain the goal in a
maxi mum of seven lives; the second pair of the person standing on the
path of the once-returner and the once-returner, who will return to

the human world only one nore time before reaching the goal; the third
pair of the person standing on the path of the non-returner and the
non-returner, who will not cone back to the human world again but will
take rebirth in a pure heavenly world where he will reach the fina
goal ; and the fourth pair of the person standing on the path of

arahat ship and the arahat, who has expelled all defilements and cut
off the ten fetters causing bondage to //sansaral//.

The ei ght persons can be divided in another way into two genera
cl asses. One consists of those who, by penetrating the teaching, have
entered the supramundane path to liberation but still must practice
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further to arrive at the goal. These include the first seven types of
ariyan persons, who are collectively called "trai nees" or "l earners"

(//sekhal//) because they are still in the process of training. The
second cl ass conprises the arahats, who have conpleted the practice
and fully actualized the goal. These are called "beyond training"

(//asekhal//) because they have no further training left to undertake.

Both the learners and the arahats have directly understood the
essential inport of the Buddha's teaching for thenselves. The
teaching has taken root in them and to the extent that any work
remains to be done they no | onger depend on others to bring it toits
consummation. By virtue of this inner mastery these individuals
possess the qualifications needed to guide others towards the goal
Hence the ariyan Sangha, the comunity of noble persons, can function
as a refuge.

V. The Act of Coing for Refuge

To enter the door to the teaching of the Buddha it is not enough
nerely to know the reference of the refuge-objects. The door of
entrance to the teaching is the going for refuge to the Buddha, the
Dhamma, and the Sangha. To understand what the refuge-objects nmean is
one thing, to go to themfor refuge is another, and it is the going
for refuge alone that constitutes the actual entrance to the

di spensati on.

But what is the going for refuge? At first glance it would seemto
be the formal commitment to the Triple Gem expressed by reciting the
formula of refuge, for it is this act which narks the enbracing of the
Buddha's teaching. Such an understandi ng, however, would be
superficial. The treatises nmake it clear that the true going for
refuge involves nuch nore than the reciting of a pre-established
formula. They indicate that beneath the verbal profession of taking
refuge there runs concurrently another process that is essentially
inward and spiritual. This other process is the mental conmtnent to
the taking of refuge.

The going for refuge, as defined by the comrentaries, is in reality
an occasion of consciousness: "It is an act of consci ousness devoid of
defilements, (notivated) by confidence in and reverence for (the
Triple Gen), taking (the Triple Gem) as the suprene resort.” [*] That
the act is said to be "devoid of defilenents" stresses the need for
sincerity of aim Refuge is not pure if undertaken with defiled
notivation -- out of desire for recognition, pride, or fear of blane.
The only valid nmotivation for taking refuge is confidence and
reverence directed towards the Triple Gem The act of consci ousness
notivated by confidence and reverence occurs "taking the Triple Gem as
the suprene resort," (//parayana//). That the Triple Gemis taken as
the "supreme resort” means that it is perceived as the sol e source of
deliverance. By turning to the threefold refuge as suprene resort,
the going for refuge becones an act of opening and self-surrender. W
drop our defenses before the objects of refuge and open ourselves to
their capacity to help. W surrender our ego, our claimto
sel f-sufficiency, and reach out to the refuge-objects in the trust
that they can guide us to release fromour confusion, turnoil, and
pai n.

* [ Tappasada-t aggar ut ahi vi hat akil eso
t appar ayanat okar appavatto cittuppado saranagamanam ]
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Li ke any other act of consciousness the going for refuge is a
conpl ex process made up of many factors. These factors can be
classified by way of three basic faculties: intelligence, volition
and emotion. To bring the act of going for refuge into clearer focus

we will take the mental process behind the outer act, divide it by way
of these faculties, and see how each contributes to its tota
character. That is, we will exam ne the going for refuge as an act of
intelligence, will, and enotion

Bef ore doing this, however, one word of caution is necessary. Any
particul ar phenonenon represents far nore than is imedi ately visible
even to a deeply probing inspection. A seed, for exanmple, has a nuch
greater significance than the grain of organic matter that neets the
eye. On one side it collects into itself the entire history of the
trees that went into its naking; on the other it points beyond to the
many potential trees locked up inits hull. Simlarly the act of
consci ousness involved in taking refuge represents the crystallization
of a vast network of forces extending backwards, forwards, and
outwards in all directions. It sinultaneously stands for the many
I i nes of experience converging upon its formation out of the dim
recesses of the past, and the potential for future |lines of
devel opnent barely adunbrated in its own inmedi ate content. This
applies equally to the act of taking refuge as a whole and to each of
its constituting factors: both the whole and its parts nust be seen as
nonentary concretions with a vast history, past and future, hidden
fromour sight. Therefore what energes out of an anal ytical scrutiny
of the refuge-act should be understood to be only a fraction of what
the act inplies by way of background and future evol ution

Turning to the act of taking refuge itself, we find in the first
place that it is an act of understanding. Though inspired by
reverence and trust, it nust be guided by vision, by an intelligent
perceptivity which protects it fromthe dangers of blind enotion. The
faculty of intelligence steers the act of refuge towards the
actualization of its inner urge for liberation. It distinguishes the
goal fromthe distractions, and prevents the aspirant from deviating
fromhis quest for the goal to go in pursuit of futile ends. For this
reason we find that in the formulation of the noble eightfold path
right viewis given first. To follow the path we nust see where it
| eads from where it goes, and the steps that must be taken to get
fromthe one point to the other

Inits initial formthe faculty of intelligence involved in taking
refuge conprehends the basic unsatisfactoriness of existence which
makes reliance on a refuge necessary. Suffering has to be seen as a
pervasive feature infecting our existence at its root, which cannot be
elimnated by superficial palliatives but only by a throughgoing
treatment. We nust cone to see further that the causes of our
di ssatisfaction and unrest lie within ourselves, in our clinging,
craving, and delusions, and that to get free fromsuffering we nust
foll ow a course which extingui shes its causes.

The nmind also has to grasp the reliability of the refuge-objects.
Absol ute certainty as to the emanci pati ng power of the teaching can
only cone later, with the attainment of the path, but already at the
outset an intelligent conviction nust be established that the
ref uge- obj ects are capable of providing help. To this end the Buddha
has to be exam ned by investigating the records of his life and
character; his teaching searched for contradictions and
irrationalities; and the Sangha approached to see if it is worthy of
trust and confidence. Only if they pass these tests can they be
consi dered dependabl e supports for the achievenment of our ultinmate
aim
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Intelligence comes into play not only with the initial decision to
t ake refuge, but throughout the entire course of practice. The growh
of understanding brings a deeper commitnent to the refuges, and the
deepening of the inner refuge facilitates the grow h of understanding.
The climax of this process of reciprocal devel opment is the attai nment
of the supranundane path. Wen the path arises, penetrating the truth
of the teaching, the refuge becomes irreversible, for it has been
verified by direct experience.

The going for refuge is also an act of volition. It results froma
vol untary decision free fromcoercion or outside pressures. It is a
choi ce that nust be //aparappaccaya//, "not conpelled by others."
This freely chosen act brings about a far-reaching restructuring of

volition. \ereas previously the will might have been scattered anong
a multitude of interests and concerns, when the taking of refuge gains
ascendency the will beconmes ordered in a unified way deternined by the

new commitnent. The spiritual ideal conmes to the center of the inner
life, expelling the less crucial concerns and relegating the others to
a position subordinate to its own direction. 1In this way the act of
refuge brings to the mnd a harnonization of val ues, which now ascend
to and converge upon the fundanmental aspiration for deliverance as the
gui di ng purpose of all activity.

The act of taking refuge also effects a deep-seated reversal in the

noverrent of the will. Before refuge is taken the will tends to nove
in an outward direction, pushing for the extension of its bounds of
self-identity. It seeks to gain increasing territory for the self, to

wi den t he range of ownership, control and domi nation. Wen refuge is
sought in the teaching of the Buddha the ground is laid for this
pattern to be underm ned and turned around. The Buddha teaches that
our drive for self-expansion is the root of our bondage. It is a node
of craving, of grasping and clinging, |eading headlong into
frustration and despair. Wen this is understood the danger in

egocentric seeking cones to the surface and the will turns in the
opposite direction, noving towards renunciation and detachnent. The
objects of clinging are gradually relinquished, the sense of "I" and

"mne" withdrawn fromthe objects to which it has attached itself.
Utinmate deliverance is now seen to lie, not in the extension of the
ego to the limts of infinity, but in the utter abolition of the
ego-delusion at its base.

The third aspect of going for refuge is the emotional. Wile going
for refuge requires nore than enotional fervor, it also cannot cone to
full fruition without the inspiring upward pull of the enotions. The
enotions entering into the refuge act are principally three:
confi dence, reverence, and love. Confidence (//pasada//) is a feeling
of serene trust in the protective power of the refuge-objects, based
on a clear understanding of their qualities and functions. Confidence
gives rise to reverence (//gaurava//), a sense of awe, esteem and
veneration born froma grow ng awareness of the sublinme and lofty
nature of the Triple Gem Yet this reverence does not remnain cool
formal, and al oof. As we experience the transform ng effect of the
Dhamma on our life, reverence awakens (//pema//). Love adds the
el ement of warmth and vitality to the spiritual life. It kindles the
flame of devotion, coming to expression in acts of dedi cated service
by which we seek to extend the protective and |iberative capacity of
the threefold refuge to others.

V. The Function of Going for Refuge
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The going for refuge is the door of entrance to the teaching of the
Buddha. It functions in the context of the teaching as the
entranceway to all the practices of the Buddhist discipline. To
engage in the practices in their proper setting we have to enter them
t hrough the door of taking refuge, just as to go into a restaurant and
have a meal we have to enter through the door. |If we nerely stand

out side the restaurant and read the nenu on the wi ndow we nay cone
away with a thorough know edge of the nmenu but not with a satisfied
appetite. Simlarly, by nmerely studying and adm ring the Buddha's
teaching we do not enter upon its practice. Even if we abstract
certain elements of practice for our personal use without first taking
refuge, our efforts cannot count as the actual practice of the
Buddha's teaching. They are only practices derived fromthe teaching,
or practices in harnmony with the teaching, but so long as they are not
conjoined with a mental attitude of taking refuge in the Triple Gem

t hey have not yet becone the practice of the Buddha's teaching.

To bring out the significance of going for refuge we can consider a
contrast between two individuals. One neticulously observes the nora
principl es enbedded in the five precepts (//pancasilal//). He does not
formal |y undertake the precepts in the context of Buddhist ethica
practice but spontaneously confornms to the standards of conduct they
enjoin through his own innate sense of right and wong; that is, he
follows themas part of natural norality. W might further suppose
that he practices nmeditation several hours a day, but does this not in
the framework of the Dhamma but sinply as a neans to enjoy peace of
m nd here and now. W can further suppose that this person has net
t he Buddha's teaching, appreciates it and respects it, but does not
feel sufficiently convinced to acknow edge its truth or find hinself
impelled to go for refuge.

On the other hand | et us suppose there is another person whose
ci rcumst ances prevent perfect observance of the precepts and who
cannot find leisure for practicing neditation. But though he |acks
t hese achi evenents, fromthe depths of his heart, with full sincerity,
under st andi ng, and dedi cati on of purpose he has gone for refuge to the
Triple Gem Conparing these two persons we can ask whose nent al
attitude is of greater long-termspiritual value -- that of the person
who wi t hout going for refuge observes the noral principles enbedded in
the five precepts and practices neditation several hours a day, or
that of the other person who cannot acconplish these practices but has
sincerely gone for refuge to the Buddha, Dhanma, and Sangha. No cl ear
pronouncenent on this case is found in the suttas and comentari es,
but enough indication is given to support an intelligent guess. n
this basis we would say that the nental attitude of the second person
who has gone for refuge with clear understanding and sincerity of
heart, is of greater long-termspiritual value. The reason for such a
judgrment is as follows.

As a result of his noral and nmeditative practices the first

i ndi vidual will enjoy peace and happiness in his present life, and
will accunulate nmerit which will lead to a favorable rebirth in the
future. However, when that nerit ripens, it will become exhausted and

expend its force without leading to further spiritual devel opnent.
When the fortunate rebirth resulting fromthe merit comes to an end,

it will be followed by rebirth in some other plane, as determi ned by
stored-up kanma, and the person will continue to revolve in the cycle
of existence. Hi s virtuous undertakings do not contribute directly to
t he transcendi ng of the sansaric round.

On the other hand the person who has sincerely gone for refuge to
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the Triple Gem wi thout being capable of higher practices, still |ays
the foundation for spiritual progress in future lives nmerely by his
heartfelt act of seeking refuge. O course he has to reap the results
of his kamma and cannot escape them by taking refuge, but all the sane
the nental act of going for refuge, if it is truly the focus of his
inner life, becones a powerful positive kamma in itself. It wll
function as a link tending to bring himinto connection with the
Buddha' s di spensation in future lives, thereby aiding his chances for
further progress. And if he fails to reach deliverance within the

di spensation of the present Buddha it will very likely lead himto the
di spensati ons of future Buddhas, until he eventually reaches the goal
Since this all conmes about through the gernination of that mental act
of going for refuge, we can understand that the taking of refuge is
very essential.

The i nportance of going for refuge can be further gauged through a
textual simle conparing faith to a seed. Since faith is the
notivating force behind the act of refuge, the anal ogy may be
transferred to the refuge-act itself. W explained earlier that the
mental act of going for refuge calls into play three cardina
faculties -- understanding, will, and enotion. These three faculties
are already present even in that very sinple, basic act of seeking
refuge, contained there as seeds with the potential to develop into
the flowers and fruits of the Buddhist spiritual life. The
understanding that | eads a man to go for refuge -- the understandi ng
of the danger and fearful ness of sanmsaric existence -- this is the
seed for the faculty of w sdom which eventually issues in direct
penetration of the four noble truths. The element of volition is the

seed for the will to renunciation -- the driving force that inpels a
man to renounce his craving, enjoynments, and egoistic clingings in
order to go forth in search of liberation. It functions as well as

the seed for the practice of right effort, the sixth factor of the
nobl e eightfold path, by which we strive to abandon unwhol esone i mpure
mental states and to cultivate the whol esone and pure states.

Devotion and reverence for the Triple Gem-- these beconme the seed for
the germ nation of "unwavering confidence" (//aveccappasada//), the
assurance of a noble disciple whose confidence in the Buddha, Dhamma,
and Sangha can never be shaken by any outside force. |In this way the
simple act of going for refuge serves as the threefold seed for the
devel opnent of the higher faculties of right understanding, right
effort, and unshakabl e confidence. Fromthis exanple we can again
understand the taking of refuge to be very essenti al

VI. The Methods of Going for Refuge

The net hods of going for refuge divide into two general kinds: the
superior or supranundane going for refuge and the conmon or nundane
goi ng for refuge. The supranmundane going for refuge is the going for
refuge of a superior person, that is, of an ariyan disciple who has
reached the supramundane path leading irreversibly to nibbana. Wen
such a person goes for refuge to the Triple Gem his going for refuge
is a superior refuge, unshakable and invincible. The ariyan person
can never again, through the remainder of his future births (which
amount to a maxi mum of only seven), go for refuge to any other teacher
than the Buddha, to any other doctrine than the Dhamma, or to any
other spiritual conmunity than the Sangha. The Buddha says that the
confidence such a disciple places in the Triple Gem cannot be shaken
by anyone in the world, that it is firmy grounded and i nmovabl e.
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The common way of going for refuges is the way in which ordinary
persons, the vast majority below the ariyan plane, go for refuge to
the Triple Gem This can be subdivided into two types: the initial
going for refuge and the recurrent going for refuge.

The initial going for refuge is the act of formally going for refuge
for the first time. Wen a person has studied the basic principles of
t he Buddha's teachi ng, undertaken sone of its practices, and becone
convinced of its value for his life, he may want to commt hinself to
t he teaching by maki ng an outer profession of his conviction.

Strictly speaking, as soon as there arises in his mnd an act of
consci ousness whi ch takes the Buddha, Dhammma, and Sangha as his

gui ding ideal, that person has gone for refuge to the Triple Gem and
become a Buddhi st |lay disciple (//upasaka//). However, within the
Buddhi st tradition it is generally considered to be insufficient under
normal circunmstances to rest content with nerely going for refuge by
an internal act of dedication. |f one has sincerely becone convinced
of the truth of the Buddha's teaching, and wishes to follow the
teaching, it is preferable, when possible, to conformto the

prescri bed way of going for refuge that has come down in the Buddhi st
tradition. This way is to receive the three refuges froma bhi kkhu, a
Buddhi st nmonk who has taken full ordination and remains in good
standing in the nonastic Order.

After one has decided to go for refuge, one should seek out a
qualified nonk -- one's own spiritual teacher or another respected
menber of the Order -- discuss one's intentions with him and nake
arrangenents for undergoi ng the cerenony. Wen the day arrives one
shoul d cone to the nonastery or tenple bringing offerings such as
candl es, incense, and flowers for the shrine roomand a small gift for
the preceptor. After making the offerings one should, in the presence
of the preceptor, join the palns together in respectful salutation
(//anjali//), bow down three times before the i mage of the Buddha, and
pay respects to the Buddha, Dhamma, and Sangha, as represented by the
i mges and synbols in the shrine. Then, kneeling in front of the
shrine, one should request the bhikkhu to give the three refuges. The
bhi kkhu will reply: "Repeat after nme" and then recite:

Buddham sar anam gacchani

| go for refuge to the Buddha;
Dhanmam sar anam gacchanmi

| go for refuge to the Dhamms;
Sangham sar anam gacchami

I go for refuge to the Sangha.
Duti yanpi Buddham sar anam gacchanmi

A second tine | go for refuge to the Buddha.
Duti yanpi Dhammam sar anam gacchanmi

A second tine | go for refuge to the Dhamma.
Duti yanmpi Sangham sar anam gacchanmi

A second tine | go for refuge to the Sangha.
Tati yanpi Buddham sar anam gacchami

Athird time | go for refuge to the Buddha.
Tati yanpi Dhammam sar anam gacchami

Athird time | go for refuge to the Dhanma.
Tati yanpi Sangham sar anam gacchami

Athird time | go for refuge to the Sangha.

The candi date shoul d repeat each line after the bhi kkhu. At the end
t he bhi kkhu will say: // Saranagamanam sanpunnam / "The goi ng for
refuge is conpleted.” Wth this one fornmally becomes a lay follower
of the Buddha, and remains such so long as the going for refuge stands
intact. But to nake the going for refuge especially strong and
definitive, the candidate may confirm his acceptance of the refuge by
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declaring to the nmonk: "Venerable sir, please accept ne as a |lay
di sciple gone for refuge fromthis day forth until the end of ny

life." This phrase is added to show one's resolution to hold to the
three refuges as one's guiding ideal for the rest of one's life.
Fol | owi ng the declaration of the refuges, the bhikkhu will usually

admi ni ster the five precepts, the ethical observances of abstaining
fromtaking life, stealing, sexual msconduct, false speech, and
i ntoxicants. These will be discussed in subsequent articles.

By undergoing the formal cerenony of taking refuge one openly
enbraces the teaching of the Buddha and becones for the first tinme a
sel f-declared foll ower of the Master. However, going for refuge
shoul d not be an event which occurs only once in a lifetine and then
is allowed to fade into the background. oing for refuge is a method
of cultivation, a practice of inner devel opment which shoul d be
undert aken regul arly, repeated and renewed every day as part of one's
daily routine. Just as we care for our body by washing it each
nmorni ng, so we should al so take care of our mind by inplanting in it
each day the fundanental seed for our devel opnent al ong the Buddhi st
path, that is, the going for refuge. Preferably the going for refuge
shoul d be done twi ce each day, with each refuge repeated three tines;
but if a second recitation is too difficult to fit in, as a m ni mum
one recitation should be done every day, with three repetitions of
each refuge

The daily undertaking of the refuges is best done in a shrine room
or before a household altar with a Buddha-i mage. The actua
recitation should be preceded by the offering of candles, incense, and
possibly flowers. After making the offerings one should nmake three
sal utati ons before the Buddha-i mage and then remain kneeling with the
hands held out palns joined. Before actually reciting the refuge
formula it may be hel pful to visualize to oneself the three objects of
refuge arousing the feeling that one is in their presence. To
represent the Buddha one can visualize an inspiring picture or statue
of the Master. The Dhanma can be represented by visualizing, in front
of the Buddha, three volumes of scripture to synbolize the Tipitaka,
the three collections of Buddhist scriptures. The Dhamma can al so be
represented by the //dhanmacakka//, the "wheel of Dhamma,"” with its
ei ght spokes synbolizing the noble eightfold path convergi ng upon
ni bbana at the hub; it should be bright and beautiful, radiating a
golden light. To represent the Sangha one can visualize on either
side of the Buddha the two chief disciples, Sariputta and Moggal | ana;
alternatively, one can visualize around the Buddha a group of nonks,
all of them adepts of the teaching, arahats who have conquered the
defil ements and reached perfect emancipation

Cenerating deep faith and confidence, while retaining the visualized
i mges before one's inner eye, one should recite the refuge-formula
three times with feeling and conviction. |If one is undertaking the
practice of nmeditation it is especially inmportant to recite the
refuge-fornul a before beginning the practice, for this gives needed
inspiration to sustain the endeavor through the difficulties that may
be encountered along the way. For this reason those who undertake
intensive neditation and go off into solitude preface their practice,
not with the usual nethod of recitation, but with a special variation
/1 Aham att anam Buddhassa ni yyat emi Dhanmassa Sanghassa//, "M person |
surrender to the Buddha, Dhanma, and Sangha." By surrendering his
person and life to the Triple Gemthe yogin shields hinself against
t he obstacles which night arise to inpede his progress and saf eguards
hi nsel f agai nst egoistic clinging to the attainments he night reach.
However, this variation on the refuge-formula should not be undertaken
lightly, as its consequences are very serious. For ordinary purposes
it is enough to use the standard forrmula for daily recitation
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VI1. Corruptions and Breach of the Refuge

[/l Corruptions// of the refuge are factors that make the going for
refuge inpure, insincere, and ineffective. According to the
commentaries there are three factors that defile the going for refuge
-- ignorance, doubt, and wong views. |If one does not understand the
reasons for going for refuge, the meaning of taking refuge, or the
qualities of the refuge-objects, this lack of understanding is a form
of ignorance which corrupts the going for refuge. Doubt corrupts the
refuge i nsofar as the person overcone by doubt cannot settle
confidence firmy in the Triple Gem H's comitnment to the refuge is
tainted by inner perplexity, suspicion, and indecision. The

defil ement of wong views neans a wong understanding of the act of
refuge or the refuge-objects. A person holding wong views goes for
refuge with the thought that the refuge act is a sufficient guarantee
of deliverance; or he believes that the Buddha is a god with the power
to save him or that the Dhamma teaches the existence of an eterna
self, or that the Sangha functions as an intercessory body with the
ability to nmediate his salvation. Even though the refuge act is
defiled by these corruptions, as long as a person regards the Triple
Gem as his supreme reliance his going for refuge is intact and he
remai ns a Buddhi st follower. But though the refuge is intact, his
attitude of taking refuge is defective and has to be purified. Such
purification can conme about if he neets a proper teacher to give him
i nstruction and hel p hi moverconme his ignorance, doubts, and wong

Vi ews.

The //breach// of the refuge means the breaking or violation of the
conmitment to the threefold refuge. A breach of the refuge occurs
when a person who has gone for refuge cones to regard sone counterpart
to the three refuges as his guiding ideal or suprene reliance. |If he
cones to regard another spiritual teacher as superior to the Buddha,
or as possessing greater spiritual authority than the Buddha, then his
going for refuge to the Buddha is broken. |f he comes to regard
anot her religious teaching as superior to the Dhamm, or resorts to
some other system of practice as his nmeans to deliverance, then his
going for refuge to the Dhamma is broken. |If he comes to regard sone
spiritual community other than the ariyan Sangha as endowed with
supramundane status, or as occupying a higher spiritual |evel than the
ariyan Sangha, then his going for refuge to the Sangha is broken. In
order for the refuge-act to remain valid and intact, the Triple Gem
nmust be recogni zed as the exclusive resort for ultimte deliverance:
"For me there is no other refuge, the Buddha, Dhamma, and Sangha are
ny suprene refuge." [*]

* [//Natthi ne saranam annam Buddho (Dhammo Sangho) ne saranam
varam/ -- traditional Buddhist devotional stanzas.]

Breaking the comitnment to any of the three refuge-objects breaks
the conmitnent to all of them since the effectiveness of the
refuge-act requires the recognition of the interdependence and
i nseparability of the three. Thus by adopting an attitude which
bestows the status of a suprene reliance upon anything outside the
Triple Gem one cuts off the going for refuge and relinquishes one's
claimto be a disciple of the Buddha, Dhamma and Sangha. [*] |n order
to become valid once again the going for refuge rmust be renewed,
preferably by confessing one's | apse and then by once nore goi ng
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through the entire formal cerenony of taking refuge.

* [Though the traditional literature always explains the
breach of the refuge as occurring though a change of

al l egiance, it would seemthat a conplete loss of interest in
the Triple Gemand the feeling that reliance on a refuge is
not necessary would al so break the conmtment to the threefold
ref uge. ]

VIII The Sinmles for the Refuges

In the traditional Indian method of exposition no account or treatnent
of a theme is considered conplete unless it has been illustrated by
simles. Therefore we conclude this explanation of going for refuge
with a |l ook at sonme of the classical simles for the objects of
refuge. Though many beautiful simles are given in the texts, from
fear of prolixity we here Iimt ourselves to four

The first sinile conpares the Buddha to the sun, for his appearance
inthe world is Iike the sun rising over the horizon. Hi s teaching of
the true Dhanma is |like the net of the sun's rays spreadi ng out over
the earth, dispelling the darkness and cold of the night, giving
warnth and light to all beings. The Sangha is |ike the beings for
whom t he darkness of night has been dispelled, who go about their
affairs enjoying the warnth and radi ance of the sun.

The second sinile conpares the Buddha to the full nmpon, the jewel of
the night-time sky. H s teaching of the Dhanma is |ike the noon
shedding its beans of |ight over the world, cooling off the heat of
the day. The Sangha is |like the persons who go out in the night to
see and enjoy the refreshing splendor of the noonlight.

In the third sinmle the Buddha is |likened to a great raincloud
spreadi ng out across the countryside at a tine when the | and has been
parched with a long sumrer's heat. The teaching of the true Dhamm is
i ke the downpour of the rain, which inundates the | and giving water
to the plants and vegetation. The Sangha is |like the plants -- the
trees, shrubs, bushes, and grass -- which thrive and flourish when
nouri shed by the rain pouring down fromthe cloud.

The fourth sinmile conpares the Buddha to a lotus flower, the paragon
of beauty and purity. Just as a lotus grows up in a nuddy |ake, but
ri ses above the water and stands in full splendor unsoiled by the nmud,
so the Buddha, having grown up in the world, overcomes the world and
abides in its mdst untainted by its inpurities. The Buddha's
teaching of the true Dhamma is |ike the sweet perfumed fragrance
emtted by the lotus flower, giving delight to all. And the Sangha is
like the host of bees who collect around the |otus, gather up the
pollen, and fly off to their hives to transformit into honey.

* * *x % * * % %

TAKI NG THE PRECEPTS
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oing for refuge to the Triple Gem-- the Buddha, the Dhamma, and the
Sangha -- is the door of entrance to the Buddha's teaching. To enter
t he teaching we have to pass through this door, but once we have nmade
the initial conmmtment by taking refuge it is necessary to go further
and to put the teaching into actual practice. For the Buddha's
teaching is not a systemof salvation by faith. It is essentially a
path | eading to ni bbana, the end of suffering. At the outset we need
a certain degree of faith as the incentive for entering the path, but
progress towards the goal depends primarily upon our own energy and
intelligence in followi ng the path through each of its successive
stages. The teaching takes the attainnment of deliverance away from
every external resort and places it into our own hands. W have to
realize the goal for ourselves, within ourselves, by working upon
ourselves with the guidance of the Buddha's instructions.

The path of liberation that the Buddha points to is the threefold
training in noral discipline (//silall), concentration (//samadhi//),
and wi sdom (//panna//). These three divisions of the path rise up
each i n dependence upon its predecessor -- concentration upon nora
di sci pline and wi sdom upon concentration. The foundation for the
entire path, it can be seen, is the training in noral discipline.
Because this first section of the path plays such a pivotal role it is
vitally inmportant for the serious practitioner to obtain a clear
understanding of its essential meaning and the way it is to be
practiced. To aid the devel opment of such an understandi ng we here
present an explanation of the training in sila or noral discipline,
giving special attention to its nmost basic form as the observance of
the five precepts (//pancasilal//). The subject will be dealt with
under the follow ng headings: (lI) the essential neaning of sila; (II)
the five precepts individually explained; (l111) the eight precepts;
(I'V) the benefits of sila; (V) the undertaking of sila; (V) the
breach of sila; and (VIl) the simles for sila.

|. The Essential Meaning of Sila

The Pali word for noral discipline, //silal//, has three |evels of

meani ng: (1) inner virtue, i.e. endowrent with such qualities as

ki ndness, contentnent, sinplicity, truthful ness, patience, etc.; (2)
virtuous actions of body and speech which express those inner virtues
outwardly; and (3) rules of conduct governing actions of body and
speech designed to bring theminto accord with the ethical ideals.
These three levels are closely intertwi ned and not al ways

di stingui shable in individual cases. But if we isolate them sila as
i nner virtue can be called the aimof the training in nora

discipline, sila as purified actions of body and speech the

mani festation of that aim and sila as rules of conduct the systematic
means of actualizing the aim Thus sila as inner virtue is

est abl i shed by bringing our bodily and verbal actions into accord with
the ethical ideals, and this is done by follow ng the rules of conduct
i ntended to give these ideals concrete form

The Buddhi st texts explain that sila has the characteristic of
har moni zi ng our actions of body and speech. Sila harnonizes our
actions by bringing theminto accord with our own true interests, with
the well -being of others, and with universal |aws. Actions contrary
to sila lead to a state of self-division marked by guilt, anxiety, and
renorse. But the observance of the principles of sila heals this
di vision, bringing our inner faculties together into a balanced and
centered state of unity. Sila also brings us into harmony with other
men. Wile actions undertaken in disregard of ethical principles |ead
to relations scarred by competitiveness, exploitation, and aggression
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actions intended to enbody such principles pronote concord between man

and man -- peace, cooperation, and nutual respect. The harnony
achi eved by nmaintaining sila does not stop at the social |evel, but
| eads our actions into harnony with a higher law -- the | aw of kammma,

of action and its fruit, which reigns invisibly behind the entire
worl d of sentient existence.

The need to internalize ethical virtue as the foundation for the
path translates itself into a set of precepts established as
gui del ines to good conduct. The nost basic set of precepts found in
t he Buddha's teaching is the //pancasilal//, the five presents,
consisting of the followi ng five training rules:

(1) the training rule of abstaining fromtaking life;
(2) the training rule of abstaining fromtaking what is not
gi ven;
(3) the training rule of abstaining from sexual nisconduct;
(4) the training rule of abstaining fromfal se speech; and
(5) the training rule of abstaining fromfernmented and
distilled intoxicants which are the basics for heedl essness.

These five precepts are the mninmal ethical code binding on the
Buddhi st laity. They are administered regularly by the nonks to the
| ay disciples at al nbst every service and ceremony, follow ng
i medi ately upon the giving of the three refuges. They are al so
undert aken afresh each day by earnest |ay Buddhists as part of their
daily recitation.

The precepts function as the core of the training in noral
di scipline. They are intended to produce, through methodica
practice, that inner purity of will and notivation which cones to
expression as virtuous bodily and verbal conduct. Hence the
equi valent termfor precept, //sikkhapada//, which means literally
"factor of training," that is, a factor of the training in nora
di scipline. However, the formulation of ethical virtue in terms of
rul es of conduct neets with an objection reflecting an attitude that
i s becomi ng increasingly widespread. This objection, raised by the
ethical generalist, calls into question the need to cast ethics into
the formof specific rules. It is enough, it is said, sinply to have
good intentions and to | et ourselves be guided by our intuition as to
what is right and wong. Submitting to rules of conduct is at best
superfluous, but worse tends to lead to a straightjacket conception of
nmorality, to a constricting and | egalistic systemof ethics.

The Buddhist reply is that while noral virtue admittedly cannot be
equated flatly with any set of rules, or with outward conduct

conforming to rules, the rules are still of value for aiding the
devel opnent of inner virtue. Only the very exceptional few can alter
the stuff of their lives by a nere act of will. The overwhel mi ng

majority of men have to proceed nore slowy, with the help of a set of
stepping stones to help themgradually cross the rough currents of
greed, hatred, and delusion. |f the process of self-transfornmation
which is the heart of the Buddhist path begins with noral discipline,
then the concrete manifestation of this discipline is in the Iines of
conduct represented by the five precepts, which call for our adherence
as expedient nmeans to self-transformation. The precepts are not
conmandnent s i nposed from wi thout, but principles of training each one
t akes upon hinsel f through his own initiative and endeavors to foll ow
wi t h awar eness and understanding. The formulas for the precepts do
not read: "Thou shalt abstain fromthis and that." They read: "I
undertake the training rule to abstain fromthe taking of life," etc.
The enphasis here, as throughout the entire path, is on
self-responsibility.
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The precepts engender virtuous di spositions by a process involving
the substitution of opposites. The actions prohibited by the precepts
-- killing, stealing, adultery, etc. -- are all notivated by
unwhol esorme nmental factors called in Buddhist term nol ogy the
"defil enents” (//kilesa//). By engaging in these actions know ngly
and willingly we reinforce the grip of the defilements upon the nind
to the point where they becone our dominant traits. But when we take
up the training by observing the precepts we then put a brake upon the
current of unwhol esone nental factors. There then takes place a
process of "factor substitution" whereby the defilenments are repl aced
by whol esone states which become increasingly nore deeply ingrained as
we go on with the training.

In this process of self-transformation the precepts draw their
ef ficacy from anot her psychol ogical principle, the |aw of devel oprment
t hrough repetition. Even though at first a practice arouses sone
resistance fromwthin, if it is repeated over and over with
under st andi ng and determnation, the qualities it calls into play pass
i nperceptibly into the makeup of the mind. W generally begin in the
grip of negative attitudes, hemmed in by unskillful emotions. But if
we see that these states lead to suffering and that to be free from
suffering we nust abandon them then we will have sufficient
notivation to take up the training designed to counter them This
training starts with the outer observance of sila, then proceeds to
internalize self-restraint through neditation and wisdom At the
start to maintain the precepts may require special effort, but by
degrees the virtuous qualities they enbody will gather strength unti
our actions flow fromthemas naturally and snoothly as water froma

spring.

The five precepts are fornulated in accordance with the ethica
al gorithm of using oneself as the criterion for deternining howto act
inrelation to others. 1In Pali the principle is expressed by the
phrase //attanam upamam katva//, "consider oneself as sinmlar to
others and others as simlar to oneself." The nethod of application
i nvol ves a sinple imginati ve exchange of oneself and others. In
order to decide whether or not to follow a particular line of action
we take ourselves as the standard and consi der what woul d be pl easant
and painful for ourselves. Then we reflect that others are basically
simlar to ourselves, and so, what is pleasant and painful to us is
al so pleasant and painful to them thus just as we woul d not want
others to cause pain for us, so we should not cause pain for others.
As the Buddha expl ai ns:

In this matter the noble disciple reflects: "Here aml, fond
of nmy life, not wanting to die, fond of pleasure and averse
frompain. Suppose soneone should deprive ne of ny life, it
woul d not be a thing pleasing or delightful to me. If I, in
nmy turn, were to deprive of his life one fond of life, not
wanting to die, one fond of pleasure and averse frompain, it
woul d not be a thing pleasing or delightful to him For that
state which is not pleasant or delightful to me nmust be not
pl easant or delightful to another: and a state undear and
unpl easing to me, how could | inflict that upon another?" As
a result of such reflection he hinself abstains fromtaking
the life of creatures and he encourages others so to abstain,
and speaks in praise of so abstaining.

Sanyut t ani kaya, 55, No. 7

Thi s deductive nethod the Buddha uses to derive the first four
precepts. The fifth precept, abstaining fromintoxicants, appears to
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deal only with ny relation to nyself, with what | put into my own
body. However, because the violation of this precept can lead to the
violation of all the other precepts and to nuch further harmfor
others, its social inplications are deeper than is evident at first
sight and bring it into range of this same nmethod of derivation

Buddhi st ethics, as fornmulated in the five precepts, is sonetines
charged with being entirely negative. It is criticized on the ground
that it is a norality solely of avoidance | acking any ideals of
positive action. Against this criticismseveral lines of reply can be
given. First of all it has to be pointed out that the five precepts,
or even the | onger codes of precepts promul gated by the Buddha, do not
exhaust the full range of Buddhist ethics. The precepts are only the
nmost rudi mentary code of noral training, but the Buddha al so proposes
ot her ethical codes inculcating definite positive virtues. The
Mangal a Sutta, for exanple, comrends reverence, humility, contentnent,
gratitude, patience, generosity, etc. Oher discourses prescribe
nunerous famly, social, and political duties establishing the well
bei ng of society. And behind all these duties lie the four attitudes
called the "i mreasurabl es” -- |oving-kindness, conmpassion, synpathetic
joy, and equanimty.

But turning to the five precepts thensel ves, some words have to be
said in defense of their negative formulation. Each nmoral principle
included in the precepts contains two aspects -- a negative aspect,
which is a rule of abstinence, and a positive aspect, which is a
virtue to be cultivated. These aspects are called, respectively,
/lvarittal// (avoidance) and //carittal// (positive performance). Thus
the first precept is formul ated as abstaining fromthe destruction of
life, which initself is a //varitta//, a principle of abstinence.

But corresponding to this, we also find in the descriptions of the
practice of this precept a //carittal//, a positive quality to be

devel oped, namely conpassion. Thus in the suttas we read: "The

di sciple, abstaining fromthe taking of life, dwells w thout stick or
sword, conscientious, full of synpathy, desirous of the welfare of al
living beings." So corresponding to the negative side of abstaining
fromthe destruction of life, there is the positive side of devel oping
conpassion and synpathy for all beings. Simlarly, abstinence from
stealing is paired with honesty and contentment, abstinence from
sexual msconduct is paired with marital fidelity in the case of |ay
peopl e and celibacy in the case of nobnks, abstinence fromfalsehood is
pared with speaking the truth, and abstinence fromintoxicants is

pai red with heedf ul ness.

Nevert hel ess, despite this recognition of a duality of aspect, the
qguestion still comes up: if there are two sides to each nora
principle, why is the precept worded only as an absti nence? Wy don't
we al so undertake training rules to devel op positive virtues such as
conpassi on, honesty, and so forth?

The answer to this is twofold. First, in order to develop the
positive virtues we have to begin by abstaining fromthe negative
qualities opposed to them The growmh of the positive virtues will
only be stunted or deformed as long as the defilenments are allowed to
rei gn unchecked. W cannot cultivate conpassion while at the sane
time indulging in killing, or cultivate honesty while stealing and
cheating. At the start we have to abandon the unwhol esome t hrough the
aspect of avoidance. Only when we have secured a foundation in
avoi di ng the unwhol esome can we expect to succeed in cultivating the
factors of positive performance. The process of purifying virtue can
be conpared to growing a flower garden on a plot of uncultivated |and.
W don't begin by planting the seeds in expectation of a bountifu
yield. W have to start with the duller work of weeding out the
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garden and preparing the beds. Only after we have uprooted the weeds
and nourished the soil can we plant the seeds in the confidence that
the flowers will grow healthily.

Anot her reason why the precepts are worded in terns of abstinence is
that the devel opment of positive virtues cannot be prescribed by
rules. Rules of training can govern what we have to avoid and perform
in our outer actions but only ideals of aspiration, not rules, can
govern what devel ops within ourselves. Thus we cannot take up a
training rule to always be |loving towards others. To inpose such a
rule is to place ourselves in a double bind since inner attitudes are
just sinply not so docile that they can be determ ned by conmand.

Love and conpassion are the fruits of the work we do on oursel ves

i nwardly, not of assenting to a precept. What we can do is to
undertake a precept to abstain fromdestroying life and frominjuring
ot her beings. Then we can nmake a resolution, preferably w thout nmuch
fanfare, to devel op | oving-kindness, and apply ourselves to the nental
trai ning designed to nourish its grow h.

One nore word shoul d be added concerning the formul ati on of the
precepts. Despite their negative wording, even in that formthe
precepts are productive of tremendous positive benefits for others as
wel |l as for oneself. The Buddha says that one who abstains fromthe
destruction of life gives i Mmeasurable safety and security to
countl ess living beings. How the sinple observance of a single
precept leads to such a result is not imediately obvious but calls
for sone thought. Now by myself | can never give i measurable safety
and security to other beings by any program of positive action. Even
if | were to go on protest against all the slaughterhouses in the
worl d, or to march agai nst war continuously w thout stopping, by such
action | could never stop the slaughter of animals or ensure that war
woul d cone to an end. But when | adopt for nyself the precept to
abstain fromthe destruction of life, then by reason of the precept |
do not intentionally destroy the life of any living being. Thus any
ot her being can feel safe and secure in my presence; all beings are
ensured that they will never neet harmfromme. O course even then
can never ensure that other living beings will be absolutely inmune
fromharm and suffering, but this is beyond anyone's power. All that
lies within nmy power and the sphere of nmy responsibility are the
attitudes and actions that emanate from mysel f towards others. And as
I ong as these are circunmscribed by the training rule to abstain from
taking life, no living being need feel threatened in my presence, or
fear that harmand suffering will cone from ne.

The sane principle applies to the other precepts. Wen | undertake
the precept to abstain fromtaking what is not given, no one has
reason to fear that I will steal what belongs to hin the bel ongi ngs
of all other beings are safe fromne. Wen | undertake the precept to
abstain from sexual misconduct, no one has reason to fear that | wll
try to transgress against his wife. Wen | undertake the precept to
abstain from fal sehood, then anyone who speaks with nme can be
confident that they will hear the truth; my word can be regarded as
trustworthy and reliable even in matters of critical inmportance. And
because | undertake the precept of abstaining fromintoxicants, then
one can be assured that the crines and transgression that result from
intoxication will never be conmtted by nyself. 1In this way, by
observing the five precepts | give i measurable safety and security to
countl ess beings sinply through these five silent but powerfu
determi nati ons established in the nind

Il. The Five Precepts
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1. The First Precept: Abstinence from Taking Life

The first of the five precepts reads in Pali, //Panatipata veranani
si kkhapadam samadi yani//; in English, "I undertake the training rule
to abstain fromtaking life." Here the word //pana//, neaning that
whi ch breathes, denotes any living being that has breath and

consci ousness. It includes animals and insects as well as nen, but
does not include plants as they have only life but not breath or
consci ousness. The word "living being" is a conventional term an

expression of comon usage, signhifying in the strict philosophica
sense the life faculty (//jivitindriya//). The word //atipata// neans
literally striking down, hence killing or destroying. Thus the
precept enjoins abstinence (//veramani//) fromthe taking of life.
Though the precept's wording prohibits the killing of living beings,
interms of its underlying purpose it can al so be understood to
prohibit injuring, maimng, and torturing as well.

The Pali Buddhi st commentaries formally define the act of taking
life thus: "The taking of life is the volition of killing expressed
t hrough the doors of either body or speech, occasioning action which
results in the cutting off of the life faculty in a living being, when
there is a living being present and (the perpetrator of the act)
perceives it as a living being" [Khuddakapat ha Atthakatha (Khp. A ),
p. 26].

The first inmportant point to note in this definition is that the act
of taking life is defined as a volition (//cetana//). Volition is the
mental factor responsible for action (//kamma//); it has the function
of arousing the entire nental apparatus for the purpose of
acconplishing a particular aim in this case, the cutting off of the
life faculty of a living being. The identification of the
transgression with volition inplies that the ultimte responsibility

for the act of killing lies with the mnd, since the volition that
brings about the act is a nental factor. The body and speech function
nmerely as doors for that volition, i.e. as channels through which the
volition of taking |ife reaches expression. Killing is classified as
a bodily deed since it generally occurs via the body, but what really
performs the act of killing is the mnd using the body as the

instrument for actualizing its aim

A second inportant point to note is that killing need not occur
directly through the body. The volition to take life can al so express
itself through the door of speech. This nmeans that the comand to
take life, given to others by way of words, witing, or gesture, is
al so considered a case of killing. One who issues such a comend
becomes responsi ble for the action as soon as it achieves its
intention of depriving a being of life.

A complete act of killing constituting a full violation of the
precept involves five factors: (1) a living being; (2) the perception
of the living being as such; (3) the thought or volition of killing;
(4) the appropriate effort; and (5) the actual death of the being as a
result of the action. The second factor ensures that responsibility
for killing is incurred only when the perpetrator of the act is aware
that the object of his actionis a living being. Thus if we step on
an insect we do not see, the precept is not broken because the
perception or awareness of a living being is lacking. The third
factor ensures that the taking of life is intentional. Wthout the
factor of volition there is no transgression, as when we kill a fly
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while intending sinply to drive it away with our hand. The fourth
factor holds that the action nmust be directed to the taking of life,
the fifth that the being dies as a result of this action. |If the life
faculty is not cut off, a full violation of the precept is not

i ncurred, though in harming or injuring living beings in any way its
essential purpose will be violated.

The taking of life is distinguished into different types by way of
its underlying notivation. One criterion for determnining the
nmotivation is the defilenent principally responsible for the action

Acts of killing can originate fromall three unwhol esone roots -- from
greed, hatred, and delusion. As the imediate cause conconitant with
the act of killing, hatred together with delusion functions as the

root since the force which drives the act is the inmpulse to destroy
the creature's life, a formof hatred. Any of the three unwhol esone
roots, however, can serve as the inpelling cause or decisive support
(//upani ssaya paccayal//) for the act, operating over some span of
time. Though greed and hatred are always nmutual ly exclusive at a
single monent, the two can work together at different nmoments over an
ext ended period to occasion the taking of life. Killing notivated
primarily by greed is seen in such cases as killing in order to gain
material benefits or high status for oneself, to elimnate threats to
one's confort and security, or to obtain enjoyment as in hunting and
fishing for sport. Killing notivated by hatred is evident in cases of
vi ci ous nurder where the notive is strong aversion, cruelty, or
jealousy. And killing notivated by delusion can be seen in the case
of those who perform animal sacrifices in the belief that they are
spiritually whol esome or who kill followers of other religions with
the view that this is a religious duty.

Acts of taking life are differentiated by way of their degree of
nmoral gravity. Not all cases of killing are equally blaneworthy. All
are unwhol esonme, a breach of the precept, but the Buddhist texts make
a distinction in the noral weight attached to different kinds of
killing.

The first distinction given is that between killing beings with
nmoral qualities (//guna//) and killing beings w thout nmoral qualities.
For all practical purposes the former are human beings, the latter
animals, and it is held that to kill a fellow human being is a nore
serious matter ethically than to kill an aninmal. Then w thin each
category further distinctions are drawn. In the case of animals the
degree of noral gravity is said to be proportional to the animal, to
kill a larger aninmal being nore blameworthy than to kill a smaller
one. Oher factors relevant to deternining nmoral weight are whet her
the animal has an owner or is ownerless, whether it is domestic or
wi | d, and whether it has a gentle or a vicious tenperanent. The nora
gravity would be greater in the former three alternatives, less in the
latter three. In the killing of human bei ngs the degree of nora
bl ame depends on the personal qualities of the victim to kill a
person of superior spiritual stature or one's personal benefactors
bei ng more bl ameworthy than to kill a | ess devel oped person or one
unrel ated to oneself. The three cases of killing selected as the nost
cul pable are matricide, parricide, and the nmurder of an arahat, a
fully purified saint.

Anot her factor determ native of noral weight is the nmotivation of
the act. This leads to a distinction between preneditated nmurder and

i mpul sive killing. The former is nurder in cold blood, intended and
pl anned i n advance, driven either by strong greed or strong hatred.
The latter is killing which is not planned in advance, as when one

person kills another in a fit of rage or in self-defense. Generally,
premedi tated nurder is regarded as a graver transgression than
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i mpul sive killing, and the notivation of hatred as nore bl aneworthy
than the notivation of greed. The presence of cruelty and the
obt ai ni ng of sadistic pleasure fromthe act further increase its nora
wei ght .

O her factors determ native of noral gravity are the force of the
defil ements acconpanyi ng the act and the anmount of effort involved in
its perpetration, but lintations of space prohibit a full discussion
of their role.

2. The Second Precept: Abstinence from Taking What Is Not G ven
The second precept reads: //Adi nnadana veramani si kkhapadam
samadi yam //, "1 undertake the training rule to abstain fromtaking
what is not given." The word //adinna//, meaning literally "what is
not given," signifies the bel ongi ngs of another person over which he
exerci ses ownership legally and bl anel essly (//adandaraho
anupavajjo//). Thus no offense is committed if the article taken has
no owner, e.g. if logs are taken to make a fire or stones are gathered
to build a wall. Further, the other person has to have possession of
the article taken legally and bl anelessly; that is, he has to have the
| egal right over the article and also has to be blaneless in his use
of it. This latter phrase apparently becones applicable in cases
where a person gains | egal possession of an article but does so in an
i mproper way or uses it for unethical purposes. |In such cases there
m ght be legitimte grounds for depriving himof the item as when the
| aw requi res sonmeone who comrits a ni sdeneanor to pay a fine or
deprives a person of sone weapon rightfully his which he is using for
destructive purposes.

The act of taking what is not given is formally defined thus:
"Taking what is not given is the volition with thievish intent
arousing the activity of appropriating an article bel onging to anot her
legally and bl anel essly in one who perceives it as belonging to
another." [Khp. A, p. 26] As in the case of the first precept the
transgressi on here consists ultimately in a volition. This volition
can commt the act of theft by originating action through body or
speech; thus a transgression is incurred either by taking sonething
directly by oneself or else indirectly, by conmandi ng soneone el se to
appropriate the desired article. The fundamental purpose of the
precept is to protect the property of individuals fromunjustified
confiscation by others. |Its ethical effect is to encourage honesty
and right livelihood.

According to the conmentaries, for a conplete breach of the precept
to be coomitted five factors nmust be present: (1) an article bel onging
to another legally and bl amel essly; (2) the perception of it as
bel ongi ng to another; (3) the thought or intention of stealing; (4)
the activity of taking the article; and (5) the actual appropriation
of the article. By reason of the second factor there is no violation
in taking another's article if we mstakenly perceive it as our own,
as when we might confuse identical-Iooking coats, unbrellas, etc. The
third factor again provides a safeguard agai nst accidenta
appropriation, while the fifth asserts that to fall into the class of
a transgression the action nmust deprive the owner of his article. It
is not necessary that he be aware that his possession is mssing, only
that it be renoved fromhis sphere of control even if only
monentarily.

Taki ng what is not given can be divided into many different Kkinds of
violation. W mght nmention some of the nbst pronminent. One is
/lstealing//, that is, taking what is not given, secretly, w thout the
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know edge of the owner, as in housebreaking, a m dnight bank theft,

pi ckpocketing, etc. Another type is //robbery//, taking what is not

gi ven by force, either by snatching soneone's bel ongi ngs away from hi m
or by compelling himto hand them over by neans of threats. A third
type is //fraudulence//, laying false clainms or telling lies in order
to gain someone el se's possessions. Still another is //deceit//,

usi ng deceptive neans to deprive soneone of an article or to gain his
noney as when storekeepers use fal se weights and measures or when
peopl e produce counterfeit bills for use.

The violation of this precept need not anount to a major crine. The
precept is subtle and of fers nmany opportunities for its breach, sone
of them seenmingly slight. For exanple, transgression will be incurred
when enpl oyees take goods belonging to their enployers, pocketing
small itens to which they have no right with the thought that the
conpany will not mss them when using another's tel ephone to nmake
| ong-di stance calls without his consent, letting himcover the bill
in bringing articles into a country w thout declaring themto custons
in order to avoid paying duty on them in idling away tine on the job
for which one is being paid in the expectation that one has been
working diligently; in making one's enpl oyees work without giving them
adequat e conpensation, etc.

By way of its underlying roots, the act of taking what is not given
can proceed either fromgreed or hatred, both being coupled with
delusion. Stealing by reason of greed is the obvious case, but the
of fense can al so be driven by hatred. Hatred functions as the notive
for stealing when one person deprives another of an article not so
much because he wants it for hinself as because he resents the other's
possession of it and wants to make himsuffer through its |oss.

The degree of blane attached to acts of stealing is held to be
determ ned by two principal factors, the value of the article taken
and the nmoral qualities of the owner. |In stealing a very val uable
article the degree of blame is obviously greater than in stealing an
article of little worth. But where the value of the article is the
sane the bl ameworthiness of the action still varies relative to the
i ndi vi dual agai nst whomthe offense is committed. As determ ned by
this factor, stealing froma person of high virtuous qualities or a
personal benefactor is a nore serious transgression than stealing from
a person of lesser qualities or froman unrel ated person. This
factor, in fact, can be even nore inportant than the cash value of the
object. Thus if someone steals an al nsbow froma meditative nonk,
who needs the bow to collect his food, the noral weight of the act is
heavi er than that involved in cheating a racketeer out of severa
t housand dollars, owing to the character of the person affected by the
deed. The notivation behind the action and the force of the
defilements are al so deterninative of the degree of noral gravity,
hatred bei ng consi dered nore cul pabl e than greed.

3. The Third Precept: Abstinence from M sconduct in regard to Sense
Pl easures

The third precept reads: //Kamesu m cchacara veranmani sikkhapadam
samadi yam //, "l undertake the training rule to abstain from

m sconduct in regard to sense pleasures.” The word //kama// has the
general meani ng of sense pleasure or sensual desire, but the

comment aries explain it as sexual relations (//nethunasamacaral//), an
interpretation supported by the suttas. //M cchacaral// neans w ong
nodes of conduct. Thus the precept enjoins abstinence from i nproper
or illicit sexual relations.
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M sconduct is regard to sense pleasures is formally defined as "the
volition with sexual intent occurring through the bodily door, causing

transgression with an illicit partner"” [Mjjimani kaya Atthakatha, Vol
I, p. 202 (Burnese ed.)]. The primary question this definition
elicits is: who is to qualify as an illicit partner? For nen, the
text lists twenty types of women who are illicit partners. These can

be grouped into three categories: (1) a woman who i s under the
protection of elders or other authorities charged with her care, e.g.
a girl being cared for by parents, by an ol der brother or sister, by
other relatives, or by the fanmily as a whole; (2) a woman who is

prohi bited by convention, that is, close relatives forbidden under
famly tradition, nuns and ot her wonmen vowed to observe celibacy as a
spiritual discipline, and those forbidden as partners under the |aw of
the land; and (3) a wonman who is narried or engaged to another nan,

even one bound to another nman only by a tenporary agreenent. 1In the
case of wonen, for those who are married any man ot her than a husband
isan illicit partner. For all wonen a man forbidden by tradition or

under religious rules is prohibited as a partner. For both nmen and
worren any violent, forced, or coercive union, whether by physica
conpul sion or psychol ogi cal pressure, can be regarded as a
transgressi on of the precept even when the partner is not otherw se
illicit. But a man or woman who is wi dowed or divorced can freely
remarry according to choice

The texts mention four factors which nmust be present for a breach of
the precept to be incurred: (1) an illicit partner, as defined above;
(2) the thought or volition of engaging in sexual union with that
person; (3) the act of engaging in union; and (4) the acceptance of
the union. This last factor is added for the purpose of excluding
fromviolation those who are unwillingly forced into inproper sexua
rel ations.

The degree of noral gravity involved in the offense is determ ned by
the force of the lust notivating the action and the qualities of the
person agai nst whomthe transgression is conmtted. |If the
transgressi on i nvol ves soneone of high spiritual qualities, the |ust
is strong, and force is used, the blane is heavier than when the
partner has | ess developed qualities, the lust is weak, and no force
is used. The npbst serious violations are incest and the rape of an
arahat (or arahatess). The underlying root is always greed
acconpani ed by del usion

4. The Fourth Precept: Abstinence from Fal se Speech

The fourth precept reads: //Misavada veranani si kkhapadam
samadi yam //, "1 undertake the training rule to abstain fromfal se
speech." Fal se speech is defined as "the wong volition with intent
to deceive, occurring through the door of either body or speech
arousing the bodily or verbal effort of deceiving another"[Khp. A, p.
26.]. The transgression nmust be understood as intentional. The
precept is not violated nerely by speaking what is fal se, but by
speaking what is false with the intention of representing that as
true; thus it is equivalent to lying or deceptive speech. The
volition is said to arouse bodily or verbal action. The use of speech
to deceive is obvious, but the body too can be used as an instrunent
of communication -- as in witing, hand signals, and gestures -- and
thus can be used to deceive others.

Four factors enter into the offense of fal se speech: (1) an untrue
state of affairs; (2) the intention of deceiving another; (3) the
effort to express that, either verbally or bodily; and (4) the
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conveying of a false inpression to another. Since intention is
required, if one speaks falsely wi thout aimng at deceiving another
as when one speaks what is false believing it to be true, there is no
breach of the precept. Actual deception, however, is not needed for
the precept to be broken. It is enough if the false inpression is
conmuni cated to another. Even though he does not believe the false
statenment, if one expresses what is false to himand he understands
what is being said, the transgression of speaking fal sehood has been
comm tted.

The notivation for fal se speech can be any of the three unwhol esone
roots. These yield three principal kinds of falsehood: (1) false
speech motivated by greed, intended to increase one's gains or pronote
one's status or that of those dear to oneself; (2) false speech
notivated by hatred, intended to destroy the welfare of others or to
bring them harm and suffering; and (3) fal se speech of a | ess serious
kind, motivated principally by delusion in association with |ess
noxi ous degrees of greed or hatred, intended neither to bring special
benefits to oneself nor to harmothers. Sone exanples would be |ying
for the sake of a joke, exaggerating an account to nmake it nore
i nteresting, speaking flattery to gratify others, etc.

The principal determnants of the gravity of the transgression are
the recipient of the lie, the object of the lie and the notivation of
the lie. The recipient is the person to whomthe lie is told. The
noral weight of the act is proportional to the character of this
person, the greatest blane attaching to fal sehoods spoken to one's
benefactors or to spiritually devel oped persons. The noral wei ght
again varies according to the object of the lie, the person the lie
af fects, being proportional to his spiritual qualities and his
relation to oneself in the sane way as with the recipient. And
thirdly, the gravity of the lie is contingent on its motivation, the
nost serious cases being those with malicious intent designed to
destroy the welfare of others. The worst cases of false speech are
lying in a way that defanes the Buddha or an arahat, and meking fal se
clains to have reached a superior spiritual attainnent in order to
i ncrease one's own gains and status. |In the case of a bhikkhu this
latter offense can lead to expul sion fromthe Sangha.

5. The Fifth Precept: Abstinence fromlntoxicating Drinks and Drugs

The fifth precept reads: //Suramerayangejjapanadatthana veramani

si kkhapadam samadiyani//, "I undertake the training rule to abstain
fromfermented and distilled intoxicants which are the basis for
heedl essness.” The word //nmeraya// means fernented liquors, //sural/

[ iquors which have been distilled to increase their strength and
flavor. The world //majjal//, nmeaning an intoxicant, can be related to
the rest of the passage either as qualified by //surameraya// or as

additional to them 1In the forner case the whol e phrase neans
fermented and distilled liquors which are intoxicants, in the latter
it means fermented and distilled liquors and other intoxicants. |f

this second reading is adopted the precept would explicitly include

i ntoxicating drugs used non-nedicinally, such as the opiates, henp,
and psychedelics. But even on the first reading the precept
inmplicitly proscribes these drugs by way of its guiding purpose, which
is to prevent heedl essness caused by the taking of intoxicating

subst ances.

The taking of intoxicants is defined as the volition |leading to the
bodily act of ingesting distilled or fernented intoxicants [Khp. A,
p. 26.]. It can be conmitted only by one's own person (not by conmand
to others) and only occurs through the bodily door. For the precept
to be violated four factors are required: (1) the intoxicant; (2) the
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intention of taking it; (3) the activity of ingesting it; and (4) the
actual ingestion of the intoxicant. The notivating factor of the
violation is greed coupled with delusion. No gradations of nora

wei ght are given. In taking nmedicines containing al cohol or

i ntoxicating drugs for medical reasons no breach of the precept is
conmitted. There is also no violation in taking food containing a
negl i gi bl e anount of al cohol added as a flavoring.

This fifth precept differs fromthe preceding four in that the
others directly involve a nman's relation to his fell ow beings while
this precept ostensibly deals solely with a person's relation to
hinself -- to his own body and mind. Thus whereas the first four
precepts clearly belong to the noral sphere, a question nmay arise
whet her this precept is really ethical in character or nerely
hygi enic. The answer is that it is ethical, for the reason that what
a person does to his own body and mi nd can have a decisive effect on
his relations to his fellow men. Taking intoxicants can influence the
ways in which a man interacts with others, leading to the violation of
all five precepts. Under the influence of intoxicants a man who m ght
ot herwi se be restrained can | ose self-control, becone heedl ess, and
engage in killing, stealing, adultery, and lying. Abstinence from
intoxicants is prescribed on the grounds that it is essential to the
sel f-protection of the individual and for establishing the well-being
of famly and society. The precept thus prevents the m sfortunes that
result fromthe use of intoxicants: |oss of wealth, quarrels and
crimes, bodily disease, |oss of reputation, shanel ess conduct,
negl i gence, and madness.

The precept, it nmust be stressed, does not prohibit nerely
i ntoxication but the very use of intoxicating substances. Though
occasi onal indul gences nay not be imediately harnful in isolation
t he seductive and addictive properties of intoxicants are well known.
The strongest safeguard against the lure is to avoid them al t oget her

I1l. The Ei ght Precepts

Beyond the five precepts Buddhi smoffers a hi gher code of nora
discipline for the laity consisting of eight precepts (//atthasila//).
This code of eight precepts is not entirely different in content from
the fivefold code, but includes the five precepts with one significant
revision. The revision cones in the third precept, where abstaining
from sexual nisconduct is changed to abstaining fromincelibacy. The
third precept of the eightfold set thus reads: Abrahmacariya veranani
si kkhapadam sanmadi yani, "I undertake the training rule to abstain from
i ncelibacy." To these basic five three further precepts are added:

(6) //Vikal abhoj ana veramani si kkhapadam samadi yam//, "I
undertake the training rule to abstain fromeating beyond the
time limt," i.e. frommd-day to the foll owi ng dawn.

(7) /I Nacca gita vadita vi sukhadassana-nal a gandha vil epana
dhar anamandana vi bhusanat t hana veramani si kkhapadam
samamadi yam //, "I undertake the training rule to abstain from
danci ng, singing, instrumental nusic, unsui t abl e shows, and
fromwearing garl ands, using scents, and beautifying the body
with cosnetics."”

(8) //Uccasayana mahasayana veramani si kkhapadam samadi yam //,
"I undertake the training rule to abstain from high and
| uxurious beds and seats."
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There are two ways in which these precepts are observed --
permanently and tenporarily. Permanent observance, far the | ess
common of the two, is undertaken generally by ol der peopl e who, having
conpleted their fanmly duties, wi sh to deepen their spiritua
devel opnent by devoting the later years of their life to intensified
spiritual practice. Even then it is not very w despread. Tenporary
observance is usually undertaken by |ay people either on Uposatha days
or on occasions of a nmeditation retreat. Uposatha days are the new
moon and full moon days of the lunar nonth, which are set aside for
speci al religious observances, a custom absorbed into Buddhi sm from
anci ent | ndi an custom goi ng back even into the pre-Buddhistic period
of Indian history. On these days |ay people in Buddhist countries
often take the eight precepts, especially when they go to spend the
Uposatha at a tenple or nobnastery. On these occasions the undertaking
of the eight precepts lasts for a day and a night. Then, secondly, on
occasions of retreat |lay people take the eight precepts for the
duration of their retreat, which mght |ast anywhere from several days
to several nonths.

The formulation of two distinct ethical codes follows fromthe two
basi ¢ purposes of the Buddhist noral discipline. One is the
fundanment al ethi cal purpose of putting a brake on i moral actions,
actions which are harnful either directly or indirectly to others.
This purpose falls into the province of the fivefold code of precepts,
which deals with the restraint of actions that cause pain and

suffering to others. In enjoining abstinence fromthese unwhol esone
actions, the five precepts also protect the individual fromtheir
undesi rabl e repercussions on hinself -- some inmediately visible in

this present life, some coming to manifestation only in future lives
when the kanma they generate bears its fruit.

The ot her purpose of the Buddhist training in nmoral discipline is

not so much ethical as spiritual. It is to provide a system of
sel f-di scipline which can act as a basis for achieving higher states
of realization through the practice of neditation. |In serving this

pur pose the code functions as a kind of ascesis, a way of conduct

i nvol ving sel f-denial and renunciation as essential to the ascent to
hi gher | evels of consciousness. This ascent, cul m nating in nibbana
or final liberation fromsuffering, hinges upon the attenuation and
ultimate eradication of craving, which with its nultiple branches of
desire is the primary force that holds us in bondage. To reduce and
overcome craving it is necessary to regulate not only the del eterious
types of noral transgressions but al so nodes of conduct which are not
harnful to others but sill give vent to the craving that holds us in
subj ecti on.

The Buddhi st code of discipline expounded in the eight precepts
represents the transition fromthe first level of noral discipline to
the second, that is, fromsila as a purely nmoral undertaking to sila
as a way of ascetic self-training ainmed at progress along the path to
liberation. The five precepts also fulfill this function to sone
extent, but they do so only in alinmted way, not as fully as the
ei ght precepts. Wth the eight precepts the ethical code takes a
pronounced turn towards the control of desires which are not socially
harnful and inmmoral. This extension of the training focuses upon
desires centering around the physical body and its concerns. The
change of the third precept to abstinence fromincelibacy curbs the
sexual urge, regarded in itself not as a noral evil but as a powerful
expression of craving that has to be held in check to advance to the
hi gher levels of neditation. The three new precepts regul ate concern
with food, entertai nment, self-beautification, and physical confort.
Their observance nurtures the growh of qualities essential to the
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deeper spiritual life -- contentment, fewness of w shes, nodesty,
austerity, renunciation. As these qualities mature the defil enments
are weakened, aiding the effort to reach attainnent in serenity and
i nsi ght.

V. The Benefits of Sila

The benefits sila brings to the one who undertakes it can be divided
into three classes: (1) the benefits pertaining to the present |ife;
(2) the benefits pertaining to future lives; and (3) the benefit of
the ultimate good. These we will discuss in turn

1. Benefits pertaining to the present life.

At the nost elenentary |level, the observance of the five precepts
protects one fromcoming into trouble with the law, ensuring immunity
fromtenporal punishnent at |east with regard to those actions covered
by the precepts. Killing, stealing, adultery, bearing false
testinmony, and irresponsibl e behavi or caused by drunkenness bei ng

of f enses puni shabl e by | aw, one who undertakes the five precepts

avoi ds the penalties consequent upon these actions by abstaining from
the actions which entail them

Further tenporal benefits accrue through the observance of the
precepts. Followi ng the precepts helps to establish a good reputation
anong the wise and virtuous. At a nore inward level it leads to a
cl ear conscience. Repeated violations of the basic principles of
ethics, even if they escape detection, still tend to create a
di sturbed conscience -- the pain of guilt, uneasiness, and renorse.

But maintaining the precepts results in freedom fromrenorse, an ease
of conscience that can evolve into the "bliss of blanel essness”
(//anavajjasukha//) when we review our actions and realize themto be
whol esome and good. This clarity of conscience fosters another
benefit -- the ability to die peacefully, w thout fear or confusion

At the time of death the various actions we have regul arly perforned
in the course of life rise to the surface of the mnd, casting up
their images like pictures upon a screen. |f unwhol esone actions were
preval ent their weight will predom nate and cause fear at the approach
of death, leading to a confused and painful end. But if whol esone
actions were prevalent in the course of life the opposite will take

pl ace: when death comes we will be able to die calmMy and peacefully.

2. Benefits pertaining to future lives.

According to the Buddha's teaching the node of rebirth we take in our
next existence is determ ned by our kamma, the willed actions we have
performed in this present existence. The general principle governing
the working of the rebirth process is that unwhol esone kamma | eads to
an unfavorable rebirth, whol esone kanma to a favorable rebirth. Mre
specifically, if the kanmma built up by breaking the five precepts
becomes the determ ning cause of the node of rebirth it will conduce
to rebirth in one of the four planes of msery -- the hells, the realm
of tormented spirits, the animal world, or the world of the asuras.

If, as a result of sone whol esone kamma, a person who regul arly breaks
the five precepts should take rebirth as a human bei ng, then when his

unwhol esome kamma matures it will produce pain and suffering in his
human state. The forns this suffering takes correspond to the
transgressions. Killing leads to a premature death, stealing to |oss

of wealth, sexual misconduct to ennity, false speech to being deceived

37



and sl andered by others, and the use of intoxicants to | oss of
intelligence.

The observance of the five precepts, on the other hand, brings about
t he accumrul ati on of whol esome kamma tending to rebirth in the planes
of happiness, i.e. in the human or heavenly worlds. This kamma again,
coming to maturity in the course of the life, produces favorable
results consonant in nature with the precepts. Thus abstaining from
the taking of life leads to longevity, abstaining fromstealing to
prosperity, abstaining fromsexual nisconduct to popularity,
abstai ning fromfal se speech to a good reputation, and abstaining from
i ntoxi cants to mi ndful ness and wi sdom

3. The benefits of the ultimte good.

The ultimate good is the attai nment of nibbana, deliverance fromthe
round of rebirths, which can be achieved either in the present life or
in sone future life depending on the maturity of our spiritua
faculties. Nibbana is attained by practicing the path | eading to
deliverance, the noble eightfold path in its three stages of nora

di sci pline, concentration, and wisdom The nost fundanmental of these
three stages is noral discipline or sila, which begins with the
observance of the five precepts. The undertaking of the five precepts
can thus be understood to be the first actual step taken along the
path to deliverance and the indi spensabl e foundation for the higher
attai nments in concentration and w sdom

Sila functions as the foundation for the path in tw ways. First
t he observance of sila promptes a clear conscience, essential to the
devel opnent of concentration. If we often act contrary to the
precepts our actions tend to give rise to renorse, which will swell up
to the surface of the mnd when we sit in neditation, creating
restl essness and feelings of guilt. But if we act in harnmony with the
precepts our minds will be inmbued with a bliss and clarity of
consci ence which allows concentration to develop easily. The
observance of the precepts conduces to concentration in a second way:
it rescues us fromthe danger of being caught in a crossfire of
i nconmpatible notives disruptive of the neditative frane of nmind. The
practice of neditation aimed at serenity and insight requires the
stilling of the defilenents. But when we deliberately act in
viol ation of the precepts our actions spring fromthe unwhol esone
roots of greed, hatred and delusion. Thus in conmtting such actions
we are arousing the defilements while at the same time, when sitting
in meditation, we are striving to overcone them The result is inner
conflict, disharmony, a split right through the center of our being
obstructing the unification of the mnd needed for nmeditative
attai nment .

At the outset we cannot expect to elimnate the subtle fornms of the
defilements all at once. These can only be tackled later, in the
deeper stages of nmeditation. |In the beginning we have to start by
stopping the defilenments in their coarser nodes of occurrence, and
this is achieved by restraining themfromreaching expression through
t he channel s of body and speech. Such restraint is the essence of
sila. W therefore take up the precepts as a formof spiritua
training, as a way of locking in the defilenments and preventing them
fromoutward eruptions. After they have been shut in and their
ef f usi ons stopped we can then work on elimnating their roots through
t he devel oprment of concentration and wi sdom
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V. The undertaking of Sila

The Buddhi st tradition recogni zes three distinct ways of observing the
precepts. One is called i medi ate abstinence (//sanpattavirati//),

whi ch neans abst ai ni ng from unwhol esome actions naturally through an

i ngrai ned sense of conscience resulting either froman innately keen
et hical disposition or fromeducation and training. The second is
cal l ed abstinence through undertaking (//samadanavirati//), which
nmeans abstaining as a result of having undertaken rul es of training
with a determination to follow those rules as guidelines to right
action. The third way is called abstinence through eradication
(//samucchedavirati//), which means abstai ning fromthe transgressions
covered by the precepts as a result of having cut off the defilenents
out of which transgressions arise.

For purposes of self-training Buddhi sm enphasi zes the inportance of
the second type of abstinence. |nmediate abstinence is seen as
prai seworthy in itself but not sufficient as a basis for training
since it presupposes the prior existence of a strong conscience, which
is not areality in the overwhelming majority of men. |In order to
devel op the nental strength to resist the upsurge of the defilenents
it is essential to undertake the precepts by a deliberate act of wll
and to formthe determ nation to observe themdiligently.

There are two ways of formally undertaking the five precepts, the
initial and the recurrent, corresponding to the two ways of going for
refuge. The initial undertaking takes place inmediately after the
initial going for refuge. Wen the aspirant receives the three
refuges froma bhikkhu in a formal cerenmony, this will then be
foll owed by the admi nistering of the five precepts, the nonk reciting
each of the precepts in turn and the lay disciple repeating them after
him |If there is no nonk available to adm nister the refuges and
precepts, the aspirant can take them upon hinmself by a strong and
fixed nental resolution, preferably doing so before an inmage of the
Buddha. The presence of a nobnk is not necessary but is generally
desired to give a sense of the continuity of the |lineage.

The undertaking of the precepts is not a one-shot affair to be gone
t hrough once and then dropped off into the storage bank of menories.
Rat her, like the going for refuge, the precepts should be undertaken
repeatedly, preferably on a daily basis. This is the recurrent
undert aki ng of the precepts. Just as the disciple repeats the three
refuges each day to strengthen his conmtnent to the Dhamma, so he
should recite the five precepts inmrediately after the refuges in order
to express his deternmination to enbody the Dhamma in his conduct.
However, the practice of sila is not to be confused with the nere
recitation of a verbal fornmula. The recitation of the formula hel ps
reinforce one's will to carry out the training, but beyond all verba
recitations the precepts have to be put into practice in day-to-day
life, especially on the occasi ons when they becone rel evant.
Undert aki ng the precepts is like buying a ticket for a train: the
purchase of the ticket permts us to board the train but does not take
us anywhere by itself. Simlarly, formally accepting the precepts
enabl es us to enbark upon the training, but after the acceptance we
have to translate the precepts into action

Once we have forned the initial determination to cultivate sila
there are certain nmental factors which then help to protect our
observance of the precepts. One of these is nmindfulness (//sati//).
M ndf ul ness i s awareness, constant attention and keen observation
M ndf ul ness enbraces all aspects of our being -- our bodily
activities, our feelings, our states of mnd, our objects of thought.
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Wth sharpened m ndful ness we can be aware exactly what we are doing,
what feelings and states of mind are inpelling us towards particul ar
courses of action, what thoughts formour notivations. Then, by neans
of this m ndful ness, we can avoid the unwhol esone and devel op the

whol esone.

Anot her factor which helps us maintain the precepts is understanding
(//panna//). The training in nmoral discipline should not be taken up
as a blind dogmatic subm ssion to external rules, but as a fully
consci ous process guided by intelligence. The factors of
under st andi ng give us that guiding intelligence. To observe the
precepts properly we have to understand for ourselves which kinds of
actions are whol esone and which are unwhol esone. W al so have to
understand the reason why -- why they are whol esomre and unwhol esone,
why the one should be pursued and the other abandoned. The deepening
of understandi ng enables us to see the roots of our actions, i.e. the
mental factors fromwhich they spring, and the consequences to which
they lead, their long-termeffects upon oursel ves and ot hers.
Under st andi ng expands our vision not only into consequences, but also
into alternatives, into the different courses of action offered by any
objective situation. Thence it gives us know edge of the various
alternatives open to us and the wisdomto choose some in preference to
ot hers.

A third factor that helps in maintaining the precepts is energy
(//viriyall).The training in right conduct is at base a way of
training the mind, since it is the mnd that directs our actions. But
the m nd cannot be trained without effort, wthout the application of
energy to steer it into whol esone channels. Energy works together wth
m ndf ul ness and understanding to bring about the gradual purification
of sila. Through m ndful ness we gain awareness of our states of nind
t hr ough understandi ng we can ascertain the tendencies of these states,
their qualities, roots and consequences; then through energy we strive
to abandon the unwhol esome and to cultivate the whol esone.

The fourth factor conducive to the training in sila is patience
(//khanti//). Patience enables us to endure the offensive actions of
ot hers wi thout becom ng angry or seeking retaliation. Patience also
enabl es us to endure di sagreeabl e circunstances w t hout
di ssatisfaction and dejection. It curbs our desires and aversions,
restraining us fromtransgressions through greedy pursuits or violent
reprisals.

Absti nence through eradication (//samucchedavirati//), the highest
form of observing the precepts, comes about automatically with the
attai nment of the state of an ariyan, one who has reached direct
realization of the Dhamma. When the disciple reaches the stage of
streamentry (//sotapatti//), the first of the ariyan stages, he
becones bound to reach full liberation in a maxi nrum of seven nore
lives. He is incapable of reverting fromthe course of forward
progress towards enlightennent. Sinultaneously with his attainment of
streamentry the disciple acquires four inalienable qualities, called
the four factors of streamentry (//sotapattiyanga//). The first
three are unshakable faith in the Buddha, the Dhamma, and the Sangha.
The fourth is conpletely purified sila. The noble disciple has cut
of f the defilenments which notivate transgressions of the precepts.
Thus he can never deliberately violate the five precepts. His
observance of the precepts has become "untorn, unrent, unbl otched,
unnotiled, liberating, praised by the wise, not clung to, conducive to
concentration."”
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VI. The Breach of Sila

To undertake the precepts is to nmake a determ nation to live in
harmony with them not to ensure that one will never break them
Despite our determination it sometinmes happens that due to

carel essness or the force of our conditioning by the defilements we
act contrary to the precepts. The question thus comes up as to what
to do in such cases.

One thing we should not do if we break a precept is to |l et ourselves
becorme ridden by guilt and self-contenpt. Until we reach the planes
of liberation it is to be expected that the defil enents can crop up
fromtime to time and notivate unwhol esone actions. Feelings of guilt
and sel f-condemation do nothing to help the matter but only nake
things worse by piling on an overlay of self-aversion. A sense of
shanme and noral scrupul ousness are central to maintaining the precepts
but they should not be allowed to becone entangled in the coils of
guilt.

VWen a breach of the precepts takes place there are several nethods
of maki ng amends. One nethod used by nonks to gain exoneration in
regard to infringenents on the nonastic rules is confession. For
certain classes of nonastic offenses a nonk can gain clearance sinply
by confessing his transgression to another nonk. Perhaps with
sui tabl e nodifications the same procedure could be applied by the
laity, at least with regard to nore serious violations. Thus if there
are a number of lay people who are earnestly intent on follow ng the
path, and one falls into a breach of a precept, he can confess his
| apse to a Dhamma friend, or, if one is not avail able, he can confess
it privately before an inmage of the Buddha. It nust be stressed,
however, that confession does not aimat gaining absolution. No one
is offended by the ethical |apse, nor is there anyone to grant
forgiveness. Al so, confession does not abrogate the kanma acquired by
the transgression. The kamm has been generated by the deed and will
produce its due effect if it gains the opportunity. The basic purpose
of confession is to clear the mnd of the renorse bearing upon it as a
consequence of the breach. Confession especially helps to prevent the
conceal nent of the |lapse, a subtle maneuver of the ego used to bol ster
its pride inits own imagi ned perfection

Anot her nethod of making amends is by retaking the five precepts,
reciting each precept in turn either in the presence of a nmonk or
before an i mage of the Buddha. This new undertaking of the precepts
can be reinforced by a third neasure, nanely, meking a strong
determ nation not to fall into the same transgression again in the
future. Having applied these three nethods one can then perform nore
virtuous actions as a way of building up good kamma to counteract the
unwhol esome kamma acqui red t hrough the breach of the precept. Kamma
tends to produce its due result and if this tendency is sufficiently
strong there is nothing we can do to blot it out. However, kamma does
not come to fruition always as a matter of strict necessity. Kanmc
tendenci es push and tug with one another in conplex patterns of
relationship. Some tend to reinforce the results of others, sone to
weaken the results, sone to obstruct the results. [If we build up
whol esonme kamma t hrough virtuous actions, this pure kamma can inhibit
t he unwhol esonme kamma and prevent it fromreaching fruition. There is
no guarantee that it will do so, since kamma is a |living process, not
a nechani cal one. But the tendencies in the process can be
under st ood, and since one such tendency is for the whol esone to
count eract the unwhol esone and hinder their undesired results, a
hel pful power in overcom ng the effects of breaking the precepts is
t he performance of virtuous actions.



VII. The Simles for Sila

The texts illustrate the qualities of sila with numerous simles, but
as with the three refuges we nust again linmt ourselves to only a few.
Sila is conpared to a stream of clear water, because it can wash off
the stains of wong actions which can never be renoved by the waters
of all other rivers. Sila is |like sandal wod, because it can renove
the fever of the defilements just as sandal wood (according to ancient
Indian belief) can be used to allay bodily fever. Again sila is |ike
an ornanent nmade of precious jewels because it adorns the person who
wears it. It is like a perfume because it gives off a pleasant scent,
the "scent of virtue," which unlike ordinary perfume travels even
against the wind. It is |like noonbeans because it cools off the heat
of passion as the noon cools off the heat of the day. And sila is
like a staircase because it |eads upwards by degrees -- to higher
states of future existence in the fortunate realnms, to the higher

pl anes of concentration and wi sdom to the supernormal powers, to the
paths and fruits of liberation, and finally to the highest goal, the
attai nment of nibbana.
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