
 

When approaching the teachings about other 
realms of being, devas, petas, nagas and so 
forth, the most obvious question is whether 
these things are real or not. As natural as it may 
be to ask this, the question is, in my opinion, one 
of the least interesting aspect of these matters. 
What is more, it is hopelessly naive. It 
presupposes that we have a clear idea of what 
“reality” is, and just how “real” this ordinary 
human realm is.  
 
The nature of reality is a profound question 
which admits of no simple answer. It may have 
seemed to the nineteenth century man that we 
had a good handle on this 
question. The universe 
was composed of discrete 
particles that moved and 
interacted according to 
fixed laws of nature. But 
oddities at the edge of 
observation and 
experiment continued to 
nag and in the twentieth 
century the whole field 
was turned inside out with 
relativity and quantum 
mechanics. When one 
description of our world is 
that of a probability field, 
only made “real” when an 
observation is made, who can say anymore what 
is actually real? 
 
Another way of approaching this is to consider 

the faculty of perception (saññā which, 
incidentally, is not unrelated to the quantum 
mechanical idea of an “observation.”). When we 
see, for example, a bird singing all that our eyes 
see and visual consciousness “knows”  is colour 

and shape and all that our ears hear is sound 
(high pitch, medium volume). We neither “see” 
nor “hear” a bird. The faculty of perception 
takes those signals (light waves and sound 
waves) and constructs the image of a singing 
bird in our minds. In brief, all we receive from 
the outer world are a narrow band of discrete 
signals and the world we actually experience is 
a product of our own mind, a simulation 
rendered realistic enough to enable us to 
function in the world. It is not the world itself, 
but only our reconstruction of it. The world 
outside, ultimate reality if you will, can never be 
directly known. 
 
If the concept of reality is itself a dubious and 
dodgy one, then why should we assume that the 
world we think we know is the only “real” one? 
None of this is of course a proof of the existence 
of other realms, but it does mean that we cannot 
rule out the existence of anything just because 
it is not known to our mundane physical senses. 
We should strive when thinking about these 
things to avoid the two extremes of 
superstitious credulity and a cynical skepticism. 
There is a story I have heard about Ajahn Chah. 
At one time he was asked whether it was really 
true that there were such things as gods, spirits 
and ghosts. Ajahn Chah leaned down and spoke 
in a low, conspiratorial voice, “If I told you, 
would you believe me?” “Oh yes, Ajahn, of 
course I would!” “Then you are really stupid.” 
 
Some things we do know, or can verify for 
ourselves. We know that human consciousness 
is capable of various quite different states. In the 
last 24 hours you have experienced at least 
three; waking, dreaming and deep sleep. With 
meditation, other states are possible, including 

those we call the jhānas. According to the 
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Abhidhamma, the state of jhāna is the 
equivalent of the default consciousness of a 

brahmā god. Again, this does not constitute 

proof of the existence of Brahmā gods, but it 
does render their existence more 
comprehensible, and hence more likely. 
 
Another indication comes from comparative 
folk lore. The skeptic would be inclined to say 
such stories are pure imagination, but then why 
is there so much intrinsic similarity all over the 
world in such tales? How could this be if there 
were no “real” external referent? India has 

nāgas, while Europe and China have dragons; 
all are powerful fire-breathing serpent beings. 
Many places have stories of diminutive magical 
persons existing in the woods; Celtic lore 
abounds with pixies and elves, the Native 
Americans have their little people and India has 
her bhumma devas and kinnaras. European 
ogres and Indian yakkhas, Native American 
thunderbirds and Indian garudas, goblins and 
pisacas; the list goes on and on. And of course, 
the visitation of ghosts is universal. 
 
How many people around the world have at one 
time or another seen ghosts? Can we really 
write all such incidents off as delusion? You 
yourself reading this, or someone close to you, 
has likely had some uncanny experiences in life 
that are not easy to explain away. Recently 
devastating forest fires swept through 
Northern California. Abhayagiri, our 
monastery near Ukiah, was seriously 
threatened. At the time, I was at Temple 
Monastery in New Hampshire attending the 
first North American abbots meeting. Of 
course, we were all very concerned about the 
situation. Several times we chanted parittas, 
protective verses, calling on the beneficial 

forces of the world, i.e. devas and nāgas, etc., to 
come to our aid.  
 
As it transpired, the fire reached the outer edges 
of the monastery property but stopped 
advancing upon reaching a trail looping around 
the monastery, and before reaching any of the 
buildings. Here is a quote from a circular letter 
sent out by Ajahn Jotipalo; 
 

I asked the crew from New Mexico how it was 
fighting the fire.  They had been on the property for 
about 5 days.  They said it was the weirdest thing, 
like the monastery refused to burn.  They said one 
evening (probably the day Timothy Luke was forced 
to leave Mt Tabor, and he reported seeing 200 foot 
tall flames on the ridge)  that 10 battalions (20 to a 
battalion) were out on the loop trail fighting the fires 
coming down from the ridge.  They reported that the 
fires got down to the loop trail but the fire wouldn't 
cross the trail.  They said it was like the monastery 
refused to burn, and none of them could explain 
it.  They reported their hair sanding on its end and 
then the fire reversed and went back up the 
mountain.  Everybody was kind of freaked-out, as 
they had never seen anything like this.  I asked 
several of the other crews about their experience and 
they all reported about this. 
 
As a final thought, you might wondering what 
talk of other realms has to do with practice. 
That is a valid question. In Tibetan Buddhism 

they speak about the 
importance of 
cultivating a “big 
view.” This means 
to expand your 
mind beyond the 
petty concerns of 
your own being. 
There is a tendency 
in Western 
Buddhism to make 
meditation into a 
kind of self-

psychotherapy, we want to sort out our 
neuroses. This approach does not lead beyond 
the conditioned realm. We need to “think big.” 
Our practice ought to be about penetrating the 
nature of conditioned reality itself, in order to 

abandon and transcend it. Saṃsāra is not a 

personal problem. In the Vimānavatthu it is 
said that “The circle of the world is too narrow, 

the world of Brahmā is too low.” This statement 
is only powerful when we comprehend just vast 

saṃsāra is, and how high the world of Brahmā.  

 

- Ajahn Punnadhammo

THERE ARE MORE 
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HEAVEN AND 

EARTH, HORATIO,   

THAN ARE 

DREAMT OF IN 

YOUR 

PHILOSOPHY.   

- Hamlet (1.5.167-8) 



THE FEELING AGGREGATE AND COSMOLOGY 

 

The five aggregates taught by the Buddha; body, 

perception, feelings, mental formation and 

consciousness are the key ingredients to 

Buddhist cosmology. The aggregates can be 

thought of as portions of what makes up our 

experience of reality and we can relate to the 

world by any one of these aggregates. For 

example, we can relate to the world by paying 

attention, using our emotional states as a frame 

of reference. We can relate to the world by our 

senses of sight, hearing, touch, taste and smell or 

by the mind-sense. Buddhist cosmology is 

segmented by the aggregates and in doing so it 

represents a map of experiences possible to us. 

 

The central division in Buddhist cosmology is 

the feeling aggregate and the Buddha explained 

that there are three feeling tones; pleasant, 

unpleasant and neutral. The neutral is 

considered the highest because it involves being 

in a state described as equanimous, having the 

character of being at peace with the world. It 

follow from this that states of equanimity are at 

the top of the Buddhist cosmology where beings 

are given descriptions as having the qualities of 

purity, peacefulness, and godliness. Below them 

are the realms corresponding to the pleasant 

feeling tone states of pleasure referred to as the 

Heavens. Descending lower the degree of 

pleasant feeling lessens in intensity and mixes 

with degrees of the unpleasant. This corresponds 

to the human realm. More on the side of the 

unpleasant are the animal realms. The human 

realm is considered to be in the middle because 

it contains a mixture of the pleasant unpleasant 

and neutral. Below the human are states of 

unpleasantness; the Hells. This is a very general 

outline intending to show how the feeling 

aggregate is the central framework. On a 

personal level, because the feeling aggregate is 

so central any teaching on cosmology becomes 

an invitation to explore the dimensions of your 

emotional states expanding your awareness and 

the understanding of your capacity to feel. 

 

The main technique to expand awareness and 

develop insight into the aggregate of feeling is 

by cultivating mindfulness. Mindfulness is to be 

aware of those experiences happening in the 

present moment. This can be difficult to 

maintain although it sounds simple, so the 

Buddha emphasized practicing meditation. This 

can help calm clear, focus and uplift the mind 

which can then make abiding and examining the 

present moment a lot easier, even if you are in a 

bad mood. If the present moment is seen enough, 

what can be found to be happening is a sort of 

interplay between the aggregates. Since the 

feeling aggregate is so central to cosmology you 

can find cosmology in effect revealing itself in 

the present moment through the feelings.  

 

Perception is what gives definition to our 

experience. Our perception shapes how 

experiences unfold by providing the details. The 

primary details include the construction of the 

self identity, the construction of any other 

entities separate from yourself and the setting; 

some details about the surrounding environment 

allowing these other two to take place by 

consequence. In reference to the feelings 

perception works in one of two ways depending 

on where the self identity is placed and both 

cases have parallels in Buddhist cosmology. The 

two ways are if the self is either taken to be an 

aggregate affected by the feeling aggregate or if 

the self is taken to be the feeding aggregate 

itself. In both cases we find a dynamic in relation 

to the feelings aggregate. 

 

We can find in the present moment the 

dynamic of what we perceive as our self, or our 

being, affected by a feeling. If we focus on the 

body aggregate this takes the form of a feeling 

causing sensations in the body. There seem to 

be areas of the body which more prominently 

respond to the effect of feeling, notably in the 

chakra system. Unpleasant feelings lead to 

stress, fatigue, heaviness and tension Pleasant 

ones can make the body experience rapture, 

lightness and maybe even warmth. The neutral 



allows a relaxing release of tension, stillness 

and calm. For the aggregate of the mental 

formations there can arise memories, dialogues, 

judgments, imaginings and other mental 

expressions depending on the type of feeling 

tone. These parallel the way beings in Buddhist 

cosmology 

interact with 

humans; for 

instance the 

heavenly 

beings tend to 

offer pleasant 

comforting or 

uplifting 

experiences, 

whereas the 

lower beings 

haunt or 

torture, offering agony. 

 

This is by perception working on the feelings, 

which is not-self, affecting either the body or 

mental formation aggregate which may be taken 

to be the self.  The ordinary conception of the 

self breaks up when we delve into and abide in 

the awareness of the present moment. It enables 

a paradigm shift of the self and not-self defined 

by our social conditioning. Western culture 

emphasizes a materialistic view centered on the 

physical senses, body and material possessions. 

Emotional dimensions are given a back seat but 

this perspective can be evaluated by practicing 

mindfulness particularly in meditation; the 

result being that broadening of awareness to 

include dimensions that our social experiences 

perhaps did not adequately account for. Even the 

idea of the self is scrutinized and we can find 

that it is not as stable an idea as we may have 

believed. It is just that our sense of self becomes 

adjusted to suit the reality experienced in the 

present moment which includes all dimensions 

of our being physically, emotionally and 

mentally instead of the socially conventional 

perspective which may undermine our 

awareness of all these dimensions. 

 

If the feeling aggregate is taken to be the self 

then an environmental or world outlook 

perception can take place. Depending on the 

type of feeling tone we take it to mean that the 

present moment is permeated by the feeling. 

This corresponds to the idea of inhabiting the 

different realms of Buddhist cosmology. If we 

identify with a pleasant feeling tone we can 

perceive the world to be a happy place and so 

too the people in it. The opposite goes for the 

unpleasant, the result is a miserable world and 

everyone is unwelcoming. In the state of 

neutrality the contrasting pleasant and 

unpleasant phenomena are witnessed as 

behaving according to their nature but you 

remain unaffected. This corresponds to the 

higher realms of the equanimous godlike beings. 

 

Changes in states of either of these two modes 

of identifying the feeling aggregate can be 

perceived and has parallels with the stories of 

being this in Buddhist cosmology, taking rebirth 

other realms depending on kamma, or 

influencing each other by interaction. If the 

feelings are taken to be not-self, then the 

cessation of a particular feeling and the arising 

of another can be taken as the arrival of a 

different entity. If the feelings are taken to be the 

self then any change may be taken as a jump 

from one realm into another. You have 

dynamics where changes of realm are instigated 

by the arrival of an entity. Examples include 

dealing with difficult emotions that seem to 

cloud your world view until a new feeling arises 

that is accompanied by wise and compassionate 

inner dialogue that uplifts you. Another example 

is waking up in a grumpy mood; the world seems 

unpleasant until something comes along to 

brighten your day. A purposeful method to 

instigate the uplifting dynamic is to use the 

brahmavihara meditations because they focus on 

intentionally keeping mindfulness on positive 

wishes of goodwill towards yourself and others. 

 

Since the structure of Buddhist cosmology is 

inherently a map of the possible psychological 

states you may find personal concepts and 

imagery stemming from cultural upbringing 

entering into perception. They can have their 

source in religious symbolism and mythology. A 

fast track to seeing this dynamic is 

“HOW IS IT, MASTER 

GOTAMA, ARE 

THERE DEVAS?” 
 

“IT IS KNOWN TO ME 

TO BE THE CASE, 

BHĀRADVĀJA, THAT 

THERE ARE DEVAS.” 
 

Majjhima NikǕya 100 



understanding that the Buddha recommended 

recollecting the deities as a meditation practice 

to inspire and uplift. The Buddha made use of 

the prevailing Brahmanic belief system of 

ancient India modifying it to suit the expression 

of his enlightened wisdom to the people of his 

time, but it should not be a surprise to find your 

personal cultural deities being used. 

 

The main message of the Buddha was to show 

that there is a path leading to the cessation of 

suffering and his cosmological system was 

devised as a means to convey this. In effect, his 

cosmology can be used like a map to help us 

navigate and deal with our experiences with the 

aim of finding further peace in our lives. The 

Buddha defined the path of virtuous conduct 

leading to greater peace in his Noble Eightfold 

Path, and in relation to cosmology we should 

cultivate those perceptions and feelings that aid 

us in following this path. We have to learn about 

how our feelings affect us so that we can develop 

wisdom to skillfully discern particularly 

deceptive experiences that grab our attention 

with lofty promises but offer no substantial 

value, only further suffering. 

 

- James Koskela 
 

 

 

 

 

Dhamma Talks at the Hermitage 

2:00 p.m. on Sundays 
 

Sunday, December 3, 17, 24, 31 
Sunday, January 7, 14, 21, 28 
Sunday, February 4, 11, 18, 25 
Sunday, March 4, 11, 18, 25 

 

 
 

Arrow River comes to Thunder Bay! 
 

2:00 p.m. at the Thai Healing Centre, 
189 S. Algoma Street, Thunder Bay, ON 

 

Sunday, December 10  
Sunday, January 14 
Sunday, February 11 
Sunday, March 11 
 

 
 
 

 
 
 
 
Can’t make a Talk, but interested in a Work 
Retreat? 
People come out to Arrow River to lend their skills 
to the smooth operation of the Hermitage. What 
you choose to do depends on your abilities and 
ARFH’s needs. ARFH is solely funded by the lay 
community by way of monetary support and 
volunteer labour. Tasks include all the jobs that go 
to keeping the Hermitage’s grounds and buildings 
in good repair.  

Want to volunteer? Send Ajahn Punnadhammo an 
email at arfh@xplornet.com to advise him of your 
skills and to set the date for your visit. 

 
 

Join us for New Year’s Eve, December 31st 

8:30 p.m. to Midnight – chanting, meditation, and 
bonfire (weather permitting). Stay overnight and 
join us for the New Year’s Day meal. 

 

EVENTS AT ARROW RIVER 

Find out more about happenings at the ARFH: http://www.arrowriver.ca/events.html 

 

http://www.arrowriver.ca/events.html


MOUNTAINS AND WATER SUTRA 

 
 All beings do not see mountains and water in the same way. Some beings see water as 
a jewelled ornament, but they do not regard jewelled ornaments as water. What in the human 
realm corresponds the their water? We only see their jewelled ornaments as water. 
 Some beings see water as wondrous blossoms, but they do not use blossoms as water. 
Hungry ghosts see water as raging fire or pus and blood. Dragons see water as a palace or a 
pavilion. Some beings see water as a forest or a wall. Some see it as the dharma nature of pure 
liberation, the true human body, or as the form of body and the essence of mind. Human beings 
see water as water. Water is seen as dead or alive depending on causes and conditions.  
 Thus the views of all beings are not the same. You should question this matter now. Are 
there many ways to see one thing, or is it a mistake to see many forms for one thing? You 
should pursue this beyond the limit of pursuit. Accordingly, endeavours in practice-realization 
of the way are not limited to one or two kinds. The ultimate realm has one thousand kinds and 
ten thousand ways. 
 For this reason, it is difficult to say who is creating this land and palace right now or how 
such things are being created. To say that the world is resting on the wheel of space or on the 
wheel of wind is not the truth of the self or the truth of others. Such a statement is based only 
on a small view. People speak this way because they think that it must be impossible to exist 
without having a place on which to rest. 
 
- From Dogen - Kotler and Tanahashi, trans. 
 
 

 

 

A HEARTFELT ARROW RIVER THANK YOU 
 

A gift from a friend of the Hermitage, we kept our loyal old van running as long as we could, 
but this year, we had to put it to rest. Arrow River, with the tremendous support of 
generous donors, purchased a 2012 Ford full-sized truck in mid-October. This vehicle is 
ideal for our needs and the road conditions at Arrow River! It has 4-wheel drive, spacious 
seating with a full backseat, a lined box and cool accessories like a back up camera! The van 
would never have happened without the kindness of so many people. On behalf of the 
Arrow River Forest Hermitage community, I’d like to thank everyone who helped us reach 
our goal of acquiring a safe and reliable vehicle.  

 

 

May the merits of these gifts be shared by all beings. 
 

       - Stephanie Schmidt, President, Arrow River Forest Hermitage 



 

 

- Drawing by James Koskela 

 

 

 

In Ancient Greece, the cosmos is by definition an 

organized and ordered whole on account of 

principles and laws that govern it. All  

phenomena are subject to laws. The subjection 

explains why the process of becoming has as its 

chief aspects regularity and repetition. Nothing 

simply comes into being but rather everything is 

brought about in an orderly way. This is why 

according to Anaximander the cosmic order is 

conceived of as just. The concept of law is thus 

related to that of justice. Anaximanderôs cosmic 

justice may be regarded as comprising both the 

law of impermanence--for phenomena naturally 

appear and disappear--and the law of 

conditionality--for any phenomenon comes into 

being according to causes and conditions.  

 

Let us first explain why the conditionality of 

phenomena should be regarded as the working of 

cosmic justice. The fragment of Anaximander 

runs as follows: 

  

The things out of which birth happens 

for beings, into these too their 

destruction happens, according to 

necessity: for they pay the penalty and 

retribution to each other for their 

injustice according to the law of time  

(trans. Most, sightly modified). 

 

All  beings including physical phenomena and 

worlds are part of an endless cycle of birth and 

death on account of the constant change of 

opposite qualities chiefly hot and cold, and wet 

and dry. All  becoming or processes are 

understood as a transformation of one opposite 

into the other.  At the beginning of this world, 

wetness was the dominant quality that slowly 
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receded because of the warmth of the sun that 

dried out the earth, though not completely - hence 

the existence of oceans. The continuous 

transformation of the four qualities is thus the 

cause of the coming into being and destruction of 

all phenomena. It is thus a productive process. 

However, the cosmic process of appearance and 

disappearance is not specific to the opposite 

qualities but applies to all phenomena as well. As 

a cause for phenomena to arise and cease, the 

process is instrumental to the existence of 

worlds, their maintenance, and destruction.  

 

There is an ambiguity in the text about the 

identity of ñtheyò in line two. It could be either 

the four qualities or phenomena in general or 

both. I take it that what is meant here is the 

opposite qualities. In consequence, the process of 

their transformation is regarded as a system of 

justice according to which the appearance of a 

quality (retribution) leads necessarily to the 

disappearance of the opposite quality (penalty). 

For one quality has to disappear to let the 

opposite quality be, which will  soon disappear to 

let its opposite be. This is why the appearance of 

a quality is regarded as a retribution for its 

disappearance precedes its (re)appearance.  The 

process of becoming then consists of a cyclical 

process of penalty and retribution. The 

everlasting transformation not only ensures an 

orderly coming into being of phenomena but also 

a balance between birth and death. Note that in 

Homer justice is compared to a scale in which the 

two receptacles are nicely balanced.  

 

Why then does Anaximander talk about 

injustice? It is unjust that one quality disappears 

for the benefit of another and therefore 

accordingly that a phenomenon disappears for 

the benefit of another. Yet the injustice is only 

apparent because the nature of reality is dynamic 

and in flux. From a cosmic perspective, the 

impermanence of phenomena is just for it is a 

necessary consequence of the ever-changing 

nature of reality. 

 

Moreover, time plays a crucial role in that 

endless and cyclical process of transformation 

for it occurs in time. The law of time is one of 

succession: the moment when a quality appears 

is followed by another in which that quality 

disappears. The endless and necessary temporal 

play of opposite qualities conditions the 

appearance and disappearance of all phenomena 

and therefore their impermanence. In other 

words, as conditioned by the cyclical 

transformation of opposite qualities phenomena 

are impermanent but not the qualities that are 

eternal. However, it is worth noting that, 

according to Anaximander, worlds are temporal 

like any phenomenon because temporality 

necessarily implies impermanence. What is in 

time has a beginning and an end, which implies 

the interpenetration of life and death. This is why 

the law of time is inescapable for what is of the 

nature to be born is also of the nature to die, as 

Anaximander suggests in this fragment and as the 

Buddha taught (see e.g. Kosala sutta, AN 5.49). 

There is thus a similarity with the law of 

conditionality in Buddhism that expresses itself 

in the natural law of cause and effect 

(dhammaniyǕma), which is inseparable from the 

law of impermanence.  

 

In fact, the Dhamma niyama Sutta explains the 

impermanence of all phenomena as an 

expression of the causal law or as in Thanissaro 

Bikkhuôs translation the ñorderliness of the 

dhamma.ò Phenomena are impermanent because 

they are conditioned. The law of impermanence 

is bound to the law of conditionality. For  

ñWhen there is this, that is, with the arising of 

this, that arises, when this is not, neither is that, 

with the cessation of this, that ceases.ò 

 

Because a phenomenon depends upon others to 

arise, when conditions which make a given 

phenomenon arise, cease, the phenomenon 

ceases accordingly. However, because 

conditions are themselves phenomena, they are 

by the same token conditioned and therefore 

caught in the same process of appearing and 

disappearing. Similar to Anaximander is the view 

that as conditioned, a phenomenon cannot sustain 

itself; that is, as not enduring, it does not exist by 

itself. Moreover, joined together the laws of 

conditionality and of impermanence ensure the 

cosmic order (see SN 12.20).  



 

The idea of law in Buddhism is thus akin to that 

of justice in Anaximander, first because of its 

constraining nature, second because of its ruling 

power, and finally because of its explanatory 

aspect. Cosmic justice and the law of 

conditionality are both explanatory of the coming 

into-being and destruction of phenomena and of 

the orderly reality. Moreover, the law of 

impermanence is part of the cosmic justice for 

justice consists in a system of retribution and 

penalty, which implies the coming and going of 

phenomena.  However, for Anaximander the 

endless and cyclical nature of the transformation 

of opposite qualities is secured by a principle, the 

Apeiron, which means the Boundless. In fact, 

according to Anaximander and in Ancient Greek 

philosophy generally, natural processes are 

governed by a principle (arkhê) that is regarded 

as both a ruling force and the origin or source of 

all things.  

 

Thus, even though there is an agreement about 

the nature of reality and its laws, there is yet a 

crucial difference.  For in Buddhism, there is no 

first cause, that is, no principle of life and death, 

from which processes originate but rather 

phenomena are causes and conditions for other 

phenomena, which become in turn causes and 

conditions for others and so on endlessly. Reality 

thus appears as a kind of continuous renewed 

web of relational and co-dependent phenomena. 

No governing principle and no inexhaustible 

source are therefore necessary to account for the 

everlasting cycle of life and death be it the life of 

a world or a living creature.  

 

Even though reality is conceived of as an endless 

and purposeless play of conditioned phenomena 

in both doctrines, from the Greek perspective, 

there must be an originating principle that 

sustains the play. In fact, the search for principles 

was the determining factor for the birth of 

philosophy in Greece in the 6th century BCE.  

 

Anaximanderôs cosmic principle, the Apeiron, 

and the Buddhaôs Unconditioned share common 

features including the unborn, unaging, 

deathless, beginningless and endless, the non-

manifested, the boundless. Moreover, both are 

considered to be transcendent, that is, beyond 

what is conditioned and therefore distinct and 

separated from it. Yet the Unconditioned has no 

efficacy in the conditioned reality in 

contraposition to Anaximanderôs principle. The 

latter first gives an account of the existence and 

nature of phenomenal reality, second, as a 

ground, it supports the whole edifice of reality, 

and finally, it is the unlimited source of all that 

exist. 

 

To conclude, the doctrine of the transitory, 

fleeting and conditioned nature of all phenomena 

is common to Anaximander and the Buddha. 

Anaximanderôs cosmic justice may be regarded 

as encapsulating the laws of impermanence and 

conditionality to the extent that first the operation 

of the latter slightly differs, and second that 

cosmic justice is ultimately supported by a first 

principle, which is not the case of the two laws in 

Buddhism. Moreover, according to the Buddha, 

there is a possibility for human beings to escape 

the conditioned reality and realize the 

Unconditioned. That possibility was unknown to 

Anaximander and the Greek philosophers with 

the notable exception of Plotinus and maybe 

Plato. However, that would be the topic of 

another paper. 
 

- Catherine Collobert  
 

 

 
 

2018 WINTER BOOK STUDY 

 
 

TREASURER’S REPORT 
 

The Winter Book Study is coming! Watch your email for news of time and 
location. The book we intend for this year is “Emptiness: a practical guide for 

meditators” by Guy Armstrong. ISBN 978-1-61429-363-7 
 



This fiscal year ARFH’s estimated operation budget was $47,000, but the need for a replacement vehicle 
increased that budget to $72,000. As of October 31, 2017 ARFH has received 258 donations at a value of $63,231 
($34,683 went towards the operating budget and $28,548 was to purchase a truck). The actual operating 
expenses for the same period were $33,414. Assuming the balance of 2017 operating expenses remains at $7,000, 
ARFH will have $1,100 in the main operating account to start of the 2018 fiscal year.  
 
Arrow River Forest Hermitage has been able to continue operating on donated funds from supporters in Canada, 
United States and overseas. Donations help support the Abbot, visiting monastic members, and purchase day to 
day supplies to keep the center running. ARFH can also offer free mediation retreats, teachings at the hermitage 
and in Thunder Bay, and the winter book study through the generosity of donors. 
 

Breakdown of Funds Received to October 31.2017 

$18,744 (30.6%) 138 donations from CanadaHelps (including 26 donations from overseas; with a 
majority of funds designated to purchasing a truck.) 

$10,541 (17.2%) 7 donations from Other Canadian Charities  

5,286 (8.6%) 25 donations from United States 

1,632 (2.7%) 23 anonymous donations (non-receipted) 

24,975 (40.8%) 65 Canadian Donors (tax receipts issued) 

 
ARFH is happy to make CanadaHelps an option for donations. Please note that all CanadaHelps donations are 
subject to a 3.5% processing fee, which is deducted prior to the funds being forwarded to the Hermitage.  
CanadaHelps will also accept and process any securities donated to ARFH subject to processing fees.  
  
On behalf of Arrow River Forest Hermitage and the Board of Directors, thank you for your generosity and on-
going support. 
 

- Lori Smetaniuk 

 

 
 

 

 


