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Life of the Buddha

Reduce to meekness the wild motions of the will, and make it thy care
to tame the cruel beast. Thou art bound to the will ; strive to unfasten
the bond that cannot be broken. The will is thy Eve.

St. Bonaventura, De conversione.

Tas STORY OF THE BUDDHA'S LIFE IS WELL KNOWN AND NEED BE
only briefly summarized; its span of eighty years covers the greater
part of the fifth century BC, but the exact dates of his birth and death
are uncertain. Prince Siddhattha, the only son of king Suddhodana
of the Sakiya clan and of his queen Maha Maya, was born at Kapila-
vatthu, the capital city of Kosala, a district extending from southern
Nepal to the Ganges. Insaying “king” (ra@ja) it must not be overlooked
that most of the *‘kingdoms” of the Ganges Valley at this time were
really republics over which the “kings” presided; the procedure
followed in the Buddhist monastic convocations corresponded to that
of the republican assemblies and to that of the trade guilds and
village councils.

Until the Great Awakening Siddhattha is still a Bodhisatta, al-
though this is the last of the countless births in which he had already
developed those supreme virtues and insights that lead to perfection.
As a Buddha, the ‘‘Wake” is sometimes referred to by his family
name of Gotama or Gautama, and this serves to distinguish him from
the seven (or twenty-four) previous Buddhas of whom he was more
truly the lineal descendant. Many of the Buddha’s epithets connect
him with the Sun or Fire, and imply his divinity : he is, for example,
“the Eye in the World,” his name is “Truth,” and amongst the most
characteristic synonyms of Buddha (the “Wake”’) are the expressions
“Brahma-become” and ‘“Dhamma-become.” Many of the details of
his life are direct refl=ctions of older myths. These considerations raise
the quetsion, whether the “life” of the “Conqueror of Death” and
“Teacher of Gods and men,” who says that he was born and bred
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in the Brahma-world and who descended from heaven to take birth
in Maha Maya’s womb, can be regarded as historical or simply as
a myth in which the nature and acts of the Vedic dcities Agni and
Indra have been more or less plausibly euhemerized. There are no
contemporary records, but it is certain that in the third century BC
it was believed that the Buddha had lived as a man amongst men. It
is not proposed to discuss the problem here, and, although the writcr
is inclined to the mythical interpretation, references will be made to
the Buddha as if to a historical person.

Prince Siddhattha was brought up in luxury at the court in Kapila-
vatthu and kept in total ignorance of the old age, sickness and death
to which all mundane beings are naturally subject. He was married
to his cousin Yasoda, and had by her an only son, Rahula. Soon
after Rahula’s birth it was realized by the Gods that the time had
come for Siddhattha to “go forth” and take up the mission for which
he had prepared himself in many previous births that he had for the
present forgotten., Orders had been given that whenever he rode out
through the city from the palace to the pleasure park, none sick or
aged and no funeral procession might appear in public. So man pro-
posed, but the Gods, assuming the forms of a sick man, an old man,
a corpse, and a religious Mendicant (bhikkhu), appeared. When Sid-
dhattha saw these, to him strange sights, and learnt from his chario-
teer, Channa, that all men are liable to sickness, old age and death,
and that only the religious Mendicant rises superior to the distress
which suffering and death occasion in others, he was deeply moved.
Straightway he resolved to seek and find a remedy for the mortality
that is inherent in all composite things, in all that has had a beginning
and must therefore come to an end. He resolved, in other words,
to discover the secret of immortality, and to make it known to the
world.

Returning home, he informed his father of this d:termination.
‘When he could not be dissuaded, the king set guards at all the palace
gates, and endeavoured to keep his son and heir at home by force.
But at night, after taking a last look at his sleeping wife and child,
he summoned his charioteer and, mounting his stallion Kanthaka,
came to the gates, which were silently opened for him by the Gods,
and so rode away. This was the *‘Great Going Forth.”

Tn the deep forests the prince cut off his royal turban and long hair,
unsuitable to a religious Mendicant, and dismissed his chariotcer.
He met with Brahman hermits, under whose guidance he led the life
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of a contemplative.-Then, leaving them, he devoted himself alone to
the “Great Effort;” at the same time a company of five Mendicants
became his disciples, and served him, in the expectation that he would
become a Buddha. To this end he now practised far more severe morti-
fications, and brought himself to the very verge of death by starvation.
Realizing, however, that the consequent weakening of his bodily and
mental powers would not lead to the Awakening (bodhi) for the sake
of which he had abandoned the wordly life, he again took up his bowl
and begged his food in villages and towns like other Mendicants. At
this, the five disciples abandoned him. But the time for his Awakening
had come, and from his dreams the Bodhisatta drew the conclusion,
““This very day I shall become a Buddha.” He ate food into which the
Gods had infused ambrosia, and rested during the day. When evening
came, he approached the Bodhi tree, and there, at Earth’s centre, with
his face to the East, he took his seat, wherc every former Buddha had
been seated at the time of his Enlightenment; immovable, he deter-
mined so to remain until he had realized his purpose.

Then Mara (Death)—the old Vedic Ahi-Vrtra-Namuci, “Holdfast,”
overcome in the past by Agni-Brhaspati and Indra, but never really
slain—perceiving that “the Bodhisatta wants to liberate himself from
my dominion,”” would not let him go, and led his armies against him.
The Gods were terrified and fled in alarm; the Bodhisatta sat there
alone, with only his own transcendent virtues for bodyguard. Mara’s
assault with weapons of thunder and lightning, darkness, flood, and
fire, and all the temptations presented by Mara’s three beautiful
daugthers, left the Bodhisatta literally unaffected and unmoved. Mara,
unable to recover the throne to which he had laid claim, could only
retire, The Gods returned, and celebrated the prince’s victory; and so
night fell.

Entering into ever deeper states of contemplation the Bodhisatta
obtained successively the Knowledge of Former Births, Divine Insight,
the Understanding of Causal Origination, and finally, at dawn, the
Full Enlightenment or ‘“Awakening’ (samma-sambodhi) that he had
been seeking, and so, ceasing to be a Bodhisatta, became a Buddha,
the “Wake.” A Buddha is no longer in a category, but inconnumer-
able; no longer “‘this man So-and-so,” no longer anyone, but one
whose proper name it would be in vain to ask, and to whom are
appropriate only such epithets as Arahant (Worthy), Tathagata
(True-come), Bhagava (Dispenser), Mahapurisa (Great Citizen),
Saccanama (He whose Name is Truth), and Anama (Unfathom-
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able), none of which is the designation of an individual. The expli-
cit synonyms ‘“‘Dhamma-become” and “Brahma-become™ are particu-
larly noteworthy; for the Buddha expressly identifies himseif with
the Eternal Law (dhamma) that he embodies, and the expression
“Brahma-become’ must be taken to imply an absolute theosis, if
only because the Buddha had been a Brahma and Maha Brahma
already in previous births and because in any case the gnosis of a
Brahma is inferior to that of a Buddha. Here and now in the world
the Buddha had attained that Liberty (vimutti), Despiration (nibbana
=nijrvana), and Immortality (amatam), the Way to which he would
henceforth proclaim to all men.

But now he hesitated, knowing, that the Eternal Law of which he
had become the bearer, and with which he identified himself, would
be hard indeed for other-minded and worldly men to understand;.
he was tempted to remain a Solitary Buddha, enjoying by himself
the hard-earned fruits of an age-long quest of which the goal had
been reached at last. If we are to form any conception of the Bud-
dhist Nibbana it will be almost indispensable for us to understand
the quality of this “‘enjoyment”; it was ‘‘the supreme beautitude of
one who had rejected the notion ‘Iam’; ” of one who had utterly
““denied himself,” and so *“laid down his burden.” This was Mara’s
last and subtlest temptation : that it would be folly to abandon this.
hard-won felicity and to return to ordinary life in order to preach a
Way to men who would neither hear nor understand. But at the
Buddha’s hesitation the Gods despaired; and their highest, Brahma
Sahampati, appeared before him, lamenting that “The world is lost !’
and pleading that therc were in the world at least some people of
comparatively clear vision who would hear and understand his teach-
ing. For their sake the Buddha consented, announcing that ‘the
Doors of Immortality are open.” Accordingly, he set out to spend
the remaining forty-five years of his natural life in “Turning the
Wheel of the Law,” that is to say, in the preaching of the liberating
Truth and of the Way that must be followed if the ultimate purpose
and meaning of life (man’s last end) is to be attained.

The Buddha went first to the Deer Park in Banaras, to the five who
had been his first followers. He preached to them the doctrine of the
Middle Way between the two extremes of self-indulgence and self-
mortification : that of the liability to suffering that is in all born
beings, the cause of which—appetitive desire (based on ignorance of”
the true nature of all desirable things)—must be eradicated if the
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symptom is to be cured; and that of the “Walk with Brahma® which
leads to the end of sorrow. Finally he taught them the doctrine of the
liberation resulting from full comprehension and experience of the
proposition that of one and all of the constituents of the mutable
psycho-physical individuality that men call I or myself it must be said,
“that is not my Self”’ (na me so attd)—a proposition that has very
often, despite the logic of the words, been mistaken to mean that
“‘there is no Self.” The five Mendicants obtained Enlightenment, and
there were now six Arahants in the world. When the number of
Arahants, “freed from all bonds, human and divine,” had risen to
sixty-one, the Buddha sent them forth to preach the Eternal Law and
the Walk with Brahma, and empowered them to receive and ordain
others; so there came into being the Buddhist congregation (sangha)
or order of Mendicants, composed of men who had abandoned! the
household life and ““taken refuge in the Buddha, the Eternal Law, and
the Community.”

On his way from Banaras to Uruvela the Buddha fell in with a
party of young men picnicking with their wives. One of them, being
unmarried, had brought with him his mistress; but she had run off
with some of the young men’s belongings. They were all looking for
her, and asked the Buddha if he had seen her. The Buddha replied:
“What think ye ? Were it not better ye sought the Self (aftdnar
gaveseyydtha), rather than the woman ? (Vin., 1. 23, cf. Vis., 393). This
answer, accepted by the young men, who subsequently become the
master’s disciples, is of the utmost significance for our understanding
of the Buddhist doctrine of self-denial. We find the very Master in
whom the work of self-naughting has been accomplished recommend-
ing others to seek for the Self—an apparent contradiction that can
oaly be resolved if we clearly distinguish between the “*selves’” referred
to—one to be naughted, one to be cultivated.

At Uruvela the Buddha resided for some time at the hermitage of
a school of Brahmanical fire-worshippers, and performed two notable
miracles: in the first he overcame and tamed the furious Serpent (a4i-
ndga) that lived in theic fire-temple; and in the second, when the
Brahmans could neither split their wood nor light their fires, he did

1This abandonment is literally a going into exile (pabbajjé) ¢ the Buddhist
view being like Meister Eckhart's, that those poor souls who settle down at
home and serve God there are in error “and will never have the power to strive
for or to win what those others do who follow Christ in poverty and exile.”
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these things by his supernormal powers (iddhi). The final outcome
was that the Brahman master Kassapa and all of his five hundred
followers decided to “Walk with Brahma’ under the Buddha, and
were received by him into the Order.

The Buddha then proceeded to Gayasisa, accompanied by all those,
to the number of a thousand, who had by now become his disciples.
There he preached the famous ‘“Sermon on Fire.” All sensation, all
sensibilia (for example, the tongue and its tastes, the mind and its
thoughts), are on fire—the fire of appetite, resentment, and delusion
(rago, doso, moho), birth, ageing, death, and sorrow. This sermon is
of particular importance for the understanding of Nibbana (Despira-
tion) in its primary sense; the ‘‘going out’ of these fires which—with
the empirical ““individuality” (atta-sambhava) of which they are the
“becoming” (bhava)—cease to “‘draw” when their fuel is withheld. It
is also of special interest because of its very close correspondence to
James, iii. 6 where ““the tongue is a fire. . .and setteth on fire the wheel
of becoming” just as in the Buddhist context “‘the tongue is afire’”
(jivha aditta) and “life”’ is the “wheel of becoming” (bhavacakka). In
the New Testament context the formulae are more likely to be of Orphic
than of Buddhist origin, but there may be older common sources under~
lying both formulations.

The Buddha went next to Rajagaha where he preached to King
Bimbisira of Magadha and an assembly of Brahmans and House-
holders, calling first upon Uruvela Kassapa to explain why he had
abandoned his ritual fires. Kassapa having borne witness, the Buddha
preached, and the whole company obtained the “‘Eye for the Eternal
Law,” that is, they understood that ‘*‘Whatever has had a beginning
must also come to an end.” It must never be forgotten that this
apparently simple formula, more familiar in the form.

Of whatever originates causally, the Truth-finder hath told the
cause,

And of all these things the Great Ascetic hath likewise explained
the cessation. (Vin, 1. 41, etc.)

is actually a valid epitome of the Buddha’s doctrine and a sufficient
means (if one is prepared to act up to all that it implies) to the attain-
ment of Immortality and the ending of all sorrow. Its primary appli-
cation is, of course, to the understanding and eradication of the
causes of the “becoming” of all the mortal ills that the passible
“individuality” is heir to: the passing away of appetite, resentment and
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delusion and consequent arrest of “‘becoming,” are one and the same
thing as Despiration and Immortality, ultimate Felicity (S., II. 117,
IV. 251, V. 8; Sn., 1095).

In the course of his wanderings, the Buddha returned to Kapilavatthu,
his birthplace; and accompanied by a host of Mendicant Arahants
begged his food in the streets, where he was scen from the palace
windows by Rdhula’s mother. To his father’s protests the Buddha
replied that this had been the rule of all past Buddhas. Suddhodana
became a lay disciple, and on his deathbed became an Arahant,
without ever having abandoned the household life. In the meantime
the Buddha, accompanied by his two chief disciples, Sariputta and
Moggallana, and giving his begging bowl to the king to carry, visited
Raéhula’s mother. She came to him and clasped his ankles and laid her
head on his feet; and the king told him that when she had heard that
her husband had taken the yellow robes, she also put on the yellow
robes, and ate only once a day and followed all the rules of the
Buddha’s life. Rahula’s mother sent her son to his father, telling him
to ask for his inheritance, he being now the heir to the throne. But
the Buddha, turning to Sariputta, said “Give him the monastic ordi-
nation,” and Sariputta did so. So Rahula received a spiritual inheri-
tance. But Suddhodana was deeply hurt, and said to the Buddha,
““When thou didst abandon the worldly life, it was a bitter pain, and
so is it now that Rahula has done the same. The love of a son cuts
into one's skin and to the very marrow. Pray grant that in future a
child may not be ordained without his father’s and mother’s consent.”
To that the Buddha agreed.

In the meantime, the merchant prince Anatha Pindika had become
a lay disciple, and, having purchased at great price the Jetavana Park
at Savatthi and built there a magnificent monastery, invited the
Buddha to take up his residence there, and he did so, making this his
headquarters for the rest of his life. The Jetavana, indeed, is a “place
never abandoned by any of the Buddhas’* (DA., 424; Bndv A., 298);
and naturally the *“‘Fragrant Pavilion” (gandha-kuti) in which he
resided there became the archetvpe of the later Buddhist temples in
which he-is represented by an icon. The Buddha was not always in
actual residence; this was simply his permanent home, and it is in this
connection that the question of an iconography first arises. For the
question is asked (in the Kalingabodhi Jataka), by what kind of a
symbol or shrine (cetiya) may the Buddha be properly represented,
50 that offerings can be made to him in his absence. His answer is
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that he can only be properly represented during his lifetime by a
Great Wisdom Tree (maha-bodhi-rukkha), and after his death by
bodily relics; he deprecates the use of “‘indicative,” i.e. anthropomor=-
phic, icons, calling them groundless and imaginative. It is, in fact, the
case that in “‘early” Buddhist art the Buddha is represented only
““aniconically” by his evident “traces” (dhatu), viz. either by a Bodhi-
tree, by a “Fragrant Pavilion,” by a “Wheel of the Law” (dhamma-
cakka), by Footprints (pada-valaija), or by a reliquary Cairn
(thpiia), and never by a ““likeness” (patimd). When, on the other hand,
probably to begin with in the first century Ap, the Buddha was
represented in human form it is significant that in its most typical
aspect the image is not really the likeness of a man, but reflects the
old concept of the ‘“Great Citizen’’ (maha-purisa) or Person or Cosmic
Man, and more directly repeats the established type of the image of a
Yakkha—Agathos, Daimon or Tutelary Genius. This accords with the
fact that the Buddha is himself ““the Yakkha to whom sacrifice is
due,” with the doctrine of the ‘“Yakkha’s Purity,” and with the whole
background of the pre-Buddhist Sakyan, Licchavi and Vajjian cult of
Yakkhas, whose customary service the Buddha himself had earnestly
advised the Vajjians never to neglect. As a Bodhisatta he had once
been mistaken for the spirit of the tree under which he was sitting;
and just as the Buddha was represented at the Jetavana and in early
Buddhist art by a tree-shrine (rukkha-cetiya) so were the Yakkhas, at
whose “‘temples” the Buddha was so fond of staying when on tour.
All these considerations are only fully significant when we bear in
mind that the Yaksa (Yakkha) of the Vedas and Upanishads had been
originally a designation at once of Brahma as the principle of life in
the Tree of Life and of the immortal Self that inhabits this human
“city of Brahma” (brahma-pura) from which the Man as “‘citizen”
takes his name of Purusa; and that epithets “Wake™ (buddho) and
“Brahma-become” (brahma-bhiito) are recognized synonyms of Him
who is also called the “Great Citizen” (maha-purisa), and is at least
once explictly and often implicitly equated with the universal Self
(D., I11. 84, et passim),

By this time the number of the disciples had grown enormously,
and had come to consist of various bodies of Mendicants (Bhikkhu) or
Exiles (Pabbajita), no longer always “wandering,” but often resident
in monasteries that had been presented to the community by wealthy
lay adherents. Already in the Buddha’s lifetime questions of discipline
had arisen, and the Buddha’s decisions on these points are the basis
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of the Rule (rinaya)—as regards residence, clothing, food, conduct,
deportment, induction and expulsion—under which the Mendicants
lived. In the community (safigha) as a whole were to be found a
relatively small number of graduate (asekho) masters and a much
larger number of undergraduate (sekho) disciples. This distinction is
especially noteworthy in the case of the great disciple Ananda, the
Buddha’s own first cousin, who became a mendicant at Kapilavatthu
in the second year of the Buddha's predication and after twenty years
was chosen to be the Buddha’s personal attendant and confidant,
messenger and representative and yet was unable to “graduate” until
some time after the Master’s decease.

Ananda was responsible for the admission of women to the Mendi-
<ant Order. We are told that Maha Pajapati, Suddhodana’s second
wife, and the Bodhisatta’s foster-mother after Mahamaya’s early
dormition, begged for admission to the Order, but to her great sorrow
was refused. She cut off her hair, assumed the orange robes of a
Mendicant, and together with a following of other Sikya women
again sought the Buddha; all these women, wayworn and covered
with dust, stood and waited at the door of his residence in Vesali.
Ananda was deeply touched, and presented their case to the Master,
who thrice repeated his refusal. Then Ananda took up the problem
from another angle; he asked, ‘“‘Are women, if they abandon the
household life and live according to the doctrine and discipline taught
by the Truth-finder, capable of realizing the fruits of ‘entering the
stream,” becoming a ‘once-returner,” or a ‘non-returner,” or the state
of being Arahant 7 The Buddha could not deny it; and agreed that
there should be an Order of Bhikkhunis, side by side with that of the
Bhikkus. But he added that if women had not been admitted to the
Order and the practice of the Walk with Brahma, the True Law
(saddhamma) would have stood for a thousand years, whereas now it
would stand fast for only five hundred.

In his eightieth year the Buddha fell sick, and though he recovered
temporarily he knew that his end was near. He said to Ananda, “Iam
now old, my journey is near its end, I am turning eighty years of age;
and just as a worn-out cart, Ananda, can be kept going only with the
help of thongs, so, methinks, the body of the Truth-finder can be kept
80ing only by medicaments.” Ananda wanted to know what instruc-
tions the Buddha left to the Mendicants; the Buddha replied that if
anyone thought that the community dependent on him, it was for him
to give instructions,—‘“Why should I leave any instructions regarding
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the community ?”’ The Truth-finder had preached the Law in full,
withholding nothing, and all that was needed was to practise, contem-
plate and propagate the Truth, in pity for the world and for the
welfare of men and Gods. The Mendicants were not to rely upon any
external support, but to make “the Self (arta) their refuge, the Eternal
Law their refuge”—and so, “I leave you, I depart, having made the
Self my refuge” (D., 11. 120).

It was at Kusindra, in the Sala-grove of the Mallas, that the
Buddha lay down to die, assuming the “‘lion’s repose.” A great host
of laymen, mendicants and gods of all ranks surrounded the couch,
over which Ananda kept watch. The Buddha gave him instructions
regarding the cremation of the bedy and the erection of a cairn
(thuapa, dhatu-gabbha) to contain the bores and ashes. At the sight
of such cairns, erected for Buddhas, other Arahants, or a King of
kings, many people would be made calm and happy, and that would
lead to their resurrection in a heaven hereafter. Ananda wept at the
thought of not yet being a graduate. The Buddha assured him that he
had done well and would soon be “free from the fluxes,” that is,
become an Arahant; and he commended Ananda to the company of
the Mendicants, comparing him to a King of kings.

“Corruptible are all things composite; in sobriety work eut your
goal”; these were the Truth-finder’s last words. Entering at will into
each of the four higher contemplative ‘‘states,” he emerged from the
fourth, and was forthwith wholly despirated.! The Truth-finder’s death
was announced by Brahma, who realized that the death of all beings
whatsoever, even that of the Great Teacher, is inevitable. The well-
known lines were repeated by Indra :

Transient are all things composite; theirs to originate and age,
And having originated, to be again destroyed; to have stilled them
is beatitude.

Anuruddha, an Arahant, pronounced a brief eulogy in which he
pointed out that “there was no panting struggle for that steadfast
heart, when the Sage, the immovable, found peace.” Ananda was
profoundly moved; only the younger Mendicants wept and rolled on
the ground in their grief, crying out that “Too soon has the Eye in:
the World gone in.” For this they were blamed by the elder Mendi~
cants, who reminded them that

'Parinibbavati; here in the sense *“died,” although not often used in this
physical context.



Life of the Buddha 11

Corruptible are all composite things, how else ?

The body was cremated, and the relics, having been divided into eight
parts, were distributed to the clansmen, who erected eight monuments
to contain them.

Thus the Buddha, who for so long as he was visible to human eyes
had possessed but could not be identified with all or any of the five
factors of personality (S., III. 112), “burst the vestment of selfhood”
(A., IV. 312; cf. Vin., 1. 6). He had long since been an Immortal (M., I.
172; Vin,1.9; It., 46, 62), unborn, unageing, undying (Kh4., 180;
DhA., 1. 228). “The body ages, but the True Law does not age” (S., I.
71). “The body dies, the Name survives” (S., I. 43, cf. RV., VL. 18,
7; BU., IIL. 2,12). “His Name is Truth” (4., I1I. 346, IV. 289).
“Truth is the Eternal Law” (8., I. 169); and even now it can be said
that ““he who sees the Law sees Him (S., IIL. 120; Mil., 73) by whom
the Doors of Immortality were opened™ (M., 1. 167; Vin., 1. 7).

Let us now ask what was that Law and Truth with which he identi-
fied his essence.



The Buddhist Doctrine

Then only will you see it, when you cannot speak of it: for the
knowledge of it is deep silence, and suppression of all the senses,

Hermes Trismegistus, Lib. X. 5

To CONVEY AN ADEQUATE IDEA OF THE CONTENT OF EARLY BUDDHIST

doctrine presents almost insuperable difficulties, The Buddha
already describes the Eternal Law (dhamma sanantana, akélika)—which
'he had by no means excogitated by a process of ratiocination, but with
which he identifies himself, and which had been taught by his prede-
cessors in ages past as it would be taught by his successors in ages to
come—as a matter profound and difficult of comprehension by other-
wise-trained and other-minded hearers; it is a doctrine for those whose
wants are Few, not for those whose wants are many. In his own life-
time the Buddha repeatedly found it necsesary to correct the misinter-
pretations of his teaching—to explain, for example, in what precise
sense his was and was not a doctrine of “excision”: was, in the sense
of “cutting out” self-love and evil or sorrow; and was not, in the
sense of the annihilation of any reality. His was, indeed, a doctrine
of self-naughting,—whoever would be free must have literally denied
himself; for what remains, the terms of logic—either-or—are inade-
quate; but it would be altogether inappropriate to say of the despira-
ted Arahant, liberated by his supergnosis, that “he neither knows nor
sees” (D., TIL. 68).

If misunderstanding was possible in the Buddha’s own time when,
as he says, the Ancient Way that he reopens had been long neglected
and a false doctrine had arisen, how much more is misinterpretation
inevitable in our day of progress, self-expression and the endless
pursuits of higher material standards of living ? It has been almost
completely forgotten, except by professional theologians, that an
ultimate reality can be correctly described only by a series of negations
of all that it is not. In any case, as Miss Horner remarked as recently
.as 1938, “the study of early Buddhism is admittedly still in its
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infancy” (Bk. of the Discipline. 1, VI). If the reader thinks of Buddhism,
quite rightly, as a way of “‘escape,” he has still to ask himself from
what, of what, and to what “there is in the world a way of escape”
(S., 1. 128).

The difficulties have been intensified by the misinterpretations of
Buddhism that are still to be found even in the works of scholars. For
example, one of the most notable scholars fails completely to disting-
uish the “becoming” of which the cessation coincides with the realiza-
tion of immortality from the ““making become” of our immortal part.
Actually, “becoming” corresponds to what is now called “progress,”
regardless of the fact that change may be for better or for worse; and
we are reminded that now, as then, “‘there are Gods and man who
delight in becoming, and when they hear of putting a stop to becoming
their minds do not respond” (Vism., 594). Another great scholar asserts
that early Buddhism ‘“‘denied a God, denied a Soul, denied Eternity,”
and it is almost universally claimed that the Buddha taught that there
is no Self,—thus ignoring that what is actually denied is the reality of
the mutable Ego or psycho-physical “individuality,”” and that what is
said of the Self and of the Truth-finder (or Thus-come) and Perfect
Man after death, is that none of the terms ‘“‘becomes” or “‘does not
become,” “becomes and does not become,” or “‘neither becomes nor
does not become,” apply to it or to Him (S, IV. 384 £, 401-402; Ud.,
67, etc.). Again, it is still often asserted that Buddhism is a “pessi-
mistic”” doctrine, notwithstanding that its goal of freedom from all
the mental suffering that man is heir to is oneattainable here and now:
in any case, over-looking that a doctrine can be judged only in terms
of its truth or falsity, and not by whether we like it or not !

The Buddha is primarily concerned with the problem of evil as suffe-
ring or pain (dukkha); the problem, that is to say, of the corruptibility
of all things born, composite and mutable, their liability to suffering,
disease, inveteration, and death. That this liability a fact,! that it
has a cause, that its cause can be suppressed, and that there is a Way
or Walk or Faring by which this cause can be suppressed—these are
the “Four Ariyan Truths” that are the beginning of wisdom. ‘“‘Both

““The whole human race is so miserable and above all so blind that it is not
conscious of its own miseries’’ (Comenius, Labyrinth of the World and Paradise
of the Heart, C. XXVIII). It was precisely because of this blindness that the

(llauddha hesitated to preach the Dhamma to men whoseeyes are filled with
ust.
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now and heretofore I teach just this, ill and the end of ill”! (M., I.
140). Accordingly, Buddhism can be and often is reduced to the sim-
ple formulae of “causal origination” (paticca samuppdada) : “this be-
ing so, that becomes; this not being so, that does not become.” From
the beginningless operation of mediate causes there is no escaping any
of their composite effects; escape is possible only from the field in
which the causal efficacy of past actions (kamma) operates, and only
for that which was never an integral part of the field.

Buddhist doctrine is reducible to a statement of the law of causality
because of the pertinence of this law to the problem of mutability
and corruptibility; if the cause of misery can be suppressed there
will be no further need to bother with its symptoms. In the cycle or
vortex of becoming (bhava-cakka, samsdra) the instability, inveteration
and death of whatever has had a beginning is inevitable; life or
becoming is a function of sensibiiity, sensibility of wanting (zanha,
thirst), and wanting a function of ignorance (avijja=moha, delusion).
Ignorance, the ultimate origin of all suffering and bondage, all
pathological states of subjection to pleasure and pain,? is of the true
nature of things “as become” (yathd-bihtam), and in particular of
their inconstancy (aniccam). Everything becomes, everything flows like
a river; there is nothing of which it can be said that it is (sabbe sarit-
khara anicca). All that becomes is mortal; to have put a stop to be-
coming, no longer to be moved, is to be immortal. This intimately
concerns ourselves; the most dangerous aspect of ignorance—the
“‘original sin ”’—is that which leads us to believe that we “ourselves”
.are this or that and that we can survive from moment to moment,
day to day or life to life as an identity.

Buddhism, then, knows of no “reincarnation” in the popular and
animistic sense of the word: though many are “still under the delusion
‘*hat Buddhism teaches the transmigration of souls” (SBE, XXXVI,
142; Dialogues, 11, 43), Just as for Plato, St. Augustine, and Meister
Eckhart, so here, all change is a sequence of death and rebirth in
continuity without identity, and there is no constant entity (sarzo) that
can be thought of as passing over from one embodiment to another
(Mil., 72) as a man might leave one house or village and enter another
(Pv., 1V. 3). Indeed, like that of ‘“‘self,” the very notion of an “entity as

1Taught as early as in the First Utterance.
*“Ignorance” is subjection to pleasure and pain... ‘yielding to oneself”’.
(Plato, Protagoras, 356, 357).
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applied to anything existent is merely conventional (S., 1. 135), and
there is nothing of the sort to be found in the world (Mil., 26s). That
which perishes and again arises “not without otherness” is an indivi-
duality (n@ma-rpia) (Mil., 98) or discriminating consciousness (vi#fidna)
that inherits the former’s “works” (M., 1. 390; A., IIL. 73). If the Budd-
ha says that there are, assuredly, personal agents (4., Ill. 337-338),
this does not, as Mrs Rhys Davids supposed, “wipe out the doctrine
of anatta altogether” (GS., IlL. xiii). The Buddhist point of view is
exactly the same as the Brahmanical : “I am not the doer of any-
thing, it is the senses that move amongst their objects,’ such is the view
of the bridled man, a knower of the Suchness” (BG., V. 8-9, xviii. 16-
17). The individual is, indeed, responsible for and will inherit the
consequences of his actions for so long as he thinks of “himself” as
the agent ; and no one is more reprehensible than the man who says
“fam not the doer” while he is still actually involved in activity
(Ud., 45; Dh., 306; Sn., 661), and argues that it does not matter what
he does, be it good or evil (D., 1. 53). But to think that I am or
another is the doer, or that I or another will reap as I have sown is
to miss the point (Ud., 70): there is no “I” that acts or inherits (S., ii.
252) ; or to speak more strictly, the question of the real existence of
a personal agent is one that cannot be answered by a simple ‘““Yes”
or “No,” but only according to the Middle Way, in terms of causal
origination (S., II. 19-20). But all these composite “entities” that
originate causally are the very things that are repeatedly analysed and
found to be “not my Self*’ ; in this ultimate sense (paramatthikena) a
man is not the agent. It is only when this has been realized and veri-
fied that a man can dare deny that his actions are his own ; until then
there are things he ought and things he ought not to do (Vin., 1. 233;
A..1.62; D.,1. 115).

There is nothing in the doctrine of causality (hetuvdda) or in that
of the causal effect of actions (kamma) that in any way necessarily
implics a “reincarnation” of souls. The doctrine of causality is com-
mon to Buddhism and Christianity, and in both is effectively the
statement of a belief in the orderly sequence of events. The ‘‘reincar-
nation” that the Buddhist would dispense with permanently is not a
matter of any one eventful death and rebirth to be expected hereafter,
but the whole vertiginous process of repeatedly dying and being born
again that is equally the definition of temporal existence here as a
“man” and of aeviternal existence there as a “God” (one amongst
others). The accomplished Arahant knows better than to ask, “What
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was I in the past ? What am I now ? What shall I be hereafter ?°”
(S., 1I. 26-27). He can say ‘I for everyday practical purposes without
in any way intending what the notion of I or myself implies to an
animist (D., 1. 202; S., 1. 14-15). Time implies motion, and motion
change of place; in other words duration involves mutation, or
becoming. Hence it is not an immortality in time or any where,
but apart from time and place, that the Buddhist envisages. Stated
in the pragmatic terms of everyday discourse, of which the appli-
cation is only to things that have a beginning, development and
end (D., IL. 63), it can be said of the Ego, “‘Once it was and then was
not, once was not and then it was,” butin terms of truth, “It was not,
will not be, ncr can it now be four.d; it neither is nor shall be ‘mine’ *~
“(ud., 66; Th., 1. 180). The Buddhist vortex or wheel of becoming is
nothing but St James’; the Ego is an unreality for the Buddhist, just
as it had been for Plato and Plutarch, by the very fact of its muta-
bility. The squirrel cage revolves, but “that’s not me,” and there is
a way of escape from the round.

The evil for which the Buddha sought a remedy is that of the wret-
chednecs involved in the corruptibility of all things born, composite
and inconstant. Misery, mutability, un-Self-isness! (dukkha, anicca,
anatta) are the characteristics of all composite things, all that is not-
my-Self ; and of all these things the Ego, 1, self (aham, atta) is the
pertinent species, since it is with man’s lastend that we are concerned.
It is axiomatic that all existences? (S., II. 101, etc.) are maintained by
food, solid and mental, as fire is fed by fuel ; and in this sense the
world is on fire and we are on fire. The fires of the Ego-consciousness,
or self-isness, are those of appetite (raga=kama, tanha, lobha), resent-
ment or irascibility (dosa=kadha), and delusion or ignorance (moha
=avijja). These fires can only be quenched by their opposites (4., IV.
445; Dh., 5. 223), by the practice of corresponding virtues and the

In all traditional philosophies, in which it is axiomatic that ‘‘there are two
in us,” it is unavoidable to distinguish “‘Self*’ from *‘self” or Ego, le moi from
le soi, the savant from the connoisseur. In the present context Selflessness coin-
cides with sclf-isness ; to have said *‘unselfishness’> would have been to say the
opposite of what is meant,—it is only of the Self that an ontological un-self-
isness, and therefore an ethical un-selfishness can be predicated. For the presens
we are discussing only the Ego, or self; the problem of the Self in Buddhism
will be dealt with later.
*Existence,” as distinguised from “*being,’’ esse from essentia.
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acquisition of knowledge (vijja), or, in other words, only cease to
“’draw,” and so go out, or rather in, when their fuel is withheld. It is
this ‘‘going out” that is called a ‘“despiration” (nibbana, Skr. nirvana),
and is naturally linked with the notion of a “cooling off”” (compare
the vernacular, Why so hot, my little man ?). Nirvana—to use the
word in its more familiar form—is a Buddhist key-word, than which,
perhaps, no other has been so much misunderstood.! Nirvana is a
death, a being finished (both in the meaning of ‘“ended” and of
“perfected”). Nirvana is neither a place nor an effect, nor in time, nor
attainable by any means ; but it is and it can be “seen.” The “means”
that are actually resorted to are not in themselves means to Nirvana,
but means to the removal of all that obscures the ““vision’ of Nirvana:
as when a lamp is brought into a dark room one sees what js already
there.

We can now understand why the self (afta) must be tamed,
conquered, curbed, rejected, and given its quietus. The Arahant or
Perfect Man is one whose self has been tamed (arta-danto), whose
self has been cast off (atta-jaho); his burden has been laid down
(ohita-bhdro), what there was to be done has been done (katam-
karaniyam). All of the epithets thatare applied to the Buddha himself,
who has no longer a personal name,? are applicable to him; he is
“released” (vimutto), he is ‘‘despirated’ (nibbuto), there is no more
becoming for him, he has earned his rest-from-labour (yoga-k-
khemam), he is awake (buddho, an epithet applicable to any Arahant,
not only to the Buddha), he is immovable (anejo), he is an “Ariyan,”
no longer a disciple (sekho) but a Master (asekho).

Selfishness (mamarttam, ‘‘possessiveness’’; maccheram, “‘bad behavi-
our,” “law of the sharks™) is a moral evil, and therefore the taming
of the self requires a moral discipline. But selfishness is supported by
“Self-isness’ (asmi-mdna, anattani atta ditthi), and mere command-
ments will hardly suffice unless and until the erroneous view that
“this is me” has been shattered. For the self is always self-assertive,
and it is only when the true nature of the inconstant self has
been realized that a man will set out in earnest to overcome his own

“Extinction" (as of a fire) is not illegitimate ; but “annihilation™ is mis-
leading. In India, the “‘going out” of a fire is always thought of asa *‘going
home.”

’Even “Gotama” is not a personal, but only a family name ; Ananda, too is
a Gotamid,
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worst enemy and make him a servant and ally. The first step is to
acknowledge the predicament, the second to unmask the self whose
sole liability it is, the third to act accordingly; but this is not easy,
and a man is not very willing to mortify himself until he has known
these appetitive congeries for what they are, and until he has learnt to
distinguish his Self and its true interest from the Ego, his self and its
interests. The primary evil is ignorance, and it is, in fact, by the truth
that the self must be tamed (S., I. 169). Only “The truth shall make
you free I The remedy for seif-love (atza-kama) is Self-love (atta-
kama) and it is precisely in this sense, in the words of St Thomas
Aquinas, that “a man, out of charity, ought to love himself more
than any other person, more than his neighbour (Sum. Theol., 11.-ii.
26.4). In Buddhist terms ‘“‘let no man worsen welfare of himself for
other’s wcal however great; if well he knows the Self’s true interest,
let him pursue that end” (Dh., 166). In other words, man’s first duty
is to work out his own salvation,—from himself.

The procedure, in often-repeated expositions of the ‘‘un-Self-isness”
(anatta) of all phenomena, is analytical. The repudiation is of what
would nowadays be described as ‘“‘animism’: the psycho-physical,
behaving mechanism is not a “Self,” and is devoid (sufiia) of any
Self-like property. The Ego or self-consciousness or self-existence
(atta-sambhava) is a composite of five associated grounds (dhdtu) or
stems (khandha), viz., the visible body (r#pa, kdya), and invisible
sensation (vedana, pleasant, unpleasant or neutral), recognition, or
awareness (safila), constructions or character (samkhdra)! and discri-
mination, discretion, judgment, or valuation (vififidna),® in short, a
composite of body and discriminating consciousness (sa-viffiana-kdya),
the psycho-physical existent. The causal origination, variability, and
mortality of all these factors is demonstrated; they are not “‘ours,”
because we cannot say ‘‘let them, or let me, be thus or thus” (S., III.
66-67): on the contrary, ‘“‘we” are what they *‘become,”—“a biologi-

1Samkhard here with reference to mental images, phantasms, notions, postu-
lates, complexes, opinions, prejudices, convictions, ideologies, etc. In a more
general sense samkhdra defines all things that can be referred to by name or
sensibly perceived, all néma-riipa, all ““things,’’ ourselves included.

*The five khandhas are nearly the same as the five *‘powers of the soul” as
defined by Aristotle (De an., II, I1I) and St Th. Aquinas (Sum. Theol., 1, 78.1),
viz. the vegetative (nutritive), sensitive, appetitive, motive, intellectual (diag-
nostic, critical).
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cal entity, impelled by inherited impulses.” The demonstration
always concludes with the words: “That’s not mine, I'm not that,
that’s not my Self.”” To have done with them for good and all, to
have put away the notions “I am So-and-so,” ‘I am the agent,” “I
an),” will prove to be “for your advantage and your happiness”
(S., I1I. 34). The Buddha, or any Arahant is a **Nobody’’; one cannot
properly ask his name.

Otherwise stated, any thing or individuality is characterized by
“name and shape’ (nama-riipa), Aristotle, Met., VIIIL. 1.6); “name”
referring to all the invisible, and “shape” or “‘body’ (réipa bring
interchangeable with kdya) to all the visible and sensible consti-
tuents of individuality. This is as much as to say that “time and
space” are the primary forms of our understanding of things that
become; for while the shape or body of anything is evanescent, its
name survives, and by its name we still hold on to it. It is by his
““names,” those of the “‘Law’’ and ‘“‘Truth,” that the Wake survives in
the world, although, like the rivers when they reach the Sea, his
liberation is from name and shape, and whoever has “gone home” is
no longer in any category, no longer this or that, or here or there
(Sn., 1074).

All this is nothing peculiarly Buddhist, but the burden of a world-
wide philosophy, for which salvation is essentially from oneself.
Denegat seipsum ! Si quis . . . non odit animam suam, non potest meus
discipulus esse !

*“The soul is the greatest of your enemies.”? ‘“Were it not for the
shackle, who would say ‘I am I’ 2’3 “Self is the root, the tree, and
branches of all the evils of our fallen state”%; “it is impossible to lay
hold twice of the essence of anything moral . . . at one and the same
moment it arrives and is dissolved”5—such citations could be multi-
plied idefinitely. It is less often realized that many modern naturalists
and psychologists have reached the same conclusions. “The naturalist
... maintains that the states and events called mental exist only

L. Paul, The Annihilation of Man, 1945, p. 156.

*Al-Ghazali, Al-Risalat al-Laduniyya, ch. II.

$Rimi, Mathnawi, L. 2449,

‘W. Law, Hobhouse, p. 219,

$Timaeus, 28 A, cf. Cratylus, 440 : Plutarch, Moralia, 392 B. For the Buddhist
doctrine of the “moment” (khana) in which things originate, mature, and cease,
<f. Vis., 1. 239, and the fuller development in the Mah&yana.
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when certain organizations of physical things also occur . . . [and] are
not exhibited by those things unless they are so organized . ... The
structured object is simply manifesting the behaviour of its constituents
.. .[it] is not an additional thing which . . .controls . . .the behaviour
of its organized parts.”” The naturalist’s and the Buddhist interpreta-
tion of the behaviour of the ‘‘structured object” are so far identical:
but whereas the former identifies himself with the behaving object,!
the Buddhist insists that there is no object that can properly be called
“my Self.” The psychologists, on the other hand, prescinding from
the Ego, still, like the Buddhist, leave room for something other than
the Ego and that can experience an “infinite happiness.” “When we
see that all is fluid . . . it will appear that individuality and falsity are
one and the same,”—the direct implication being, as in the anatta
doctrine, that ‘“we” are other than our individuality. “In the tradi-
tionally |se. customarily] emphasized individuality of each one of us,
‘myself’ . . . we have the very mother of illusions . . . [and] the tragedy
of this delusion of individuality is that it leads to isolation, fear, para-
noid suspicion, and wholly unnecessary hatreds;” ‘‘any person would
be infinitely happier if he could accept the loss of his ‘individual
self’,”—as the Buddha puts it, he does not worry about what is un-
real. “In the epoch of scientific rationalism; what was the psyche ? It
had become synonymous with consciousness . . . there was no psyche
outside the ego . . . . When the fate of Europe carried it into a four-
years’ war of stupendous horror . . . no one realized that European
man was possessed by something that robbed him of his free choice;”
but over and above this Ego there is Self “around which it revolves,
very much as the earth rotates about the sun,” although *‘in this
relation there is nothing knowable in the intellectual sense, because
we can say nothing of the contents of the Self.”’?

What has Buddhism to say of the Self ? “That’s notmy Self” (na
me so attd); this, and the term “‘non-Self-isness’’ (anatta) predicated

'Such an identification reverts to the animistic proposition, *I think, there-
fore T am,” and involves the unintelligible concept ot a single agent that can
will opposite things at one and the same time. The logical positivist ought to
deny the possibility of any **self-control,””—perhaps he does.

'The naturalists and psvchologists cited are Dewey, Hook and Nagel, Charles.
Peirce, H.S. Sullivan, E.E. Hadley, and C.G. Jung. It will be seen that the
latter, who speaks of the ‘“*absolute necessity of a step beyond science,” is a
metaphysician in spite of himself. The citations are not made by way of prov-
ing the truth of the Buddhist analysis, but to help the reader to understand it ;.
the proof of the pudding will be in the eating. (The italics are mine).
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of the world and all “things” (sabbe dhamma anatta)! have formed
the basis of the mistaken view that Buddhism ““denies [not merely the
self but also] the Self.”” But a moment’s consideration of the logic of
the words will show that they assume the reality of a Self that is not
any one or all of the “things” that are denied of it. As St Thomas
Aquinas says, ‘“primary and simple things are defined by negations;
as, for instance, a point is defined as that which has no parts;”’ and
Dante remarks that there are “certain things which our intellect can-
not behold . . . we cannot understand what they are except by denying
things of them.” This was the position of the older Indian philosophy
in which Buddhism originated: whatever can be said of the Self is
“Not so.” To acknowledge that “nothing true can be said of God”
is certainly not to deny his essence !

When the question is pressed, Is there a Self, the Buddha refuses to
answer “Yes” or ““No” ; to say ““Yes” would involve the “eternalist”
error, to say “No” the “annihilationist” error (S., IV. 400-491). And
similarly, when the postmortem destiny of a Buddha, Arahant, or
Very Man arises, he says that none of the terms “becomes” (hoti) or
“does not become” or ‘‘neither becomes nor does not become” or
“‘pboth becomes and does not become’” apply. Any one of these pro-
positions would involve an identification of the Buddha with some or
all of the five factors of personality; all becoming implies modality,
but a Buddha is not in any mode. It should be emphasized that the
question is always asked in terms of becoming, not in terms of being,.
The logic of language only applies to phenomenal things (D., IL. 63),
and the Arahant is uncontaminated by any of these “things”: there
are no word-ways for one whose self is no more; one ‘“‘gone home™ is
no longer in any category (Sn., 1074, 1076). Nevertheless it is also
said that the Buddha “is (arthi), though he cannot be seen “‘here or
there,”” and denied that an Arahant “is not” after death. If, indeed,
absolutely nothing remains when the self is no more, we could not
but ack, Of what is an immortality predicated ? Any reduction of a
reality to th: nothingness of ‘“the son of a barren woman” would be
meaningless and unintelligible; and, in fact, the Buddha in repudiat-
ing the ‘“annihilationist”” doctrines that were attributed to him by
some contemporary heretics expressly denies that he ever taught the
destruction of anything real (sato sattassa) (M., 1. 137, 140). There

'Ideatical with the Brahmanical “of those who are mortal, there is no Self”,
(anatma hi marsyah, SB., 11. 2. 2. 3).
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is, he says, “an unborn, un-become, unmade (akatam),! incomposite
(asamkhatam),® and were there not, there would be no escape from
the born, the become, the made and the composite (world)” (Ud., 80):
“knower of what was never made (akatafifizz) art thou, O Brahman,
having known the waning away of all composite things.”

The Buddha expressly ‘‘holds nothing back,” making no distinction
of a within from a without, his is “not a closed fist’’ (D., II. 100); but
the Eternal Law, and Nirvana, are “‘incomposite,” and for this trans-
cendent Worth (param’attha) all words are inadequate—all’alta
fantasia qui manco possa (Paradiso, XXXIII. 142)—in which the disci-
ple must have Faith (saddha) until he can experience it, until Faith is
replaced by Knowledge; “he whose mind has been fired by the desire
of the Untold (anakkhéta), he is one freed from all loves, a swimmer
against the current” (Dh., 218),—‘the Buddhas do but tell the Way”
(Dh., 276). If there is a salvation by faith (Sn., 1146), it is because
“Faith is most conducive to knowledge” (S., IV. 298): Crede ut intel-
ligas. Faith implies authority: and the Buddha’s authority (maha-
padesa), which rests upon his own immediate experience, is that of
his words as spoken or as reported by competent Mendicants; in the
latter case not merely rightly grasped, but checked for their consist-
eucy with the texts of the Canon and the Rule. In this initial depen-
dence in what has not yet been “‘seen” there is nothing uniquely
Buddhist or credulous. The Buddha’s doctrine is always about what
he claims to have personally seen and verified, and what he tells his
disciples can be seen and verified by them if they will follow him in
Brahma-faring. ‘““The Buddhas do but tell the Way, it is for you to
swelter at the task” (Dh., 276); the ““End remains untold” (Sn., 1074);
it has no sign (S., I. 188; Sn., 342), and is a gnosis that cannot be
communicated (4., III, 444); and those whose reliance is only on what
can be told are still under the yoke of death (S., 1. II).

In the discussion of Faith it is too often overlooked that the greater
part of our knowledge of “things,”” even of those by which our worldly
actions are regulated, is ‘‘authoritative”’; most, indeed, even of our
daily activities would come to an end if we did not believe the words
of those who have seen what we have not yet seen, but might see if

1The “uumade world™ (Brahmaloka) of the Upanishads.

%¢Incomposite,” i.e. without origination, growth or mutation, A4.,1. 152;
Nirvana, Mil., 270 ; Dhamma, S., 1V. 359. On the other hand, even the highest
Contemplative *‘states™ are composite, and it is even from these exalted condi~
tions that there is a “*final escape’.
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we would do what they have done, or go where they have been; in
the same way those of the Buddhist neophyte would come to an end
if he did not “believe” in a goal not yet attained. Actually, he believes
that the Buddha is telling him the truth, and acts accordingly (D., II.
93). Only the Perfect Man is “‘faithless,” in the sense that in his case
knowledge of the Unmade has taken the place of Faith (DA., 97), for
which there is no more need.

For the Buddhist, Dhamma, the Lex Aeterna,! synonymous with
the Truth (S., I. 169), is the ultimate authority and “King of kings”
(4., 1. 109, I1L. 149). 1t is with this ultimate, timeless and temporal,
transcendent and immanent authority that the Buddha identifies him-
self, that Self in which he has taken refuge: ‘“he who sees the Dhamma
sees me, and he who sees me sees the Dhamma” (S., I1I. 120; It.,, 91 ;
Mil,, 73). One of the most impressive of the Buddhist books
is called the Dhammapada, “Footprints of the Law”; it is a chart and
guide-book for those who “walk in the Way of the Law” (dhamma-
cariyam caranti), which is also the “Way of Brahma” or “Brahma-
faring” (brahmacariyam), and “‘that old road that was followed by
the formerly All-awakened.” The Buddhist werds for “Way” (magga)
and for *‘seeking” (gavesana),2 with the Self as object (Vin., 1. 23;
Vis., 393), both imply the following of tracks or footprints.3 But these
tracks end when the shore of the Great Sea is reached; until then
the Mendicant is a disciple (sekho), thereafter an expert (asekho),
—*“‘no longer under a pedagogue’ (Gal., 11I. 25). The Way prescribed
is on= of self-naughting, virtue and contemplation, walking alone
with Brahma; but when the end of the “long road” has been reached,
whether here or hereafter, there remains only the “‘plunge” into the
Immortal, into Nirvana (amat’ogadham, nibban’ogadham), into that
fathomless Ocean that is an image at once of Nirvana, Dhamma, and
the Buddha himself (M., 1. 488; S.,1V. 179, 180, 376, V, 47; Mil., 319,
346). This is an old simile, common to the Upanishads and Buddhism:
when the rivers reach the Sea, their name and shape is lost, and one
only speaks of “the Sea.” This last end is already prefigured in the
adoption of the morastic vocation; like the rivers when they reach the

1A Law above our minds, which is called the Truth,” St Augustine, De ver.
relig. XXX, cf. St Thomas Aquinas, Sum. Theol., 11.-i, 91. 2.

*cf. the story of Gavesin, p. 41.

*Asin Plato, passim. Meister Eckbart’s “soul following the spoor of her
qQuarry, Christ.”
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Sea, so men of whatever caste becoming Mendicants are no longer
called by their former names or lineage, but are simply of the lineage
of those who have sought and found the Truth (Vin., II. 239; 4., IV.
202; Ud., 55).

“The dewdrop slips into the shining sea.” Yes, but this is not an
exclusively Buddhist formula; we find it in Rum),! (Nicholson, Diwan,
XII. XV; Mathnawl, passim), in Dante (sua voluntate . . . é quel mare
tutto si move [Paradiso, 111. 84)), in Meister Eckhart (also sich wandelte
der tropfe in daz mer—‘‘the sea of God’s unfathomable nature . . .
plunge in, this is the drowning”), Angelus Silesius (Wenn du das
Tripflein wist im grossen Meere nennen, Den wist du meine Seel’ im
grossen Gott erkennen [Cher. Wandersmann, 11. 25]) and in China,
where the Tao is the ocean to which all things return (Tao te Ching
xxxii). Of all those who reach it can only be said that their life is
hidden, enigmatic. The Buddha visibly present in the flesh is even
now ‘“‘unattainable” (anupalabhyamdno) and “past finding out”
(ananuvejjo); no one thus “gone home” can be referred to anv cate-
gory (sankharn na upeti [Sn., 1074]). For “‘no one who sees me in any
shape sees me’; “name and aspect are none of mine’’; he only who
sees the Eternal Law sees the Buddha, and that as effectively to-day
as when he still wore the personality (persona ‘“‘mask,” *“‘disguise’’)
that at death “he burst like a coat of mail” (4., IV. 312).

The equation between Dante’s mare with the Buddhist “Sea,” im-
plied above, many seem to import a theistic sense into the supposedly
““atheistic” Buddhist doctrines ; but it need only be pointed out that
no real distinction can be drawn between the immutable Will of
God and the Lex Aeterna, his Justice of Wisdom, that Nature which
is also his Essence and to act against which would be to deny himself.
The Law, Dhamma, had always been 2 nomen Dei, and is still in
Buddhism synonymous with Brahma. If the Buddha identifies himself
with the Eternal Law, this means that he cannot sin ; he is no longer
“under the Law”, but being himself the Law can oniy act accordingly,
and we find amongst the interpretations of the epithet “Thus-come”
or “Truth-finder” that ‘‘as he says, so he does.” But for those who
are still Wayfarers and learners, sin (adhamma) is precisely an offence

'Attham-gato is a good example of the numerous etymological ambiguities
that are met with in Pali. Where attham=Skr. asiam, the sense is that of *‘gone
home,"” but where attham=artham, that of ‘‘having attained one's purpose, or
goal.” Such an ambiguity is far from inconvenient, since the ‘“‘return home™
and the *“attainment of the end" have a common reference.
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against that Natural Law which represents the share of the Eternal
Law that determines the individual’s responsibilities and functions.
In other words, the Eternal Law has its immanent correlative in
every man’s ‘“‘own law” (sa-dhamma [Sn., 1020]), by which his
natural inclinations and proper functions (attano kamma) are deter-
mined ; and it is only greed or ambition that leads to the dis-
paragement of the nativity by which a man is normally ‘‘protected”
(Sn., 314, 315). 1 mention this only because of currency of the
erroneous opinion that the Buddha “attacked” the caste system.
What he actually did was to distinguish the Brahman by mere
birth from the true Brahman by gnosis, and to point out that the
religious vocation is open to a man of any birth (4., IIl. 214; S, L.
167) : there was nothing new in that. Caste is a social institution,
and the Buddha was speaking mainly for those whose preoccupa-
tions are no longer social; for the householder it is observed that
this entelechy consists in the perfection of his work (4., IlI. 363),
and only those occupations that injure others are condemned. The
«uties of a Ruler are often enumerated. The Buddha himself was a
Royalty inasmuch as he laid down a Law, and was a Brahman by
«character (Mil., 225-227). Brahmans are only disparaged in so far as
they do not live up to their ancient norm. In many contexts *‘Brah-
man” is synonymous with “Arahant.”

It has been asserted that Buddhism knows only of the personal
God Brahma and nothing of the Godhead Brahma : this would have
been strange indeed in India of the fifth century BC, in one who had
studied under Brahman masters, and in scriptural contexts that are
so often reminiscent of the Brahmanas and Upanishads. Actually,
there can be no doubt that in the grammatically ambiguous expres-
sion brahma-bhuto which describes the condition of those who are
wholly liberated, it is Brahma and not Brahma that must be read; it is
Brahma that one who is “wholly awake’ has “become.” For (1) the
comparatively limited knowledge of a Brahma is repeatedly emphasi-
zed, (2) Brahmas are, accordingly, the Buddha’s pupils, not he theirs
(S L. 141-145; Mil., 75-76), (3) the Buddha had already been, in pre-
Vious births, a Brahma and Maha Brahmi (4., IV. 88-90), hence it
‘Would be meaningless, in the equation brahma-bhito=>buddho (A., V.
226; D, 11II. 84 ; I1., 57, etc.), to assume that braksna=Brahma, and
“@ thg Buddha is explicitly “much more than a Mahi Brahma (DhA.,
IL. 60). It is true that the Buddha is often addressed by Brahmans as
Brahma (Sn., 293, 479, 508), but here Brahmi is not the name of the
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God, but (as in Skr.) the designation of a true and learned Brahman,*
and tantamount to Arahant (Sn., 518, 519). As for the *‘Gods” (deva),
e.g. Indras, Brahmas and many other and lesser divinities or angels,
not only are these at least as real as men, not only do the Buddha
himself and other Arahants visit their worlds and converse with them,
and not only is the Buddha the ‘‘teacher of Gods and men” (S., III.
86), but in response to questions he explicitly ridicules the notion that
“‘there is no other world” (as maintained by the ‘**Nothing-morists,””
whom we should now call Positivists [M., 1. 403]) and the preposter-
ous view that ‘‘there are no Gods” (M., IL. 212). Finally, inasmuch
as the same things are said of the Self and of the Buddha, e.g. that
definitions of either in terms of either or are invalid, not only is
“Buddha” explained as ‘‘one whose Self is awake”? (Vis., 209 : cf.
BU., 1V. 4,13), but there can hardly be any doubt that the commen-
tator is right in asserting that in such contexts the Truth-findar or
Thus-come ““is the Self”* (Ud., 67 with UdA., 340), That the Buddha
is not only a transcendent principle—-Eternal Law and Truth—but also-
universally immanent as the ‘‘Man in this man” is implied by the
epithet “All-within” (Vessantara=Visvantara [M., 1. 386 ; Ir., 32]
applied to him, and by the words, ‘“Whoever would nurse me; let him
nurse the sick” (Vin., 1. 302),—this last a striking parallel to Christ’s
“inasmuch as ye have done it unto one of the least of these my
brethren ye have done it unto me.”

In the whole of the Buddhist canonical literature itis nowhere
stated that “there is no Self,” no reality distinguishable from the
empirical self that is repeatedly subjected to destructive analysis.
On the contrary, the Self is both explicitly and implicitly asserted;
notably in the recurrent phrase according to which this, that or the
other “is not my Self.” We cannot ignore the axiom, Nil agit in
seipsum: Plato’s ‘“‘when there are two opposite impulses in 2 man at
the same time about the same thing, we say that there must be two in
him*’ (Rep., 604B). This will apply, for example, when the conditions.
are described in which Self is the friend or the foe of self (S., I. 57,

In Vedic ritual, the Brahm3a is the most learned of the four Brahman
officiants, and their standard in all matters of doubt ; hence Brabma, as from
one Brahman to another, is the most respectful possible form of address.

‘Buddh’attd buddho, Vis., 209, cf. BU., 1V. 4. 13 pratibuddho atma. The
*‘awakened Self'’ will be the *‘Self made-become® (bhavit® atta, passim), i e. the

*“unborn Self (ajdta’atta) that neither ages nor dies,”” DhA., 1. 228, cf. BG., II.
20.
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71-72 as in (BG., VL. 5-7), and whenever a relation between two
selves is asserted. The Buddhist is expected to ‘“‘honour what is more
than self” (4., 1. 126), and this “more” can only be the *“Self that’s
Lord of self, and the goal of self” (Dh., 380). It is of the Self and
certainly mnot of himself that the Buddhais speaking when he says
I have taken refuge in the Self”’ (D., II. 120), and similarly when he
asks others to “‘seek for the Self”” (Vin., 1. 23; Vis., 393), and to “make
the Self your refuge and your lamp” (D, II. 100; S., V. 163; cf. S.,
III. 143). Distinction is also made of the “Great Self” (mah’atta,
“Mahitma,” ‘‘the magnanimous”) from the “little self** (app’atumo,
“the pusillanimous”), and of the “Fair Self” from the “Foul self,”
the former blaming the latter when wrong is done (4., I. 57, 149, V.
88). In short, it is quite certain that the Buddha neither ‘‘denied a
God, denied a Soul, [nor] denied Eternity.”

In numerous contexts, the Buddha and other Arahants or Perfect
Men are described as “having made the Self become’ (bhavit'atto);
“made become,” i.e. ‘“as a mother fosters her only son,” for this
causative form of the verb ‘“‘become’ (the want of which in English
is a serious inconvenience) means to “foster,” “care for,” “cultivate,”
“serve” or “provide for”. This ‘“‘making become” of the Self is an
indispensable part of the Buddhist pilgrim’s progress, and certainly
no less so than is the corresponding negative task of putting a
stop to all ““becoming.” To have completed either task is to have
completed the other, and to have reached the goal: and “so,”
as Wordsworth says, “build we up the being that we are.” But the
modern scholar must be careful to distinguish the ‘‘becoming” that
is a mere metabolism, an undirected process of automatic growth or
““progress,” from the “‘making become” that is a selective cultivation.
It is only the empirical self, composite of body and consciousness
(vifiiana) that “‘becomes.” Apart from the bodily constitution, con-
sciousness cannot arise; our “‘former habitations,” i.e. past lives, are
composites of this sort, but “‘not mine,”” “not my Self”’ (S., IiI. 86);
and of the Mendicant in whom the conditions that lead to the renewed
becoming of a consciousness have been suppressed it is said that he
is one whose Self is liberated, existent, altogether content, and that he
knows that for him there is no more birth, no more becoming
(S., IIL. 55).

Merely to have reached the Brahma-worlds or to have become a
Brahma there is not the last end; to have become a Brahma, or even
the Maha Brahma of the aeon, is indeed a tremendous achievement,
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but it is not the same as to have become Brahma, or totally despirat-
ed Buddha and Arahant. The distinction of Brahma from Brahma,
expressed in Christian terms, is that of God from Godhead, and it
will help to make the matter clearer in the Buddhist contexts if I quote
analogous statements from two of the greatest and most intellectual
of the Christian “mystics”:

““You must,” says Meister Eckhart, “learn what God and Godhead
are. God works, the Godhead does no work. God becomes and
unbecomes (wirt und entwirt), and is an image of all becoming
(werdenne); but the Father’s nature does not become (unwerdentlich
ist), and the Son is one with Him in this unbecoming (entwerdenne).
The temporal becoming ends in the eternal un-becoming™ (Pfeiffer,
516 and 497). So “‘it is more necessary that the soul lose God than
that she lose creatures” (Evans, 1. 274), if she is to reach that state in
which we shall be “‘as free as when we were not, free as the Godhead
in its non-existence.” “Why do they not speak about the Godhead ?
Because all that is there is one and the same, and there is nothing to
be said ... When I go back into the ground, into the depths, into
the well-spring of the Godhead, no one will ask me whence 1 came
or whither I went” (Pfeiffer, 180-181). ‘“Our essence is not annihilated
there, for although we shall have there neither cognizance, nor love,
nor beatitude, but there it becomes like unto a desert in which God
alone reigns.”! Accordingly, the unknown author of The Book of
Privy Counselling and The Cloud of Unknowing makes a difference
between those who are called to salvation and those who are called
to perfection, and citing Mary’s choice of ‘‘that best part, the which
shall not be taken away from her” (Book of Privy Counselling,
f. 105 a), remarks of the contemplative life that “‘if it begin here, it
shall last without end,” adding that in that other life ‘“‘there shall be
no need to use works of mercy, nor to weep for our wretchedness”
(Cloud of Unknowing, ch. 21).

Parallels such as these are sometimes even more conducive to an
understanding of the content of Buddhism than are the direct citations
from the Buddhist canon; for they enable the reader to proceed from

1Meister Eckhart’s ‘‘non-existence,” *‘well-spring,” “desert’ correspond to
the Buddhist Sea (as discussed above) in which all differentiation is lost (cf.
Nicolas of Cusa’s definition of theosis as ablatio omnis alteritatis et diversitatis)
and to Ram?’s ““Sea” of Love or Non-existence,—the lover becoming there the
Beloved (Mathnawi, 1. 504, 1109; 11. 688-690, 1103; II1. 4723; VI. 2771 et passim,
with Nicholson’s notes).
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a known to a lesser-known phraseology. It need hardly be said that
for a European reader or scholar who proposes to study any Oriental
religion seriously a considerable knowledge of Christian doctrine and
thinking, and of its Greek background, is almost indispensable.

The two selves are in dramatic contrast whenever one reproaches
the other. “Self upbraids the self (artd pi attanam upavadati) when
what should not be done is done (4., I. 57-58): for example, when the
Bodhisatta begs his food for the first time, he cannot stomach the
unappetising scraps he receives, but “ke blames himself,” and he does
not allow himself to weaken (J., 1. 66). The Self knows what is truth
and what is falsity, and the Foul self cannot hide its evil deed from
the Fair (4., I. 149). The Self is, then, our conscience, inwit and
synteresis; the Socratic Daimon “who cares for nothing but the Truth™
and “always holds me back from what I want to do.” It is a matter
of universal experience that, as Plato says, “there is a something in
the soul that bids men drink, and a something that forbids, that
hungers and thirsts, and another one that keeps account,” and it is
for us to decide “which shall rule, the better or the worse.” Self is
the Agathos Daimon, whom it is for “me” to obey.

This leads us to consider the doctrine of the ‘‘Daimon’s purity”
(yakkhassa suddhi). Ignoring that there can be a multiplicity of Genii,
just as in other traditions there can be a multiplicity of “‘spirits other
than the Spirit,” it must be premised that the Daimon (yaksa) had
been originally and was still for the Upanishads, Brahma—that
Brahma, who is at once transcendent and, as the ““Self of the self,”
immanent. The Sakyas themselves had been worshippers of a Yakkha
Sakyavardhana, who can probably be equated with this “‘ever-
productive” Nature. In Buddhism, the Buddha, who is so often
described as “Brahma-become” (brahma-bhita), is also called a
Yakkha, the Daimon whose “purity,” was mentioned above. The
Buddha is ‘“‘uncontaminated” (anipalitto), wholly despirated, goal-
attained (attha-gata, as predicted by his given name of Siddhartha),
pure (suddho), immovable (anejo), and undesirous (Sn., 478, cf. M., 1.
386, buddhassa . . . huneyyassu yakkhassa): “such is the Daimon’s
purity, he the Truth-finder has a right to the oblation,” he is the
dhuneyya Daimon, “to whom the sacrificial offering should be made”
(S., L. 141; M., 1. 386; Sn., 478). Whereas all existences are maintained
by and delight in “food” (physical or mental), (D., IIL 211), the
qQuestion is asked, “What is that Daimon’s name, who takes no
Pleasure in food ?” (S., I. 32; cf. Sn., 508). How vividly this recalls the
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question, “Won’t you tell me who he is 7’ and Socrates’ reply, “You
‘would not know him if I told you his name !”” and the fact that in
the Indian and some other traditions, “Who ?”’ is the most
appropriate name of the god who is “the Self of all existences,” but
has neither come from anywhere or ever become anyone. This “Self
of all beings” is the Sun—not ‘“‘the sun that all men see, but the Sun
whom few know with the mind™ and whom the Vedas describe as
“uncontaminated” (arepasa, i.e., anupalitto). This is only one of the
many reasons for identifying the brahma-bhira Buddha, who is also
called “the Eye in the World” and “whose name is Truth,” with this
“Light of lights” and “‘Sun of men.”

Our immediate concern is with the word ‘“‘uncontaminated.”
‘Whether explicitly or implicitly, and equally in Buddhist and pre-
Buddhist contexts (where also the Sun is “the one lotus of the sky’)
the analogical reference is to the purity of the lotus, which is “not
wetted by the water’ on which it floats. In the same way, the Buddha
is “‘uncontaminated by human affairs” (Sn., 456; cf. S., IV. 180): un-
contaminated by the world (4., III. 347) and all things init (4., IV.
71). What this implies will throw some light for us upon the nature of
the goal that the Buddha and other Perfect Men had pursued and
reached. It is too often assumed that the notion of a goal “beyond good
and evil” is of modern origin. It appears, however, not only in Indian
but also in Islamic and Christian contexts, and is intrinsic to the
normal differentiation of the active from the contemplative life, virtue
being essential to the former and only dispositive to the latter, of
which the perfection is man’s ultimate goal—that of the beatific
contemplation of Truth. The notion recurs again and again in
Buddhist contexts: that by which the Perfect Man is uncontaminated
is not merely evil or vice, but also good or virtue. This is stated
explicitly in many contexts, e.g.: “‘uncontaminated whether by virtue
or by vice, self cast away, for such there’s no more action needed
here” (Sn., 790); “one who hath here escaped attachment whether to
virtue or vice, one sorrowless, to whom no dust adheres, one pure,
him I call a very Brahman” (Dh., 412), i.e., Arahant. But even more
notably in the parable of the raft: “abandon right and a fortiori
wrong; one who has reached the farther shore has no more need of
rafis” (M., 1. 133), for which there are exact parallels in St, Augustine’s
““let him no longer use the Law as a means of arrival when he has
arrived” (De spir. et lit., 16) and Meister Eckhart’s ‘having gotten to
the other side I do not want a ship”; and as the latter also says,
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“Behold the Soul divorced from every aught . . . leaving no trace of
either vice or virtue.”

“Purity” is not attainable by belief, audition, knowledge, morals
or works, nor without them (Sn., 839); in other words, moral training
is absolutely indispensable, but does not by itself involve perfection.
Rules of conduct are laid down for householders and for Mendicants;
those for the latter are naturally more stringent, but in no way
extreme; self-torture is strongly deprecated. Those of the Mendicants
who offended (and it is admitted that there were some who joined the
order for quite unworthy reasons) could be cited and censured in public
monastic assembly, or, in case of serious offences, unfrocked. On, the
other hand Mendicants were not, and are not nowadays, bound by
any irrevocable vows, and are free to return to the household life if
they wish; this is regarded simply as a failure or weakness and an
-occasion of reproach.

The practice of moral virtues whether by a householder or Mendi-
cant disciple leads to rebirth in a lower or higher heaven, as the case
may be. The former earns merit by moral conduct and above all by
generosity; in this connection it may be noted that the Buddha in-
structs a householder, who has been converted and has become a lay-
adherent, not to abandon his former practice of supporting the mem-
bers of a rival order of Mendicants, although from the Buddhist stand-
point these were heretics. The Mendicant, who had no possessions
apart from his robes, begging bowl, jug, and staff, could not in the
same way be generous with his goods, but might be a teacher of others,
and there is no gift more worthy than that of the Eternal Law; he
no longer recognized family ties, as bonds implying duties, nor might
he concern himself with politics or participate in the pleasures, trials,
or affairs of men living in the world, but he was not only expected to
return love for hate if anyone abused him verbally or physically, and
also to practise the Brahma-bidings or Divine ‘‘States” (brahma-
vihara) of Love, Pity, Tenderness, and Impartiality (mertd, karung,
mudita, upekkha). The first of these consists in the deliberate radiation
of well-wishing Love towards all living things whatever,—“with heart
of Love he abides irradiating one, a second, third, and fourth quarter;
and so the whole wide world, above, below, athwart, and everywhere,
he continues to irradiate with heart of Love abounding, measureless,
8uileless,” and thinking, ‘“May all be happy” (Sn., 143f). Here the
reference of ““all” is by no means only to human beings, but absolutely
universal. Impartiality, on the other hand, is a subjective state of



32 The Living Thoughts of Gotama the Buddha

patience or detachment, as of one who looks upon whatever pleasant
or unpleasant things befall himself as one might look on at a play,
present at but not involved in the hero’s predicaments. The “heart’s
liberation’ thus brought about tends to an ultimate rebirth in the
Brahma-worlds and to companionship and coincidene with Brahma;
inasmuch as the disposition of the Mendicant who develops these
friendly and unacquisitive states of mind is the same as that of
Brahma. It will not be overlooked that the procedure so far is strictly
ethical, and that it presupposes the virtue of Innocence (ahimsd, M.,
1. 44; S., 1. 163; Sn., 309, 368, 515, etc.), a term that has become again
very familiar in modern times asthe principle of “non-violence’”
advocated by Gandhi as a rule of conduct under all circumstances,—
“put up thy sword.” The training of the will is logically prior to the
training of the intellect.

But these ethical procedures, in which the notion of oneself and
others is still involved, are only a part of the Mendicant’s “Walking
with God” (brahma-cariyum) or “Walking with the Law” (dhamma-
cariyam), and not the end of the road; thereis “still more to be
done.” We are told that, like Mendicants who are not yet “absolutely
freed” but flatter themselves that their work is done (4., V. 336;
cf. M., 1. 477), the Gods are often subject to the mistaken impression
that their condition is unchangeable and everlasting, and that for
them there is nothing more to be achieved (4., IV. 336, 355, 378;
S., 1. 142). Even a Brahma, the highest of the Gods, imagines
that there is no ““further escape’ (uttarim nissaranam) from the glorious.
state that is already theirs (M., I. 326; 4., IV. 76; S., 1, 142). We find,
accordingly, the Buddha reproaching Sariputta for having instructed
a Brahman questioner in no more than the way “to the lower
Brahma-worlds where there is still more to be achieved” (M., II. 195-
96). It is always assumed that those who have not effected their Total
Despiration (Parinirvana) here, if they have gone so far asto be “‘non-
returners,” can attain to their perfection and make their final escape
from whatever may be their position in yonder world; it is for that
that the Buddha is the teacher not only of men but also of the Gods.

What, then, is the remaining task to be accomplished by some
Mendicants and those who have attained to an aeviternal life in the
Empyrean heavens but are not yet Arahants “whose work is done”?
There is no further question of a higher status to be acquired by good
works,—the fruit of works has already been earned; it is a matter now
entirely of the life of Contemplation (jhdna). Jhana (Skr. dhayna,
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Chinese ch’an, Japanese zen) corresponds almost exactly to the se-
cond term of the series “Consideration, Contemplation, and Rapture”
in Western practice; samadhi, literally ‘‘com-posure,” or “synthesis,”
as of radii at the centre of their circle,! corresponding to “Rapture”
and implying the consummation of Jhana at any stage. Jhana implies
the active and intentional realisation of states of being other than that
in which the contemplative is normally existent at the time; and its
force is entirely betrayed by those scholars who have called it
“musing,” or, still more ineptly, reverie.” Contemplation is a stren-
wous mental discipline, demanding a long training, and not a kind
of day-dreaming; ‘‘there is no suggestion of trance, but, rather of
enhanced vitality” (PTS. Pali Dictionary_s.v. jhana). The expert can
pass from one to another of the hierarchy of “states’ at will, and back
again (D., II. 71, 156); and this positive command and control of con-
templative ‘“‘states” sharply distinguishes the Indian Yoga from all
merely passive and adventitious, “mystic”” experience. The contempla-
tive “states” are a kind of ladder by which one can ascend from lower
to higher states of being or levels of reference; but the final goal of
Liberation lies beyoad them all. The first four Jhanas are sometimes
practised by laymen as well as by Mendicants.

The Jhanas are typically four (available to laymen as well as to Men-
dicants), or if taken together with the four Aruppa-Jhdnas (formless
or altogether immaterial states) a set of eight stagas of liberation (vim-
okkha [D., 1I. 69-71, 112, 156, et passim]). In the first, making the
mind “one-pointed,” attention is directed to some specific support of
contemplation naturally suited to the pupil’s disposition and consti-
tution, and often chosen for him by the Master whose disciple he is.
In the second Jhdna the practitioner still sees the external form,
but is unaware of his own; the experience is ecstatic. In the third, the
ecstasy passes, and there remains only awareness of the endlessness
of the power of discrimination (vii#idna). In the sixth the sense that
“there is nothing™ (n’arthi kifici) prevails. In the seventh there is no
further discrimination, and the condition is one neither with nor with-
out consciousness (safifid). In the eighth there is an arrest of all

In the architectural symbolism often employed the concentration of t he
powers of the soul at their source effected in samadhi is illustrated by the
synthesis of the radiating rafters in the roofplate of a domed building ; and this
(perforated) roofplate itself is the “sundoor” by which one escapes from what-
ever conditioned world is represented by the interior space or cavity (the
Platonic “cave'’) of the building itself.
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consciousness and sensation (D., II. 69-71, 112, 156). And once a
Mendicant has mastered these eight degrees of liberation in sequence,
in reverse sequence, and in both sequences successively, so that he
can submerge himself in or emerge from any of them at will and for
as long as he will; and when also by the eradication of the fluxions
he enters into that Freedom of the Will (ceto-vimutti) and into that
Intellectual Freedom (paitiavimutti) which he of himself has come
to know and realize here and now, then such a Mendicant is said to be
“Free in both ways”’; nor is there any other or higher Frezdom in both
ways than this (D., IL. 71; cf. Sn., 734, 753).

It must, however, be very clearly understood that the attainment of
such a complete command of the hierarchy of the states of existence,
or successive heavens, is not an end in itself, but a means to final
Liberation from all “states”’; all are contingent, all originate and pass
away, and no one who knows their true nature, who understands
their pleasures and pains, and who knows the way of escape (nissar-
anam) from them, would delight in them or wish to remain permanently
in any of them, even the highest (D., II. 79). Whatever one’s position
in the hierarchy of the worlds may be, there is always a still farther
shore to be reached, and it is only for one completely liberated that
there is nothing more to be done; from the point of view of the sum-
mum bonum it is little better to have reached a heaven than to be still
on earth; the great work is still unaccomplished. To make this clear
the Buddha propounds the great doctrine of the Middle Way,—
majjhena tathagato dhammarn deseti.

This very important doctrine, Platonic, Aristotelian, and Scholastic
as much as it is Brahmanical and Buddhist, has as many applications
as there are alternatives, of which the choice between this and some
other world, thought of as contrasted ‘“‘shores,” is only one case; the
true “world-ender” (lok’anta-gi) is not attached to existence in this or
any other world, however exalted; for all beings (sarz@), men and Gods
alike, are in Death’s bonds (S., I. 97, 105). There are always two
extremes (antd), and it is as against the extremist (anta-g-gahika) who
attaches an absolute value to either that the Buddha propounds his
Mean; the true “Walking with God” (brahmacariya) is a Middle Way.
Already as a Bodhisatta, having been reared in luxury, and thcreafter
having mortified his flesh to the very point of death, the Buddha had
discovered that neither of these extremes would lead him to the know-
ledge that he sought, and that he attained to by following the Middle
Way (Vin., 1. 10}. In the same way, Purity cannot be attained by virtue,
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—nor without it (Sn., 839); purity is not only from vice but also from
virtue. In the same way as regards all ““theories™ (difthi), affirmations
and denials: “is” (the Eternalist error) and “is not” (the Annihila-
tionist error) are neither of them true descriptions of an ultimate reality
(S., 11. 19-20, 117),—just as for Boethius, faith is a “mean between
contrary heresies.” This does not mean that the Middle Way has
any dimension; in terms of space, the goal is neither here nor
beyond nor in-between (Ud. 8), and it is “not by paces” but within
you that World’s End must be reached (S., I. 61-62; 4., II. 48-49; S.,
1V. 94). In the same way —and this is perhaps the most interesting
aspect of the atomic principle—as regards time. The existence—origin
and dissolution—of all things is momentary (khanika [Vis., I. 230,
239; Dpvs., L. 16)); as it had been for Heracleitus (cf. Plutarch, Moralia,
392 BC). Thisin-stant (khana), in which things arise, exist, and
cease to be simultaneously, is the now without duration that separates
past from future and gives to both their meaning; time, in which
change supervenes, is nothing but the unbroken succession of flow of
such moments, each of which—timeless in itselfl—is our Middle
Way (4., VI. 137). Life, as we know it empirically, is the field of trans-
ient action, and it is precisely such actions that have heritable conse-
quances. Immanent activities, on the other hand, remaining in the
agent, do not involve the agent in external eveats and, for the same
reason, are inaccessible to observation. S:veral Buddhist expressions
(e.g. thitatto [S., 111. 55; Sn., 519. cf. 920], to be contrasted with the
transience, aniccam, of all that is not-S:If) imply the immobility of
the liberated Self. What this means is that the transcendent, supra-
logical Life of the liberated Self is Self-contained. The moments them-
selves are one; their apparent succession is conventional.

The “moment” without duration is, then, our great opportunity,—
‘now the day of salvation,”’—and we find the Buddha praising those
of the Mendicaats who have ““seized their moment,”” and blaming those
who have letit pass them by (S., IV. 126; Sn. 333). The moments,
indeed, pass us by; but whoever seizes one of them escapes from their
succession; for the despirated Arahant time is no more. In every case

11t is true that ‘“men feel that what cannot be put in terms of time is meaning-
fess,” but *“the notion of a static, immutable being ought to be understood
rather as signifying a process so intensely vivacious . . . as to comprise begin-
aing and end at one stroke” (W.H. Sheldon in the Modern Schoolman, XXI.
133). ““Plus la vie du moi s’identifie avec la vie du non-moi [i.e. le soi), plus on
vit intensement.” (Abdul Hidi in Le Vaile d’Isis, Jan, 1934).
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the Buddha teaches the Mean by the principle of causality; and what-
ever the two extremes may be, it is “‘appetite” or, literally, “thirst”
(tanha) that “‘sews” one to renewed becoming, and itis only asa
mentor of the Mean that one is uncontaminated by either extreme
(A., LI1. 399-401; Sn. 1042),—just as for Plato it is only by holding on
to the golden thread of the Common Law that the human puppet can
avoid the contrary and unregulated pulls that drag us to and fro to
good or evil actions determined by our appetites (Laws, 644).

It is not without good reason that the Mendicant is called a Workman
(samana, literally ““toiler,” and exact semantic equivalent of “‘ascetic”);
he can know no rest until he is one ““who has done what there was to
be done” (katakaraniyo). He must be one who is the master of his
will or thought, not one who is at their mercy; and the man whom
the Buddha commends as an “illuminer” of the forest in which he lives.
alone, is the Mendicant who, when he returns from his round for alms,
assumes his contemplative seat determined never to rise again until he
has freed himself from the fluxes. For the winning of what has not
yet been won, the reaching of what has not yet been reached, the
verification of what has not yet been verified, the Mendicant who has
left the world in faith and is still a disciple must exercise manhood
or heroism (viriyam, virtus), resolving, like the Bodhisatta himself:
“Rather let skin, sinews, and bones alone remain, while flesh and
blood dry up, than letthere be any rest from the exercise of manhood
until I shall have won what can be won by human endurance, man-
hood, and persistent advance” (S., I1. 28; M., 1. 481; 4., L. 50; J., L.
71). These are hisintentions: “I shall become not of the stuff that any
world is made of, I shall eradicate the notion of ‘I’ and ‘mine,’ I
shall become fully-possesst of the gnosis that cannot be imparted, I
shall see clearly the cause and the causal origination of all things.”

We have seen that the Bodhisatta’s original and primary purpose
(attha) was to effect the conquest of death, and that in fact he con-
quered Death on the night of the Great Awakening, and thereafter
by his teaching of the Eternal Law ‘‘opened the gates of immortality”
for others. It will be, then, a kind of test and proof of the efficacy of
the Mendicant’s Walking with Brahma in accordance with his teaching
if we ask ourselves how the graduate Arahant looks on at the death
of others, or looks forward to his own. As for the death of others, it
is a part of his disciplinc, to be * mindful of death,” and this mind-
fulness of death includes the reflection that all beings whatever, up to
and including the Gods of th: Brahma-world, are ultimately mortal;
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and bearing this in mind, the graduate Mendicant remains unmoved
even by the Buddha’s own decease, for he is aware that decay and
dissolution are inherent in all component things, and it is only the
povices and the inferior deities who weep and wail when ‘‘ the Eye in
the world™ is withdrawn. It had been an old story in India that immor-
tality in the bedy is impossible; the Arahant, then, is well aware that
fis own time will come. The untaught, average man, when the end is
at hand, ‘“‘mourns, pines, weeps and wails”’; but not so the Ariyan dis-
ciple in whom the fires of selfhood have been quenched—he knows
that death is the inevitable end of all born beings, and taking this for
granted, only considers, “How shall I best apply my strength to what’s
at hand?”’ (4., IIL. 56) until he dies. Havingalready died to whatever
can die, he awaits the dissolution of the temporal vehicle with perfect
composure and can say: “I hanker not for life, and am not impatient

for death. I await the hour, like a servant expecting his wages; I sha
{ay down this body of mine at last, foreknowing. recollected” (74., I.
606, 1002). Or even if the Ariyan disciple, whethera Mendicant or
still a householder, has not yet “done all that there was to be done,”
he is assured that having come into being elsewhere according to his
deserts, it will still be possible for him to work out his perfection
there. The words, “O grave, where is thy victory? O death, where is
thy sting 7’ might well have been the Buddha’s or those of any true
Buddhist. For him, there will be no morc becoming, no more sorrow;
or if there is, it will not be for long, for he has already gone far on
that long road that leads to Nirvana, ‘‘and, indeed, h= will soon have
reached the goal.”






CHAPTER 1

Introductory

IN OLDEN TIMES, ANANDA, THERE WAS AT THIS PLACE A RICH AND
flourishing city thronged with many people; and near the city,
Ananda, there dwelt the lord, Kassapa,! the perfected one, the wholly
awakened. And Gavesin2 was a lay-disciple of Kassapa, but he did not
keep the moral habits.3 Now, because of Gavesin, there were a great
many lay-disciples who testified and who were stirred, but they did not
keep the moral habits. Then it occurred to him : “I have well served
these many lay-disciples, being the first to be stirred, but neither I nor
they keep the moral habits, In this way there is exact similarity (between
us), leaving no whit of a more. Come now, I’m for something more.”
So Gavesin went up to the others and said: “Know that from to-day
I am one who keeps the moral habits.” Then, Ananda, these others
thought to themselves: ‘‘If this master Gavesin becomes one who
keeps the moral habits, then why not we, too ?”

Again . . . thought Gavesin: “In this way, too, there is exact
similarity (between us), leaving no whit of a more. Come now, I'm
for something more,” and he said to them: “Know that from to-day
I am a Brahma-farer, one living remote, abstaining from sex-life.”
And they thought: “Why not we, too ?”

Again . .. thought Gavesin: “In this way, too, there is exact
similarity (between us), lcaving no whit of a more. Come now,
I'm for something more,” and he said to them: “Know that from
to-day I eat but one meal a day, abstaining from food at night and
from eating at the wrong time.””* And they thought: “Why not we,
too 7™

And, Ananda, Gavesin, reflecting on all that he had done and the
others likewise, thought: “In this way there is indeed exact similarity

'The Buddha preceding Gotama.

*This name means literally * one seeking cows.’ So Gavesin is the “‘seeker.’’

:cf. Section on the Moral Habits.
Between noon and sunrise.
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(between us), leaving no whit of a more. Come now, I’m for some-
thing more.” And he asked the lord Kassapa for the going forth!
(into the monastic Order) in his presence, and for ordination; and the
others did likewise. All received the going forth and ordination, and
soon afterwards Gavesin became a perfected one.2 He then thought:
I indeed can obtain this unsurpassed bliss of freedom, at will, easily,
without difficulty. Would that these other monks might also obtain
it.” And they, withdrawn, zealous, ardent, self-resolute, not long
afterwards, with Gavesin at their head, in striving from higher things
to higher, from strength to strength, came to realize unsurpassed
freedom.

Wherefore, Ananda, train yourselves in this way: From higher to
higher, from strength to strength, we will strive, and we will come to
realize unsurpassed freedom. Truly, Ananda, this is how you must
train yourselves. A., IIT. 215-218

The Brahma-faring is well shown,
It is here and now, it is intemporal. Sn., 567

By the Brahma-faring one becomes a Brahman. Sn., 655
They in the world are “Brahmans™ who are unfettered and awake.
ud, 4
Monks, this Brahma-faring is not lived to cheat or cajole people.
It is not concerned with getting gain, profit, or notoriety. It is not.
concerned with a flood of gossip nor with the idea of “let folk know
me as so-and-s0.”” No, monks, this Brahma-faring is lived for the-
goal of restraint, for the goal of abandoning, for the goal of dispas-
sion, for the goal of making to cease.
The lord taught the Brahma-faring—no matter of mere
hearsay—
Restraint is its goal, abandoning is its goal;
It leads to immergence in nirvana.
This Way is followed by great Selves, great saints.
Those who go along it as taught by the Wake,
Doers of the teacher’s bidding, will make an end of ill.
AL 1L 26; It., p. 28

‘A brahman, Sangarava, speaks thus to the lord:]
“‘Let me tell you, good Gotama, that brahmans offer sacrifice and

Ypabbajja, cf. introduction, p. 5, n. 1.
tarahant, cf. section on Arahants.
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get others to do so. Therefore, good Gotama, whoever himself offers
a sacrifice, or whoever gets others to do so—all these are following a
course of merit benefiting many persons and which is due to sacrifice.
But whoever, whether of this or that family, has gone forth from home
into homelessness—he tames (but) one self,! calms (but) one self, makes
(but) one self attain utter nirvana.? Thus he is following a course of
merit which benefits one person and which is due to going forth.”

“Well, brahman, I will ask you a question in reply. What do you
think ? A Truth-finder?® arises here in the world, a perfected one, a
wholly awakened one, endowed with knowledge and right conduct,
well-farer, knower of the worlds, incomparable, charioteer4 of men to
be tamed, teacher of devas and men, awakened one, lord. He speaks
thus: ‘Come, this is the Way, this is the course I have followed until,
having realized by my own super-knowledge the matchless immer-
gence in the Brahma-faring, I have made it known. Come you too,
follow (them) likewise, so that you too, having realized by your own
super-knowledge the matchless immergence in the Brahma-faring, may
abide in it.’ It is thus that the Teacher himself teaches dhamma, and
others follow for the sake of suchness (truth). Moreover these number
many hundreds, many thousands, many hundred thousands. So what
do you think, brahman ? This being so, does the course of merit that
is due to going forth benefit one person or many persons ?”

““Because this is so, good Gotama, the course of merit that is due
to going forth benefits many persons.” 4., I. 168-169

¥-One self,” as in Dh., 103, “‘Compared with one who conquers in battle a
thousand thousand men, he is the best of conquerors in battle who conquers but
one self”” (himself). cf. D., III. 61 where monks visiting are described as tam-
ing, etc., “‘but one self,”” unlike the king who tames masny. cf. Sacrifice
section, p. 135,

*parinibbapeti.

tathagata.

“J., VL. 252, *“the Self is the charioteer’; S.,I. 33, “Dhamma is the
iharioteer"; Dh., 151, “The chariots decay, not so the Dhamma; S., M. 120,

He who sees the Dhamma sees me.”



CHAPTER 2

The Founder and the Arahants

I. GOTAMA : AUTOBIOCGRAPHICAL

ONCE UPON A TIME I, MONKS, WAS STAYING AT URUVELA, ON THE BANK
of the river Nerafijara, under the Goatherds’ Banyan, just after I
had become fully awakened. As I was meditating alone, [ thought: Il
it is to live neither reverencing nor obeying. What recluse or brahman
is there under whom I could live paying him honour and respect ?
For the perfecting of the sum total of moral habits, of contemplation,
of wisdom, of freedom not yet perfected, I would live under another
recluse or brahman paying him honour and respect. But I do not see
in the world with its devas, Maras, Brahmas, among the whole race—
Tecluses, brahmans, devas or mankind—any other recluse or brahman
more accomplished in these branches of study than myself, and under
whom for that reason I could live paying him honour and respect.

Then T thought: This dhamma in which I have been fully awakened
—suppose that I were to live under this diamma, paying it honour
and respect ? Thereupon, monks, Brahma Sahampati, having vanished
from the Brahma-world. appeared in front of me and said: “‘Even so,
Exalted One, even so, wellfarer! They who in time past were
perfected ones, fully awakened ones, those Exalted Ones also dwelt
only under dhamma, honouring and respecting it. Those Exalted Ones
who shall come in the future, these will do the same. So let the
Exalted One, lord, who is now a perfected.one, a fully awakened one,
also dwell only under dhamma, honouring and respecting it.” And
Brahma Sahampati added this further:

The Perfect Buddhas who have passed,
The Perfect Buddhas yet to come,

The Perfect Buddha who is now,

And hath for many banished woe—
All dwelt true dhamma honouring,

Do dwell and shall dwell: ’tis their way.
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So he to whem the Self is dear,
Who longeth for the Great Self—he

Should homage to true dhamma pay,
Remembering the Buddha-word.? 4., II. 20-21; cf. S., I. 1338-140

When you are assembled, monks, there is this one of two (things)
to be done: either there is talk on dhamma or there is the ariyan
silence.?

These, monks, are the two quests: the ariyan® quest and the unariyan
quest.* What is the unariyan quest ?

Take the case of someone who, liable to birth because of the self,
seeks what is likewise liable to birth: wife and children, men and
women slaves, sheep and goats, cocks and swine, elephants, cattle,
horses and mares, gold and silver; and who, liable to old age, to
decay, dying, sorrow and to impurity, all because of the self, seeks.
what is likewise liable to these states (the same as those just
mentioned, except that gold and silver are omitted from the cases of
decay, dying, sorrow). This is the unariyan quest.

And what, monks, is the ariyan quest ? In this case someone,
liable to birth because of the self, having seen the peril in what is
likewise liable to birth, seeks the unborn, the uttermost security from
bondage,’ nirvana. Someone, liable to old age because of the self . ..
seeks the unageing, the uttermost security from bondage, nirvana.
Someone, liable to dying because of the self . . . seeks the undying,
the uttermost security from bondage, nirvana. Someone, liable to
sorrow because of the self . . . seeks the unsorrowing, the uttermost
security from bondage, nirvana. Someone, liable to impurity because
of the self, having seen the peril in what is likewise liable to impurity,
seeks the stainless, the uttermost security from bondage, nirvana.
This is the ariyan quest.

I, too, monks, before my full awakening, while I was stillla
bodhisatta and not fully awakened, because I was liable to birth

Verse translation, as in G.S., II. 21, except that, above, *““true dhamma" is
substituted for “their dhamma.”
*cf. p. §3; Ud., 31,
*Or noble, right (in the sense of belonging to this Dhamma and discipline).
‘Two Quests mentioned in 4., L 93 : that for material things, and that for
dhammg.
*Yogakkhema, usually immunity to the data of the six senses (mind being the
8ixth) ; literally “'rest or cessation from application”—a *‘reward of labour,”
rather than practice of control of the senses.
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because of the self, sought what was likewise liable to birth, and so
on. It occurred to me: Why do T, liable to birth because of the self,
seek what is likewise liable to birth, and so on ? Suppose that I
(although) liable to birth because of the self, having seen the peril in
what is likewise liable to birth, were to seek the unborn, the uttermost
security from bondage, nirvana ? And suppose that I, liable to old
age, dying, sorrow and impurity because of the self, having seen the
peril in what is likewise subject to these states, were to seek the un-
ageing, the undying, the unsorrowing, the stainless, th: uttermost
security from bondage, nirvana ?

So I went forth from home into the houseless state, a quester for
‘what is good, seeking for the incomparable path to peace. I approach-
ed first Alira Kilima and then Uddaka Ramaputta, but of the
dhamma and discipline of both I realized: This dhamma does not
conduce to disregarding or to dispassion or to cessation or to tran-
quillity or to super-knowledge or to awakening or to nirvana—only,
under Alira, as far as the plane of self-naughting, and under Uddaka,
as far as the plane of neither-perception-nor-non-perception. So I, a
-quester for what is good, seeking for the incomparable path to peace,
walking on tour through Magadha, in due course arrived at Uruvela,
the Camp township. There [ saw a delightful stretch of level ground,
a lovely grove, and a clear flowing river with a village for support
nearby.! I thought: What more for his striving can a young man need
who is set on striving ? So I sat down there thinking it a fit (place)
for striving. Then I, monks, liable to birth because of the self, having
seen the peril in what is likewise liable to birth, seeking the unborn,
the uttermost security from bondage, nirvana, won to the unborn, the
uttermost security from bondage, nirvana ... seeking the unageing
... the undying . . . the unsorrowing...won to the unageing, the
undying, the unsorrowing. Then I, liable to impurity because of the
self, having seen the peril in what is likewise liable to impurity,
sexking the unstained, the uttermost security from bondage, nirvana,
won the stainless, the uttermost security from bondage, nirvana.
Knowledge and vision arose in me: Unshakable is freedom for me,
this is my last birth, thereis not now becoming again. M., 1. 161-167

Those who speak thus, Vaccha: “The recluse Gotama is omniscient,
all-seeing; he pretends to all-embracing knowledge and vision, and
thinks: Whether I am walking or standing still, whether I am asleep

!j.e., the village he would visit for alms.
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or awake, knowledge and vision are continually and perpetually at my
disposal”—these do not speak correctly about me, but they misrepre-
sent me with what is untrue and not in accordance with fact.

If you said, Vaccha : ““The recluse Gotama is a threefold-knowle-
dge man”—explaining thus, you would speak correctly about me and
would not misrepresent me with what is not in accordance with fact,
and you would be explaining in accordance with dhamma, and there
would be no occasion for a co-religionist holding a sectarian thesis to
censure it. For I, Vaccha, remember manifold former abodes as far
back as I please, that is to say from one birth backwards, in all their
detail and features. Then I, Vaccha, see with the purified deva-vision,
surpassing that of men, creatures deceasing (hence), and uprising
(elsewhere). Then I, Vaccha, by the destruction of the fluxions,!
having realized here and now by my own super-knowledge the free-
dom of heart and freedom of intellect which are fluxionless, abide in
them.2 M., L. 482.

Of the ultimate beginnings of things I have foreknowledge, Bhag-
gava ; 1 have foreknowledge both of that and of more than that.
And having foreknowledge of that, I lay no stress on it. As1 lay no
stress on it, known subjectively to me is that calm which is such that,
knowing it intuitively, the Truth-finder falls into no error. D., III. 28

The Wheel by me set rolling (said the lord),
The Wheel of dhamma, Sela, without peer,

"Tis Sariputta who keeps that aroll.

He is the heir born to the Man-thus-come.3

All things meet to be known are known by me,
Meet to be quickened quickened are by me,
Relinquished by me relinquished are :
Therefore am I awake, O brahmana !

Dispel thou doubt in me, incline thy heart !
Full rare and seldom are the Wakened seen.
Of those rare men, seen seldom in the world,
Lo ! I am one, physician without peer.

Wholly awakened, brahmana, become

As Brahm, beyond compare : all foes are quelled,

1dsavaq.
:‘l‘hese three “knowledges” given in greater detail, p. 223 ff.
Tathagata, elsewhere in this volume translated “Truth-finder.”
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Crushed Mara’s hosts, and fearless I rejoice.!  Sn., 557-561

My age is now full ripe, my life draws to its close,
I leave you, I depart ; the Self I've made my refuge. D., Il 120.

[The brahman Dona approaches the lord and asks :]

“Will your reverence become a deva ?”

“No, indeed, brahman, I will not become a deva.”
“Will your reverence become a gandharva 7"’

““No, indeed, brahman, I'll not become a gandharva.”
“A yakkha, then 77

“No, indeed, brahman, not a yakkha.”

“Then will your reverence become a human being ?7*’
“No, indeed, brahman, I’ll not become a human being.”
. . . Who then, pray, will your reverence become 2’

“Brahman, those fluxions whereby, if they were not abandoned, I
should become a deva—those fluxions in me are abandoned, cut off”
at the root, made like a palm-tree stump, made non-existent, of a.
nature not to arise again in a future time. Those fluxions whereby,
if they were not abandoned, I should become a gandharva, a yakkha,.
a human being—those fluxions in me are abandoned . . . not to arise-
again in a future time. Just as, brahman, a lotus, blue, red, or white,
though born in the water, grown up in the water, when it reaches.
the surface stands there unsoiled by the water—just so, brahman,
though born in the world, grown up in the world, having overcome:
the world, I abide unsoiled by the world. Take it that I am awake,

brahman.

The fluxions whereby would be

A deva-birth or airy sprite,
Gandharva, or whereby myself
Would reach the state of yakkhahood,
Or go to birth in human womb—
Those fluxions now by myself

Are slain, destroyed, and rooted out.

'E.M. Hare, Woven Cadences. More references to Sariputta rolling the wheel:

of dhamma occur, p. 201 ff.
*Buddha here as in the preceding Sn., extract. Also, of course, meaning The:

Wake, or the Awakened One.
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As a lotus, fair and lovely,

By the water is not soiled,

By the world am I not soiled ;

Therefore, brahman, am [ awake.l 4., II. 38-39

When I had taught, roused, incited, and gladdened the assembly
with talk on dhamma, 1 entered into the condition of fire? and rose
above the ground to the height of seven palm-trees, and after having
produced a flame to burn and smoke to the height of another seven
palm-trees, I came down again at thc Gabled Hall in the Great
Wood. D, I11. 27

1I. SoMeE PROPHECIES ATTRIBUTED TO GOTAMA

Therc was once a time, monks, when this Mount Vipula was given
the name of Crooked, and the people here were called Rohitassas
and the measure of their life-span was thirty thousand years. It took
them three days to climb Mount Crooked and three days to descend.
The Exalted One, Konagamana, had arisen in the world at that time,
and he had as his pair of chief disciples, Bhiyyosa and Uttara, a comely
pair. But sce, the name of this hill has vanished and these people
have passed away and the Exalted One has attained utter nirvana.
So impermanent are the constructions, so transient, so unreliable.
There was once a time when this Mount Vipula was given the name
of Fairside, and the people here were called Suppiyas, and the meca-
sure of their lifc-span was twenty thousand years. It took them two
days to climb Mount Fairside and two days to descend. The Exalted
One, Kassapa, had arisen in the world at that time, and he had as his
pair of chief disciples, Tissa and Bharadvaja, a comely pair. But ses,
the name of this hill has vanished and these pcople have passed away
and this Exalted One has attained utter nirvana. So impermanent
are the constructions, so transient, so unreliable.

And now to this Mount Vipula has come just the name Vipula,
and to these people has come just the name Magadhese ; the measure
of their life-span is small, little, fleeting, and he who lives long lives
a hundred years or but a little more. The people of Magadha climb
Mount Vipula in a short time and descend in a short time. And I

'Following F.L. Woodward, G.S.,IL 44-45, but rendering dsava as fluxions,
and buddha as awake.

*Tejadhitu samdpajjitva. Tejas is heat, fire, or fiery energy. The above extract
appears to point to some legend of the Buddha as a pillar of fire.
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have arisen in the world, the perfected, the wholly Awakened. And
as my pair of chief disciples I have Sariputta and Moggallana, a
comely pair.

There will come a time when the name of this hill will vanish and
these pcople will pass away and I will attain utter nirvana. So im-
permanent, monks, are the constructions, so transient, so unreliable.
As far as this, monks, it is enough to disregard, to be dispassionate
towards, to be free from all the constructions. S., II. 191-193

Once upon a time, monks, the Dasdrahas had a kettle-drum called
Summoner. As it began to split, the Dasarahas fixed in ever another
peg, uniil the time came when the Summoner’s original drumhead
had vanished and only the framework of pegs rcmained. Even so,
monks, will the monks come to be in the future. Those discourses
spoken by the Truth-finder, deep, deep in meaning, other-worldly,
dealing with emptiness —to these they will not listen as they are being
spokan, they will not lend ear, they will not predispose their thoughts
to profound knowledge, and they will not hold that these are tea-
chings that should be learnt and mastered.

But. monks, those discourses which are made by poets, which are
poetry, which are a manifold of words and phrases, alien,' the utter-
ances of disciples—to these they will listen as they are being spoken
and will hold that these are the teachings that should be learnt and
mastered. Thus it is that the discourses spoken by the Truth-finder,
deep, deep in meaning, other-worldly, dealing with emptiness, will
come to vanish. S., II. 266-267

At the time, monks, when human beings live to the age of eighty
thousand years, there will arise in the world the perfected one, the
wholly Awakened, the lord named Metteyya,? endowed with know-
ledge and right conduct, well-farer, knower of the worlds, incompar-
able, charioteer of men to be tamed, teacher of devas and men, the
Wake, the lord—just as I have now arisen as the perfected one, the
wholly Awakened, endowed with knowledge and right conduct, well-
farer, knower of the worlds, incomparable, charioteer of men to be
tamed, teacher of devas and men, the Wake, the lord. He, by his own
super-knowledge, will realize and make known this world with its
devas, its Maras, its Brahmas, creation with recluses and brahmans,
with devas and men, even as I now, of my own super-knowledge,

10r external to the Buddha’s teaching.
tMeaning *‘Friendliness.”
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realize themn and make them known. He will teach dhamma, he will
proclaim the Brahma-faring, lovely at the beginning, lovely in the
middle, lovely at the ending, with its goal and its meaning, completely
fulfilled, utterly pure, even as Ido now. He will lead an Order of
monks numbering several thousands even as I now lead an Order of
monks numbering several hundreds. D., 1II. 76

“Now, who are these, Ananda, who are building a fortified town at
pataligama?”’

“Sunidha and Vassakdra, lord, chief ministers in Magadha, are
building a fortified town at Pataligama for repelling the Vajjis.”

““As though, Ananda, having consulted together with the devas of
the Thirty-Three, even so, Ananda, do Sunidha and Vassakdra, chief
ministers in Magadha, build a fortified town at Pataligima for repel-
ling the Vajjis. Now I, Aunanda, getting up at the end of this night
towards dawn, saw with the deva-sight, purified and surpassing that of
men, many devatas occupying sites at Pataligima. Now, in whatever
region powerful devatds occupy sites, they bend the minds of powerful
kings and the kings’ chief ministers to build dwellings there; in what-
ever region devards of middling (power) occupy sites, they bend the
minds of kings of middling (power) and the kings’ chief ministers to
build dweHings there; in whatever region devatds of lowly (power)
occupy sites, they bend the minds of kings of lowly (power) and the
kings’ chief ministers to build dwellings there. Ananda, as far as the
ariyan region (extends), as far as there is trading, this will be a lead-
ing town, Pataliputta,! (where there was) the breaking of the seed-
boxes. But, Ananda, there will be three dangers to Pataliputta, from

fire or from water or from internal dissension.”
Vin., I. 228; Ud., 88; D., I1. 87

III. THE ARAHANT?

I call him man-of-calm; not heeding lusts,3
Without a knot, he hath the foul mire crossed.

'The modern Patna. According to Waddell (E.R.E., art: Patna) the patali-
tree is the trumpet-flower tree (bignonia suaveolens). There is a tradition that
the village, Pataligima, was so-called because shoots of the pdtali-tree sprouted
out of the ground on the day that the village was founded—this fact being
zeferred to in the phrase “‘the breaking of the seed-boxes.”

*Man of worth, perfected one.

*kdma, elsewhere tramslated “pleasures of the senses.”
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No sons, kine, fields, nor property are his;
Naught to assume or to reject he finds.

Gone envy, greed, th2 sage speaks not of “high,””
“Low,” “‘equal,”! secking not time's web, weaves none.

Who here hath naught, nor grieves o’cr loss, nor goes
To views, he truly man-of-calm is called.?
Sn., 857-858, 860-861

Anyone, monks, in whom passion is not abandoned, in whom hatred
is not abandoned, in whom delusion is not abandoned, is called one
bound by Mara, Mara’s snare is fastened on him, and he is to be
done to in accordance with the wishes of the Evil One. Anyone,
monks, in whom passion is abandoned, in whom hatred is abandoned,
in whom delusion is abandoned, is called one not bound by Mara,
Mara’s snare is loosed from bim, and he is not to be done to in
accordance with the wishes of the Evil One.

Who passion and hate and ignorance have left,
Him they call one who has made the self become,
Who is Brahma-become, truth-finder,

An awakened one, who’s passed by fear and dread,
One who has abandoned everything. It., p- 56-57

Whose bourn no devas, men, nor gandharvas
Can tell—the man-of-worth from fluxions purged—
This one do I a brahman3 call. Sn., 644; Dh., 420

There is no tracing the course of those monks who are men-of-
worth, in whom the fluxions are destroyed, who have greutly lived,
done what was to be done, shed their burden, won their own goal,
completely destroyed the fetters of becoming, and are freed with right
profound knowledge. M., I. 141

Lo, Upasiva (he replied),

As flame flung on by force of wind
Flees to its end, reaches what none
Can sum; the silent sage, reteased
From name-and-form, goes to the goal,
Reaches the state that none can sum.

icf. below, p. 87.
'E.M. Hare, Woven Cadences.
3cf. p. 87,n. 1.
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Know, Upastva (tnen he said),

Thare is no measuring of man

Won to the goal, whereby they’ld say

His measure’s so: that's not for him.

Whten all conditions are removed,

All ways of telling are removed.l Sn., 1074, 1076

Happy indeed the men-of-worth, in them no craving’s seen,
The “I” conceit is rooted up; delusion’s net is burst.

Lust-free they have attained; translucent is the heart of them.
These, unspotted in the world, fluxionless, have Brahm

become . . .

Worthy of praise the very men, sons of the Wake true-born. ..
That essence of the Brahma-life,? that they have made
theirown. ..

Roar they their lion’s roar—supreme in the world are the
Waked §., 1II. 83-84

A person who is neither a tormentor of self nor a tormentor of
others is, in this very life, stilled, attained to nirvana,? become cool,
he is one who experiences bliss, he lives with a self that has become
Brahma’ 4., II. 206

Learn this from rivers’ flow

In mountain cleft and chasm:
Loud gush the rivulets,

The great stream silent moves.

Loud booms the empty thing,
The full is ever calm:

Like pot half-full the fool,
Like full pool is the sage.

When the recluse speaks much,

*E.M. Hare, Woven Cadences.

cf. p. 210.

ecf. translation in K.S., III. 69-70.

‘nibbuta. The root is the same as that in nibbina (Skr. nirvana), the cool,
Waning, despiration (nof heaven, not annihilation of anything but the corrup-
tions), and therefore somewhat tautological with the next, sitibhita.

tcf. This Self . . . this Brahma, BU., 1I. 5. 11.
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*Tis of and on the goal:
Knowing, of dhamma tells,
Knowing, he speaketh much.

Who knows and curbed-of-self,

Tho’ knowing, speaks not much:

That sage still wisdom worths,

That sage still wisdom wins.! Sn., 720-723

1E.M. Hare, Woven Cadences. See reference to the “‘ariyan silence,”” p. 45.



CHAPTER 3

Training

I. TRAINING AND PROGRESS

Arise (from sloth), sit (meditating);
What good are dreams to you?
What sleep is there for th’ afflicted,
Pierced, wounded by a barb?

Arise (from sloth), sit (meditating);
Train swiftly for tranquillity.

Let not death’s king find you proud,
Nor dupe you to subjection.

The purposes by which

Devas and men stay tied—

Cross over this entanglement,
Nor let the ‘“‘moment™! pass;

The “moment™ missed they grieve,
Consigned to Niraya Hell.

Slothfulness is dust . . .

Being prone to it is dust:

By diligence, by knowledge,

Draw out the barb of self. Sn., 331-334

Well then, ’tis yours to swelter,?
Dhotaka (the lord replied);

If here you're prudent, mindful,
Hearing its renown from here—

Train for nirvana of the self. Sn., 1062

Alertly, Upasiva, seek
The state of man-of-naught (he said),

'The ““moment” is the Eternal Now.
cf. Dh., 276, p. 181.
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And aided by the thought “naught is,”
Thou’lt cross the flood; and day and night,
Lust-rid, doubts gone, see craving end.

Ay, Upasiva (then he said),

Who passion for all pleasures ends.

Helped by the state of man-of-naught.

Rid of all else, in yondermost

Release of sense released, he would

Stay poised untrammelled in that state.l Sna., 1070, 1072

Faith is the seed, austerity the rain,
Wisdom my yoke and plough;
My pole is modesty, mind is the strap,
And I have mindfulness
For share and goad. Warded in act and word,
In eating temperate,
With truth I clear the weeds?; and full of bliss
Is my deliverance.
To a security from moil doth draw
Vigour, my team in yoke:
And on it goes, nor turns it back; it goes
Where is no suffering.
And thuswise is this ploughing ploughed, and thence
There comes the deathless fruit;
And whoso hath this ploughing ploughed, set free
Is he from every ill.3 Sn., 77-80; S., 1. 172

I, monks, praise not standing still, far less waning in states that are
good. I, monks, praise growth in states that are good, not standing
still, not waning. And how is there waning, not standing still, not
growth ?

Take the case of a monk who is a striver in faith, in moral habit,
in the heard, in giving up, in wisdom, in ready speech. Suppose these
good states neither stand still nor grow in him. This, monks, I call
waning in states that are good, not standing still, not growth.

And how is there standing still in states that are good, not waning,
not growth ?

1E.M. Hare, Woven Cadences.
10r *‘Truth is the hatvest that I reap.”
3E.M. Hare, Woven Cadences.
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Take the case of a monk who is a striver in the states already
referred to. Suppose these states neither wane nor grow in him. This
1 call standing still in states that are good, not waning, not growth.
Thus there is standing still in states that are good, not waning, not
growth.

And how is there growth in states that are good, not standing still,
not waning ?

Take the case of a monk who is a striver in faith, in moral habit,
jn the heard, in giving up, in wisdom, in ready speech. Suppose these
states neither stand still nor wane in him. This, monks, T call growth
in states that are good. not standing still, not waning. Thus, monks,
there is growth in states that are good, not standing still, not waning.

A., V.96

1 do not say, brahman, that everything is to be cultivated nor, do I
say that not everything is to be cultivated. If, as a result of what is
cultivated, faith grows, moral habit grows, learning grows, giving up
grows, wisdom grows, that, I say, is to be cultivated. M., J1. 180

Monks, growing in five (ways of) growing, a woman ariyan disciple
grows in the ariyan growth and becomes onc who takes hold of
the essence, who takes hold of the better. What five 7 She grows in
faith, she grows in moral habit, she grows by what she has heard, she
grows by what she gives up, she grows in wisdom.

Who here in faith, in moral habit grows,

In wisdom, in giving up and in the heard,

Such as she, a disciple of moral habit,

Here wins what is the essence of the self. S., TV. 250; 4., 1I1. 80

So long as monks become full of faith, growth may be expected
for monks, not decline. So long as monks become conscientious,
become afraid of blame, become great listeners, become of stirred-up
energy, become mindful, become wise, growth may be expected for
monks, not decline. A., IV. 23

So long as monks make become perception of impermanence,
growth may be expected for monks, not decline. So long as monks
make become perception of what is not the Self, growth may be
expected for monks, not decline. So long as monks make become
perception of the unlovely, perception of peril, of ejection, of
dispassion, so long as monks make become perception of arrest,
growth may be expected for monks, not decline. 4., IV. 24

Prince, there are five factors for striving. What are they ? Herein a
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monk is full of faith, he has faith in the awakening of the Truth-
finder, thinking : ““Indeed this lord is a perfected one, a wholly
awakened one, endowed with knowledge and right conduct, well-farer,
knower of the worlds, incomparable, charioteer of men to be tamed,
teacher of devas and men, awakened one, lord.” He is without
disease, he is without illness, endowed with a good digestion that is
neither too cool ncr too warm, but medium, innuring to striving. He
is not dishonest or deceitful, but manifests himself as he really is to
the teacher or an intelligent fellow in the Brahma-faring. He fares
along putting forth energy for the ejection of bad states and for the
setting up of good states, he is staunch, strong in effort, persevering
in regard to states that are good. He comes to be wise, endowed with
wisdom that is ariyan and discriminating as to arising and ending
and that leads to the total destruction of ill. These, prince, are the
five factors for striving. Endowed with these five factors for striving,
a monk, taking the Truth-finder as his guide, having realized here and’
now by his own super-knowledge that supreme goal of the Brahma-
faring for the sake of which young men of family rightly go forth
from home into homelessness, may fare along towards it.
M., 1195, 128
The Truth-finder, monks .. .turns the Brahma-wheel,! saying:
“Such is material shape, such its arising, such its passing away; such
is feeling ...such is perception ... such are the constructions. ..
such is consciousness, such is its arising, such its passing away. Thus,
if ‘this’ is, ‘that’ comes to be; from the arising of this, that arises; if
this is not, that does not come to be; from the stopping of this, that
is stopped. That is to say, the constructions are conditioned by
ignorance, consciousness by the censtructions, individuality by
consciousness, the six (sense) spheres by individuality, contact by the-
six spheres, feeling by contact, craving by feeling, grasping by craving,
becoming by grasping, birth by becoming; conditioned by birth, old
age and dying, gricf, lamentation, ill, sorrow, and despair come into
being. Such is the uprising of this entire mass of ili. But from the
utter fading away and stopping of ignorance the constructions stop,
and so stops each of the rest. Such is the stopping of this entire mass.
of ill.””2
Thus, monks, dhamma being well declared by me, made manifest,.

1Brahma-cakka also at M., 1. 69 and 4., V. 32-36.
3cf. section on Causality below.
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disclosed, brought to light, stripped of swathings, it is enough for the
young man of family who has gone forth through faith to stir up
energy and think: “Gladly would I be reduced to skin and sinew and
bones and let my body’s flesh and blood dry up if there came to be a
vortex of e¢nergy so that that which is not yet won might be won by
human strength, by human energy, by human striving.”

Sadly, monks, lives the man of sloth, involved in evil wrong states
of mind, and great is the goal itself that he fails to win.! But he of
stirred-up energy lives happily, aloof from evil wrong states of mind,
and great is the goal itself that he makes perfect. Not through what
is low comes the attainment of the highest, but through what is high
comes the attainment of the highest. This Brahma-faring is worthy of
praise. The Teacher has come (to you) face to face. Wherefore stir up
energy for the attainment of the unattained, for the mastery of the
unmastered, for the realization of the unrealized. Thus will this, your
going forth, become not barren but a fruitful and growing thing.2

S., IL. 27-29

Two things, monks, have I realized : to be discontented in good
states and not to shrink back in the struggle.? Without shrinking
back, monks, I struggle on thus: ‘“Gladly would I be reduced to skin
and sinew and bones and let my body’s flesh and blood dry up if
there came to be a vortex of energy so that that which is not yet won
might be won by human strength, by human energy, by human
striving.”” By my earnest diligence, monks, I won awakening, I won
the uttermost security from bondage.

And you, too, monks, struggle ou without shrinking back, saying
to yourselves: Gladly would [ be reduced to skin and sinew and
bones . . . so that that which is not yet won might be won by human
strength, by human energy, by human striving. Then.you, too, monks..
havirig by your own super-knowledge attained here and now that
goal of the Brahma-faring for the sake of which voung men of family
rightly go forth from home into homelessness, will soon abide in it.

Wherefore I say unto you, monks, this is how you must train your-

Icf. 4., 1. 150, p. 72.

*cf. M., 1. 272, p. 63.

*At Buddhist Psychological Ethics, 2nd edn., pp. 333, 334, both these phrascs-
are elaborated, the latter to mean “the thorough and persevering and unresting
performance, the absence of stagnation, the unfaltering volition, the unflinching
endurance, the assiduous pursuit, exercise and repetition which attend the
cultivation of good states.”
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selves: We will not shrink back, but will struggle on, with this
thought: Let me be reduced to skin and sinew and bones and let my
body’s flesh and blood dry up if there came to be a vortex of energy
so that that which is not yet won might be won by human strength,
by human energy, by human striving. This is how you must train
yourselves. A4.,1. 50

“Now you, Kesi, are a teacher of horses to be tamed. In what way
do vou, Kesi, train a horse to be tamed ?”*

“‘By gentleness, lord, also by harshness, also both by gentleness
and harshness.”

“If a horse responds to none of these methods, what do you do to
him ?”

“I destroy him, lord. The reason ? Lest he bring discredit on my
teacher’s family. But the lord is the matchless teacher of men to be
tamed. How does the lord train men to be tamed ?”

““By gentleness, Kesi, also by harshness, also both by gentleness
and harshness. This is the way by gentleness: thus is good conduct by
body, thus its fruit; thus is good conduct by speech, thus its fruit;
thus is good conduct by thought, thus its fruit; thus are devas, thus
are men.

This is the way by harshness: thus is bad conduct by body, thus its
fruit; thus is bad conduct by speech, thus its fruit; thus is bad conduct
by thought, thus its fruit; thus is Hell, thus is rebirth as an animal,
thus is the realm of the departed.?

*““This is the way by gentlencss and harshness: thus is good conduct
by body, thus its fruit; thus is bad conduct by body, thus its fruit . . .
thus is good conduct by thought, thus its fruit; thus is bad conduct
by thought, thus its fruit; thus are devas, thus are men; thus is Hell,
thus is rebirth as an animal, thus is the realm of the departed.”

“‘But if a man to be tamed responds to none of these methods,
-what does the lord do to him ?”

“T destroy him, Kesi.”

“But onslaught on creatures is not pleasing to the lord.2 So how
.can the lord say, ‘I destroy him, Kesi’ 7

“It is true that onslaught on creatures is not pleasing to a Truth-
finder. But if a man to be tamed responds to none of these methods,
a Truth-finder deems that he is not to be spoken to, not to be

1peta, perhaps ‘‘ghosts” usually near a dead body.
2cf. section on the Moral Habits .
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instructed, and the learned in the Brahma-faring deem the same. This
is destruction in the discipline for an ariyan—both when a Truth-
finder and the learned in the Brahma-faring deem that he is not to be
spoken to, is not to be instructed.” 4., IL. 112-113

1, monks, do not say that attainment of profound knowledge comes
straightaway; nevertheless it comes by a gradual training, a gradual
(doing of) what is to be done, a gradual course.! In this connection,
one having faith draws near, he comes close, he lends ear, he hears
dhamma and learns it by heart, examines the import of the things so
I-arnt, is in an ecstasy of delight over them; strong desirec rises in
him, he is emboldened, he weighs it all, he strives; being self-resolute,
by means of body he realizes the highest truth itself, and penetrating
it by means of wisdom, sees it.

I will propound a fourfold exposition to you and you shall under-
stand it from me. Even a teacher who sets store on material things,
who makes them his heritage and lives in association with them—why,
even he is not met by higgling and haggling stipulations that his
followers will or will not do certain things according as they like
them or not. So, what has this to do with the Truth-finder who lives
apart from material things ? To the disciple who has faith inand is in
unison with the Teacher’s instruction, it comes to be a principle that:
“The Teacher is the lord, a disciple am I ; the lord knows, I do not
know.” To such a one the Teacher’s instruction comes to be a
furthering of growth, giving strength. To such a one it comes to be a
principle that; “Gladly would 1 be reduced to skinand sinew and
bones and let my body’s flesh and blood dry up if there come to be a
vortex of energy so that that which is not yet won might be won by
human strength, by human energy, by human striving.”

M., 1. 479-481

And again, you, Mahdnama, should recollect the devatas thus :
“There are the devas who are the Four Great Regents, there are the
devas of the Thirty-Three, there are the devas of Yama, there are the
devas of Delight, there are the devas who delight in creation, there are
the devas who have power over the creation of others, there are the
devas of Brahmd’s retinue, there are the devas Beyond That. In me,
too, there exists a faith like unto that faith endowed with which these
devatas, having deceased hence, have arisen there. In me, too, there
exists moral habit . .. learning ... giving up ... wisdom like unto

Icf. Vin., 11, 238, p. 195.
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the moral habit. .. learning ... giving up... wisdom endowed
with which these devatds, having deceased hence, have arisen there.”
At any time, Mahanama, when an ariyan disciple recollects his own
or the faith and moral habit and lcarning and giving up and wisdom
of those devatas, his mind at that time becomes obsessed with neither
passion, hatred, nor delusion. His mind at that time becomes straight,
fixed upon the devatds. When his mind is straight, the ariyan disciple
gains enthusiasm for the goal, he gains enthusiasm for dhamma, he
gains the delight that is connected with dhamma; joy is born in one
who has delight, the body of one who has joy is calmed, one whose
body is calmed feels ease, the mind of one who is at ease is contemp-
lative ! This one, Mabanama, is called an ariyan disciple who, having
won to evenness, fares on amid folk who go unevenly; who, free from
malice, fares on amid folk who are malicious; who, having reached
the stream of dhamma,? makes become recollection of the devatds.
A., V. 331-332
A number of devaras of even mind approached me here, Sariputta,
and when they had greeted me they stood at a respectful distance and
spoke to me thus: ‘““Lord, this Sariputta is in the Eastern Monastery
in the palace of Migara’s mother; he is teaching the monks about the
man who has subjective fetters and objective fetters. The company is
-delighted. It were well, lord, if the lord were to go to Sariputta out of
compassion for him.”” Then, Sariputta, these devards having come to
be ten (in number), having come to be twenty, thirty, forty, fifty,
sixty, stand in as little space as is occupied by the point of a gimlet
and did not harm one another. It may be, Sariputta, that you may
think: “Was not the mind of these devatas made to become of such a
kind  there® that they, having come to be ten (in number), having
come to be twenty, thirty, forty, fifty, sixty, stand in as little space as
is occupied by the point of a gimlet and do not harm one another ?”
But this, Sariputta, is not to be regarded thus. It is just here,
Saiiputta, ~shat the mind of these devards was made to become of
such a kind that they, having come to be ten (in number), having

1cf. p. 75.

*One floats downstream on the dhamma-sota (the stream of dhamma) to the
“‘sea”—which is thus used in a good sense; but the *’sea™ is also the goal of
the stream of sensation, Mara’s stream, Mdrassa sota, and is therefore also
used in a bad sense. Similarly with *‘pool,” ase.g. S., 1. 169 (p. 133) in a good
-sense, and Iz.. pp. 113-115 (p. 192) in a bad sense.

*j.e. in another world.
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come to be twenty, th'rty, forty, fifty, sixty, stand in as little space as
is occupied by the point of a gimlet and do not harm one another.
Therefore, Sariputlta, you must train yourselves thus: We will
become calm in the sense-organs, calm in thoughts. Thus indeed must
you train yourselves, Sariputta. For if your sense-organs are calm, so
will acts of body become calm, calm the acts of speech, calm the acts
of mind; and one may think: “We will offer an offering—calm itself—
to our fellow Brahma-farers.” 1t is thus, Sariputta, that you must
train yourselves. Lost indeed, Sariputia, are the wanderers belonging
to other sects who do not hear this disquisition on dhamma. A., 1. 65
I do not say that for each and every monk there is something to be
done through diligence in the field of the six senses, But, on the other
hand, 1 do not say that for each and every monk there is not some-
thing to be done through diligence in the field of the six senses. For
those who are perfected, who have done what was to be done, who
are freed with complete profound knowledge—for these I say there is
nothing to be done through diligence in the field of the six senses. It
has (already) been done by these, through diligence, and they cannot
become those to be indolent. But those who are learners and are
diligently striving after the uttermost security from bondage—of
these I say that there is something to be done through diligence in the
field of the six senses. This is because there are for each of the six
sense-organs data that are delightful or repulsive, but these, although
dmpinging on the mind again and again, need not lay hold of it and
persist. For unflinching energy comes to be put forth, mindfulness is
set up unconfused, the body is tranquil, not perturbed, the mind
contemplative and one-pointed. It is because I, seeing this fruit of
diligence, say in respect of such learners that there is something to
be done through diligence in the field of the six senses.
S., IV. 124-125; cf. M., 1. 477
“Recluses”—so they call you “recluses.”” Well, see to it
that you make this become a true word and your profession
become genuine; see to it that your religious life becomes not barren
but of great fruit.! Train yourselves to become this and then that. Nor
rest content thinking that what is done is enough and that there is
nothing further to be done. I declare to you, I protest to you: Let
there be no falling back in your aim while there is something further
to be done. And what is there further to be done? First, to become

Icf, S., I1. 29, p. 58.
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conscientious and scrupulous; thereafter, successively, to become
pure in deed, speech, thought and mode of living; to become guard-
ed as to the senses; to become moderate in eating; to become intent
on diligence; to become mindful and circumspect; to become posses-
sed of the sixfold super-knowledge. Each of these is, successively,
something further to be done, and while there is something further
to be done let there be no falling back in your aim. But when they
are all accomplished, the recluse can finally say: Lived is the Brahma~-
faring, done is what was to be done. M., 1. 271 ff.

Again you, Nandiya, shouldrecollect the devatas, thinking: “Those.
devatas who, passing beyond the companionship of devas who subsist.
on material food, have uprisenin a certain mind-made body—these do-
not perceive that there is something (further) to be done by the self
or an increase (to be added) to what has been done.” Nandiya, these:
devatas are like a monk who is not completely freed and who does
not perceive that there is something (further) to be done by the self’
and an increase (to be added) to what has been done.

A., V. 336; cf. 4., 111 378

When name and shape (noumenon and phenomenon) have been
completely understood, then I say that there is nothing further to be:
done. S., II. 100; cf. S., IV. 124

[Sariputta is asked, What is the way to attain fellowship with
Brahma? and instructs his brahman qusstioner in the practice of the
Brahma-viharas. The Buddha comments:]

Why did you establish this brahman only in the lower Brahma-

world, where there is still something (further) to be done ?
M., II. 195-196

Name and shape combined with consciousness are to be found.
only where there may be birth or age or dying, or falling from or -
arising (in other worlds), only where there is signification, interpreta-
tion and cognition, only where there is motion involving cognisability
as such or such.! D, II. 63

[The standard description of the Arahant, or perfected one:]

He knows, “Birth is done with, the Brahma-life has been lived,
done is what was to be done, for me there is no more being such and.
such.” Vin., 1. 14 et passim.

'That is to say, logical definitions are applicable only to things in time : not to-
the unborn, unageing, undying.
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Even as, monks, in this Rose-apple Land! trifling in number
are the pleasant parks, the pleasant groves, the pleasant grounds
and lakes, while more numerous are the steep precipitous places,
unfordable rivers, dense thickets of stakes and thorns, and inacces-
sible mountains—just so few in number are those beings that are
reborn among men: more numerous are the beings reborn among
others than men. Just so few in number are those beings that are
possessed of the ariyan eye of wisdom: more numerous are those sunk
in ignorance and bewilderment. Just so few in number are those beings
who, on hearing dhamma, learn it by heart; who examine the aim of
the doctrines that they have learnt; who, understanding the aim and
understanding dhamma, live in accordance with it; who are stirred by
stirring topics; who, being stirred, strive systematically; who, making
resolution their object, win concentration, one-pointedness of mind:
more numerous are they that do not. Just so few in number are those
beings who are winners of the flavour of the aim, the flavour of
dhamma, the flavour of freedom: more numerous are they that
are not,

Wherefore I say unto you, monks, thus must you train yourselves:
We will become winners of the flavour of the aim, of the flavour of
dhamma, of thz flavour of freedom. That it how you must train your-
selves. A., 1. 35-36

Monks, this Brahma-faring is lived for the advantage of the train-
ing, for the further wisdom, for the essence of freedom, for mastery
in mindfulness.

And how, monks, does there come to be the advantage of the
training? Hcrein, monks, the training in the higher practice laid down
by me for disciples is for pleasing those who are not (yet) pleased
and for increasing (the faith) of those who are pleased. Because I
have laid this down, a disciple becomes one who does (the training) in
full, perfectly, consistently, spotlessly; undertaking them, he trains
himself in the rules of training. And again, monks, the training that
is fundamental to the Brahma-faring, laid down by me for disciples,
is for the total destruction of ill in every way.

And how, monks, does there come to be the further wisdom ?
Herein, monks, the rules taught by me for disciples are for the total
destruction of ill in every way. Because I have taught this, these rules

. ‘Jambudipa:one of the four *‘great islands,” of which the southernmost
includes India.
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come to be well scrutinized with wisdom by a disciple. Thus there
comes to be the further wisdom.

And how, monks, does there come to be the essence of freedom ?
Herein, monks, the rules taught by me to disciples are for the total
destruction of ill in every way. Because I have taught this, these rules
come to be associated by the disciple with freedom. Thus there comes
to be the essence of freedom.

And how, monks, does there comz to be mastery in mindfulness ?
By the thought: “I will complete any training in the higher practice
‘that is incomplete, or I shall, through wisdom here and there, take care
of any training in the higher practice that is complete” — so is subjective
mindfulness well set up. By the thought: “I will complete any train-
ing that is fundamental to the Brahma-faring and that is incomplete,
or [ shall, through wisdom here and there, take carc of any training
that is fundamental to the Brahma-faring and that is complete”—
so is subjective mindfulness well set up. By the thought: *I shall
scrutinize well any rule not well scrutinized, or 1 shall, through
wisdom here and there, take care of any rule that is well scrutinized”
—s0 is subjective mindfulness well set up. By the thought: “I shall
apprehend through freedom any rule not apprehended, or I shall,
through wisdom here and there, take care of any rule that is appre-
hended”—so is subjective mindfulness well set up. Thus there comes
to be mastery in mindfulness. A., II. 243-244

Monks, there are these five fears for the future from contemplat-
ing which the earnest, ardent, resolute monk, a forest-dweller, should
live so as to attain the unattained, to master the unmastered, to
realize the unrealized. What five ?

Take the case of a monk, a forest-dweller, who reflects thus: “I am
now quite alone in the forest, and while I am living alone in the
forest a snake might bite me or a scorpion or a centipede; and be-
cause I might pass away, that would be a stumbling-block to me.
Come now, I will put forth energy to attain the unattained, to master
the unmastered, to realize the unrealized.” This is the first fcar.

Again, a monk, a forest-dweller, might reflect: “I may stumble
and fall; the food I have eaten may make me ill; bile may convulse
me; phlegm choke me; stabbing wind within shake me; and because
I might pass away, that would be a stumbling-block to me. Come
now, I will put forth energy . . . to realize the unrealized.” This is
the second fear.

Again, he reflects: “While I am alone in the forest,I may meet
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with wild animals: with a lion, tiger, leopard, bear, hyena—they
might deprive me of life, and because I might pass away, that would
be a stumbling-block to me. Come now, I will put forth energy...
to realize the unrealized.” This is the third fear.

Again, he reflects: “While I am alone in the forest,  may meet
with thieves. They might deprive me of life, and because I might
pass away, that would be a stumbling-block to me. Come now, I will
put forth energy. . . to realize the unrealized.” This is the fourth fear.

Again, monks, a monk, a forest-dweller, reflects thus: “I am now
quite alone in the forest, and there are fierce non-human beings in the
forest —they might deprive me of life, and-because I might pass away,
that would be a stumbling-block to me. Come now, I will put forth
energy to attain the unattained, to master the unmastered, to realize
the unrealized.” This, monks, is the fifth fear for the future from
contemplating which the earnest, ardent, resolute monk, a forest-
dweller, should live so as to attain the unattained, to master the un-
mastered, to realize the unrealized. A., III. 100-102

Contemplation of dying, monks, when made become, when made
much of, comes to be of great fruit, of great advantage, there is immer-
gence in the Deathless, consummation in the Deathless. And how is
this? Take the case of a monk who, when day declines and night sets
in, reflects thus: ‘““Many indeed are the chances of dying for me. A
snake or scorpion or centipede might bite me; if I should pass away
in consequence, this would be a stumbling-block for me.l I might
stumble and fall; the food I have eaten might make me ill; bile might
convulse me; phlegm choke me; stabbing wind within shake me; or
non-human beings might attack me; if I should pass away in conse-
quence, this would be a stumbling-block for me.”

Monks, that monk must reflect thus: “Are there any evil and
wrong states within me that have not been put away and that would
be a stumbling-block for me if I were to pass away to-night 7 If,
monks, on consideration he were to realize that there were such states,
then in order to put away those same evil and wrong states an intense
desire, an effort, endeavour, exertion, struggle, mindfulness and
attentiveness is to be made by him. Monks, if his turban or hair were
on fire he would make an intense desire, effort, endeavour, exer-
tion, struggle, mindfulness and attentiveness to extinguish that fire.
Even so, an intense desire, an effort, endeavour, exertion, struggle,

*Comy. says (to his progress) in the Way.
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mindfulness and attentiveness is to be made by him so as to give up
every evil and wrong state.

But if that monk, on consideration, realize that there are no such
states within him that have not been put away and that would be a
stumbling-block for him if he were to pass away to-night—then let
that monk live verily in delight and gladness, training himself day
and night in states that are good. Monks, contemplation of dying,
when so made become, when so made much of, comes to be of great
fruit, of great advantage, there is immergence in the Deathless, con-
summation in the Deathless. 4., IV. 320-321 ; cf. 4., III. 306

[The Buddha quotes and endorses the doctrine of Araka, an ancient
teacher who lived when the span of man’s life was sixty thousand
years ; a fortiori the doctrine applies to the present, when the span
of life is only a hundred years:]

Brief is man’s life, a trifle, fleeting, with many an ill. Like as a
dewdrop on the tip of a blade of grass, when the sun rises, forthwith
dries up and lasts not long; like as a bubble that appears on the
water when God rains ; like as the mark made by a stick on water
that forthwith vanishes and lasts not long ; like as a torrent flowing
from a distant mountain and carrying all before it, never for a moment,
instant, or second at rest, moving, eddying, flowing; and like as
a cow about to be slaughtered, whose every step on her way to the
shambles brings her ncarer to death, such is man’s life, a trifle, fleet-
ing, with many an ill. Awaken ye to the doctrine, exert skill, lead the
Brahma-faring, for “‘there is no immortality of anything born.”

Such, T reckon, is (even now) man’s life 6T a hundred years, with
their seasons, months, days and nights, meal-times and intervals.
Monks, all that a teacher should do for his disciples, seeking their
good, in tender compassion, that have I done for you. At the root of
these trees, there are your “empty houses.” Contemplate ; be not of
those who turn back afterwards. This is our teaching to you.

A, 1V, 136-139 ; D, II. 246 f.

Monks, these five subjects should be contemplated often by a wo-
man or a man or by a house-dweller or one who has gone forth (from
home into homelessness). What five ?

I am liable to old age; I have not outstripped old age—this ought
to be contemplated often by a woman or a man or by a house-dweller
or one who has gone forth,

I am liable to disease; I have not outstripped disease. . . .
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I am liable to dying; I have not outstrippzd dying. . . .
Among all that is near and dear to me there is variableness, there

is separation. . . .

I am the result of my own deeds, heir to deeds, having deeds for
matrix, deeds for kin; to me the deeds come home again; whatever
d=ed I do, whether good or evil, I shall become its heirl—this ought
to be contemplated often by a woman or a man or by a house-dweller
or one who has gone forth.

Monks, to what end should the thought: I am liable to old age;
I have not outstripped old age, be contemplated often by a woman
or a man or by a house-dweller or one who has gone forth ?

Monks, in the youth of beings there is pride in youth; drunk with
that pride they go about doing evil through body, doing evil through
speech, doing evil through thought. Whoever contemplates this sub-
ject often, whatevar is the pride of youth in youth, it is either given
up altogether or it becomes reduced. Monks, it is to this end that
this subject should be contemplated often by a woman. . . .

Monks, to what end should the thought: I am liable to disease;
1 have not outstripped disease; be contemplated often 2. . . .2

Monks, in the health of beings there is pride in health; drunk with
that pride they go about doing evil through body, doing evil through
speech, doing evil through thought. Whoever contemplates this sub-
ject often, whatever is the pride of heaith in health, it is either given
up altogether or it becomes reduced. Monks, itis to thisend . ..

Monks, to what end should the thought: I am liable to dying; I
have not outstripped dying, be contemplated often ? . . .

Monks, ia the life of bzings there is pride in life; drunk with that
pride they go about doing evil through body, speech, and thought.
Whoever contemplates this subject often, whatever is the pride of life
in life, it is either given up altogether or it becomes reduced. Monks,
it is to thisend . ..

Monks, to what end should the thought: Among all that is near
and dear to me there is variableness, there is separation, be contem-
plated often ? . .

There is, monks, among beings a passionate desire for those
(people and things) that are dear; drunk with that passion they go
about doing evil through body, speech, and thought. Whoever con-

*See section on Deeds and “Transmigration.”
EThe text repeats in full here and similarly elsewhere.
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templates this subject often, whatever the passionate desire for those
that are dear, it is either given up altogether or it becomes reduced.
Monks, itis to thisend . . .

Monks, to what end should the thought: I am the result of my
own deeds, heir to deeds, having deeds for matrix, deeds for kin; to
me the deeds come home again; whatever deed I do, whether good
or evil, I shall become its heir, be contemplated often by a woman or
aman?...

There is, monks, among beings a doing of evil through body, a
doing of evil through speech, a doing of evil through thought. Who-
ever contemplates this subject often, either the doing of evil is given
up altogether or it becomes reduced. Monks, it is to this end that the
thought: I am the result of my own deeds, heir to deeds . . . what-
ever deed I do, whether good or evil, I shall become its heir, should
be contemplated often by a woman or a man or by a house-dweller
or one who has gone forth.

Monks, the ariyan disciple reflects thus: I am not the only one who
isliable to old age, who has not outstripped old age; for wheresoever
there is the coming, the going, the deceasing, the arising of beings, alk
beings are liable to old age, they have not outstripped old age. I am
not the only one liable to disease . . . liable to dying. ... am not
the only one for whom, among all that is near and dear, there is vari-
ableness and separation. . . . I am not the only one who is the result
of his own deeds. . . . While he contemplates this subject ofien the
Way comes into being. That Way he follows, makes become
and develops; and in so doing the fetters! are got rid of, the
tendencies? are removed.

Having these things: disease, old age and death—

As they, so men: repulsive is the thought to average man.
Not meet that I myself should be repelled

At creatures having these, seeing that I

Do lead my life no otherwise than they.

1The ten fetters are given at D., III. 234 as wrong view as to what goes with
body, doubt, belief in the efficacy of rites and customs, desire for sense
pleasures, malevolence, desire for (rebirth in the sphere of) form, of non-form,
pride, excitement, ignorance.

*Seven kinds are given at D., IIL. 254: that of passion for sense desires, of
camity, of wrong view, of doubt, of prid:, of passion for becoming (rebirth),
of ignorance.
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While living thus, I having come to know

Dhamma which has no substrate,

I who was wont to vaunt in health, youth, life,

O’ercame all pride, and from security beheld

Renunciation. Striving for nirvana,

Strength came to me. Ne’er can I now become

Addict of sense desires. 1 will become

One turning back no more,

A further-farer in the Brahma-faring. A4., III. 71-75. (The verses
are also found at 4., 1. 147, with some different readings)

Monks, there are these three types of mastery.! What are the thrce ?
Mastery of sclf, mastery of the worlds, mastery of dhamma.

What is mastery of self ? If a monk should think: “I, fallen on
birth, old age and dying, sorrow and lamentation, am fallen on ill;
but perhaps some ending of all this mass of ill may be discerned.
But if I, gone forth from home into homelessness, have left behind
that kind of sense-desire, and should look about for sense-desires
that are worse than those, that would be unseemly in me.” But if he
then thinks: “Stirred up for me shall unsluggish energy become;
called up unmuddled mindfulness; calmed and screne my body, not
turbulent; concentrated my mind and ons-pointed”—he, having
obtained mastery of self, abandons wrong, makes right become,
abandons what is blameworthy, makes what is blameless become;
he guards the pure S=If. This, monks, is called mastery of self.2

And what, monks, is mastery of the worlds ? In this case, if a
monk should think: “‘I, fallen on birth . ., (as above) . .. But if I,
gone forth from home into homelessness, should think of sense-
desires, should have malicious thoughts or thoughts of harming—
why, surely, in this great company of men in the world there are re-
cluses and bruhmans, and there are devas too, of super-normal poweis,
clairvoyant and knowing the thoughts of others. Even from afar

adhipateyya kingship, dominion. The rite of ordination of the streamwinner,
which corresponds to the brahmanical initiation, and to Christian baptism in
its original significance, follows out the pattern of a royal installation, especially
as regards the *‘aspersion” (abhiseka), by which is conferred a *‘lordship both
humsn and divine,” S.,V.390; cf. D.,II.152 where the Buddha instructs
Anunda 10 perform the anrevasabhiseka for Subhadda. The formula survives in
the Mahiyana (cf. R, Tajima, Mahdvairocana Sitra, 1936, p. 12). The Buddha
Ciice Cinist) is both Brahman and Ksatriya, Priest and King, Miln., 225-227.

“T.:¢ Platonic alternative: to be subject to oneself, or master of oneself.
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they can see me, and they know my mind with theirs. They would
also know this of me: This clansman here, although he went forth
from home into homelessness out of faith, yet lives mixed up with
evil and wrong things.” But if he then thinks: “Stirred up for me
shall unsluggish energy become, called up unmuddled mindfulness;
calmed and serene my body, not turbulent; concentrated my mind
and one-pointed”—he, having obtained mastery of the worlds, aban-
dons wrong, makes right become, abandons what is blameworthy,
makes what is blameless become; he guards the pure Self. This,
monks, is called mastery of the worlds.

And what, monks, is mastery of dhamma ? In this case, if a monk
should think: “I, fallen on birth, old age and dying, sorrow and lamen-
tation, am fallen on ill; but perhaps some ending of all this mass of ill
may be discerned. Well taught is dhamma by the lord; it is here and
now, it is intemporal, a come-and-see thing, leading onwards, known
to the wise subjectively. I have fellows in the Brahma-faring who go
along knowing and seeing. If I, who have gone forth in this dhamma
and discipline which are well taught, should be lethargic and indolent,
that would not. be suitable in me.” But if he then thinks: “Stirred
up for me shall unsluggish energy become, called up unmuddled
mindfulness; calmed and serene my body, not turbulent; concen-
trated my mind and one-pointed””—he, having obtained mastery of
dhamma, abandons wrong, makes right become; abandons what is
blameworthy, makes what is blameless become; he guards the pure
Self. This, monks, is called mastery of dhamma. These, monks, are
the three masteries.

There is not in the world an evil deed that does lie hid.

The Self, O man, knows what of thee is true or false.

Ah, sir, the lovely Self, the witness, thou dost despise

Who in the self hideth the self that is evil.

Devas and Truth-finders see the fool walking unevenly! in the

world;

Wherefore let the “master of himself”” walk recollectedly,

The “master of the worlds” heedfully, contemplative,

The “master of Dhamma,’’ dhamma-farer, fails not (of the goal).2
A., 1. 147-150

1“Even is the ariyan Way, ariyans are even in things uneven,’” S., I. 48,
3¢f, “great is the goal that he fails to win,” p. 58 ; and ‘““He fails of the goa
who chooses the pleasant, attains it who takes the best,”’ Katha Up,, 1I. 1,
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This, monks, is reckoned to be lamentation in the discipline for an
ariyan, namely singing. In the discipline for an ariyan this is reckon-
ed as causing madness, namely dancing. In the discipline for an
ariyan this is reckoned as childishness, namely immoderate laughter
that displays the teeth. Wherefore, monks, there is bridge-breaking!
in singing, bridge-breaking in dancing. Enough for you, if you are
pleased righteously, to smile just to show your pleasure. 4., I. 261

II. FAITH

Faith is the wealth here best for man;
Dhamma pursued brings happiness;
And truth is sweet beyond compare;
Life wisely lived they say is best.

By faith the flood is crossed;
By earnestness the sea;

By vigour ill is passed;

By wisdom cleansed is he.

With faith that men-of-worth

By dhamma cool? attain,

He earnest, fain to hear,

With wit shall wisdom gain.® Sh., 182, 184, 186

As Vakkalin, A}avi-Gotama,

And eke Bhadravudha by faith did win

Release; so e’en by faith thou too shalt win

Release; and thou, O Pingiya, shalt go

To the beyond across the realm of death.® Sn., 1146

'cf. the stock passage at e.g. Vin., I. 59, 158, 250; IIL. 6, 88 which is not how-
ever attributed to Gotama: ““Now, Truth-finders (sometimes) ask knowing, and
knowing (sometimes) do not ask; tiey ask, knowing the right time (to ask),
and they do not ask, knowing the right time (when not to ask). Truth-finders
ask about what belongs to the goal, not about what does not belong to the
goal; there is bridge-breaking for Truth-finders in whatever does not belong to
the goal,” i.e. in such interminable problems as whether a Truth-finder is or is
not, or both is and is not, or neither is nor is not after dying. For a discussion
of crossing the tenuous Bridge, ‘‘with its hazards and great rewards .. .a feat
for heroes, or precisely for the Solar Hero,” see Dofia L. Coomaraswamy, The
Perilous Bridge of Welfare, HJAS, vol. 8, no. 2, August 1944, p. 196.

*nibbana.

°E.M. Hare, Woven Cadences.

tibid.
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Monks, there is no stepping-in of wrong so long as faith is set on
right things; but if faith comes to have vanished, disbelief, setting in,
stays; then there is a stepping-in of wrong. There is no stepping-in
of wrong so long as conscientiousness . . . fear of blame . . . energy
... wisdom is szt on right things; but if wisdom comes to have vani-
shed, lack of wisdom, setting in, stays; then thereis a stepping-in
of wrong. A., III. 5

Almost all beings, monks, find delight in pleasures of the senses;
and of the young man of family who has laid aside the sickle aud pingo
and gone forth from home into homelessness, it is right to say: Throu-
gh faith has the young man of family gone forth. And why? Pleasures
of the senses, monks, arc acquired in youth, yes, those of all kinds.
Moreover, monks, low pleasurcs and the middling surt and those that
are high, are all just reckoned pleasures of the senses.

Monks, suppose a foolish baby boy, sprawling on his back, were,
owing to the carelessness of his nurse, to put a piece of stick or stone
into his mouth; with what utmost haste she would at once attend to
the matter and remove it., And if she could not get at it at once she
would clasp him round the head with her left hand, and with her
right, crooking her finger, fetch it out, even though she drew blood.
And why ? Monks, such a thing is a danger to the child; it is not
harmless, I say. Moreover, monks, such an act ought to be done by
the nurse out of love, seeking the child’s good, out of pity and com-
passion. But when that boy is older and sensible, then she no longer
looks after him, knowing: “The boy is now self-warded, he has done
with remissness.”

In just the same way, monks, so long as right things are not done
by a monk through faith, conscientiousness, fear of blame, energy
and wisdom, that monk must be watched over by me; but when
right things are so done, then I no longer look after him, knowing:

The monk is now self-warded, he has done with remissness.!
A, LS

IIl. THE MORAL HABITS

Ananda, good moral habits have no-bad-conscience as their goal and
good resuit; no-bad-conscience has delight as its goaland good result;
delight has joy; joy has calm; calm has ease; ease kas contempiation?;

'Translation almost exactly as at G.S., I11. 4.
2cl. above, p. 62.
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contemplation has knowledge and vision of what has really come
to be; knowledge and vision of what has really come to be has dis-

passion due to disregard (of empirical knowledgz); dispassion due to
disregard (of empirical knowledge) has knowledge and vision of free-
dom as its goal and good result. Thus, Ananda, good moral habits
gradually go on up to the highest. 4., V.2

It is in respect only of trifling matters, monks, only of insignificant
matters, only of moral habits, that an ordinary person would spcak
when speaking praise of the Truth-finder. When he is so doing. he
would speak in the following ways:

“Abandoning onslaught on creatures, abstaining from it, the
recluse Gotama lives as one who has laid aside the cudgel and swozd;
he is scrupulous, kindly, friendly and compassionate towards all
breathing things and creatures.

“Abandoning the taking of what is not given, abstaining from it,
the recluse Gotama lives as one who takes (only) what is given, who
waits for it to be given; not by stealing he lives with Self become
pure.l

“Abandoning unchastity, the recluse Gotama is chaste, keeping
remotc (from unchastity), abstaining from dealings with women.

Abandoning lying speech, the recluse Gotama abstains from lying
speech, he is a truth-speaker, a bondsman to truth, trustworthy,
dependable, no deceiver of the world.

*‘Abandoning slanderous speech, the recluse Gotama abstains from
it; having heard something here, he is not one to repeat it elsewhere
for (causing) variance among those (people), or having heard some-
thing clsewhere, he is not one to repeat it here for (causing) variance
among these (people). In this way he is a reconciler of those who are
at variance, one who combines those who are friends. Concord is his
pleasure, his delight, his joy, concord is the motive of his speech.

“Abandoning harsh speech, the recluse Gotama abstains from jt.
Whatever speech is gentle, pleasing to the ear, affectionate, going to
the heart, urbane, pleasant and agreeable to the many-folk —such
speech does he utter.

“Abandoning frivolous chatter, the recluse Gotama abstains from
it; he is a speaker at a right time, a speaker of fact, a speaker on
the goal, a speaker on dhamma, a speaker on discipline; he speaks

words that are worth treasuring, with similes at the right times, words

Ict. “with a Self become Brahma,” 4., II. 211.
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that are discriminating, connected with the goal.”
It is in these ways, monks, that an ordinary man would speak when
speiking praise of the Truth-finder. D., I. 3-5
Who falls on breathing things, and utters lies,
takes what folk give him not, and goes to wife
of other man,
the man who’s given o’er
to drinking heady liquors: even here,
in (this) world, he’s digging at the root of self.! Dh., 246-247
Monks, onslaught on creatures, when pursued, made become, made
much of, brings one to hell, to an animal’s womb, to the realm of
the departed. The very trifling result of onslaught on creatures is that
it brings short life to a man.

Monks, stealing, when pursued ... brings one to hell.... The
very trifling result is the loss of a man’s wealth.
Monks, fleshly lusts, when pursued . . . bring one to hell ... The

very trifling result is a man’s rivalry and hatred.

Monks, lying, when pursued . .. brings one to hell. . .. The very
trifling result is the slandering and false-speaking of 2 man.

Monks, back-biting, wh2n pursued . . . brings one to hell. ... The
wvery trifling result is the breaking-up of a man’s friendships.

Monks, harsh speech, when pursued . .. brings one to hell. ...
The very trifling result is an unpleasing noise for a man.

Monks, frivolous chatter, when pursued . . . brings one to hell.. ..
The very trifling result is unacceptable speech for a man.

Monks, drinking strong drink, when pursued, made become, made
much of, brings one to hell, to an animal’s womb, to the realm of
the departed. The very trifling result of drinking strong drink is mad-
ness for aman. 4., 1V. 247

IV. WHAT OUGHT NoT AND WHAT OUGHT TO BE DONE

Ananda, [ say expressly that wrong conduct of body, speech, and
thought is something that ought notto be done. From doing this
which ought not to be done, this peril is to be expected: Surely the
Self upbraids the self2; the wise, having ascertained (his wrong-do-

*Much as Mrs. Rhys Davids’ translation in Min. Anth., L.

2cf. A., V. 88. For example, when the Buddha cannot stomach the scraps of
food that are given to him, then *‘Self upbraids self,”’ J., 1. 66. In all these cases

“Szlf” corresponds to the Socratic Daimon (Buddhist Yakkha) and our
“‘conscience.”
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ing), blame him; an evil report of him goes abroad; he passes away
bewildered; on the breaking-up of the body after dying he arises in
the Waste, the Bad Bourn, the Downfall, Niraya Hell.

Ananda, I say expressly that right conduct of body, speech and
thought is something that ought to be done. From doing this which
ought to be dome, this advantageis to be expected: Surely the
Self does not upbraid the self; the wise, having ascertained (his right-
doing), commend him; a lovely report of him goes abroad; he passes
away not bewildered; on the breaking-up of the body after dying
he arises in the Good Bourn, the heaven world.

Abandon what is wrong. It is possible to abandon it. Were it not
possible to abandon what is wrong, I would not say: Abandon it.
But because it is possible, therefore I say : Abandon what is wrong.

Make what is right become. It is possible to make what is right
become. Were it not possible to make what is right become, I would
not say: Make what is right become. But because it is possible,
therefore I say: Make what is right become. 4., I. 57-58

Rihula, when you come to want to do any deed of body, speech,
or thought, you should reflect: Does it conduce to the harm of self,
to the harm of others, to the harm of both? Is it wrong, productive
of ill, ill in result ? If you know that it does conduce to the harm of
self or to the harm of others or to the harm of both and that it is
wrong, then, Rihula, a deed such as this should not, as far as you
are able, be done by you. You should hold back from it; you should
confess it and disclose it so as to come to restraint in the future. But
should you know, upon reflection, that a deed of body, speech, or
thought that you come to want to do does not conduce to the harm
of self or to the harm of others or to the harm of both and that it is
right, productive of good, good in result, then, Rihula, a deed such
as this is to be done by you. As a result you may go along in joy and
delight training yourself day and night in states that are right.

M., 1 415-417

V. MEDITATION AND CONTEMPLATION

Monks, by getting rid of six things, one can become one to enter
on and abide in the first (stage of) meditation.! What are the six ?
Desire for sense-pleasures, ill-will, sloth and torpor, flurry and worry,

jhana,
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doubt, and his peril among sense-pleasures becomes clearly seen by
right wisdom as it really is.

Monks, by getting rid of (a further) set of six things, one can be-
come one to enter on and abide in the first (stage of) meditation.
What are the six ? Pre-occupation with sense-plcasures, with ill-will,
with harming; awareness of sense-pleasures, of ill-will, of harming,.

A., 1I1. 428

There are, monks, these four (stages in) meditation. What are the
four ?

Herein, monks, a monk, aloof from the pleasures of the senses,
aloof from wrong states of mind, cnters on and abides in the first
(stage in) meditation which has analysis and investigation, is born of
aloofness, and is rapture and happiness.

By allaying analysis and investigation, with inner faith, the mind
concentrated and one-pointed, he enters on and abides in the second
(stage in) meditation which is without analysis, without investigation,
is born of contemplation, and is rapture and happiness.

By the fading of rapture, he abides indifferent and mindful and
thoughtful and experiences ease of body, so that, entering on the
third (stage in) meditation, he abides in it, one of whom the ariyans
say: “He is indifferent, mindful, an abider in ease.”

By getting rid of happiness and by getting rid of suffering, by the
going down of his former joys and sorrows, he enters on and abides
in the fourth (stage in) meditation which is without suffering, without
happiness, the utter purity of mindfulness which is indifference.

These, monks, are the four (stages in) meditation.

Monks, just as the river Ganges tends, slides and gravitates towards
the East, even so, monks, does a monk who is making the four
(stages in) meditation become, who is making much of them, tend,
slide and gravitate towards nirvana. S., V. 307-308

These four (stages in) meditation are known as right contempla-
tion.1 S.,V.10

At a time, monks, when a monk, aloof from the pleasures of the
senses, attains the first (stage in) meditation, at that time it occurs
to that monk: “Now I, by going to the refuge for the fearful, dwell
at present by means of Self and have nothing to do with Mara.” And
it also occurs to Mara, the Evil One: “Now the monk, by going to
the refuge for the fearful, dwells at present by means of Seclf and

Vsamadhi.
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has nothing to do with me.” And itis the same, monks, when a monk
attains the second, third, and fourth (stages in) meditation.

At a time, monks, when a monk, by passing entirely beyond the
perception of form, by quelling perceptions of repulsion, by paying
po attention to the divers perceptions, thinks: ‘“‘Space is unending,”
he attains the sphere of infinite space. Monks, this monk is called
one who has made Mara blind,! trackless, and who, having destroyed
Mara’s vision, goes invisible to the Evil One.

At the time, monks, when a monk, by passing entirely beyond the
sphere of infinite space, thinks: “Consciousness is unending,” he
attains the sphere of infinite consciousness. Passing entirely beyond
this, if he thinks: ‘‘There is nothing whatever,” he attains the sphere
of self-naughting.? Passing entirely beyond this, he attains the sphere
of neither-perception-nor-non-perception. Having passed entirely
beyond this, he attains the stopping of perception, knowing, and
feeling, and because he has seen with wisdom, the fluxions are utterly
destroved. Monks, this monk is called one who has made Mara blind,
trackless, and who, having destroyed Mara’s vision, goes invisible to
the Evil One, and has crossed over the entanglement in the world.

A., 1V, 433-4; cf. M., 1. 159-161)

[Once when a monk entered his cell and sat silent and did not help
the other monks at the time of making the robes, the lord asked him
the reason for his conduct. “I do my own work, lord,” he replied.
Then the lord, knowing that monk’s mind by his own, said to the
monks:]

Do you not, monks, be vexed with this monk. He is one who
obtains at will, without difficulty, and without trouble, the four
(stages in) meditation which are abidings in happiness here and now
and belong to the mind. He, having realised here and now by his own
super-knowledge that incomparable consummation of the Brahma-
faring, which is the goal for the sake of which young men of family
rightly go forth from home into homelessness, abides in it.

Nor him given to laxity, nor him of little strength,
May reach nirvana, the freedom from all ill,
But this young monk, this best of men,
His last body bears, having worsted Mara and his train
S., I 278

*Reading andha with M. instead of anta with A.
*Or nothingness.
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I will teach you dhamma, brahmans; listen and pay careful atten-
tion, and I will speak. Imagine four men standing at the four quarters
(of the globe), each endowed with supreme pace and speed and
with supreme length of stride—as a skilled archer, trained, dexter-
ous, a marksman, may shoot an arrow through a palm-tree’s shadow
with ease; let them be endowed with speed such as this, And with
a length of stride such as this: as the western sea from the eastérn
sea. Then suppose a man standing at the eastern quarter (of the
globe) were to speak thus: “By walking I’ll reach the end of the
world.” Though man’s life-span were a hundred years and he lived
for a hundred years and walked for a hundred years—save when
eating, drinking, chewing, munching, answering nature’s calls and
dispelling fatigue by sleep—he would die or ever he reached the end
of the world. And suppose a man at the western quarter . . . at the
northern quarter . . . at the southern quarter were to say likewise . . .
though each walked for a hundred years—save when eating and so
forth— they would die or ever they reached the end of the world.
And why? Not, brahmans, do I say that by such journeys the
world’s end may be apprehended, seen, reached; yet,I declare,
brahmans, that without reaching the end of the world there is no-
ending of suffering.?

Brahmans, these five strands of sense-pleasures are called “world’”
in the discipline for an ariyan. What five? Shapes cognizable by the
eye, longed for, alluring, pleasurable, lovely, bound up with sense-
pleasures, causing excitement; sounds cognized by the ear, smells
cognized by the nose, tastes cognized by the tongue, things touched
cognized by the body, longed for, alluring, pleasurable, lovely, bound
up with sense-pleasures, causing excitement.

Now consider a monk, brahmans, who, aloof from pleasures of
the senses, has attained and dwells in the first (stage in) meditation.
He is said to have come to the world’s end and to abide at the world’s
end. Some speak of him thus: ‘““He is still world-bound, he still
has not gone out from the world.” I, too, say thus: This one is
still world-bound, he still has not gone out from the world.

Then consider a monk, brahmans, who enters on and abides in the
second, third, the fourth (stages in) meditation, the sphere of infinite
space, the sphere of infinite consciousness, of nothingness, of neither-
perception-nor-non-perception. In each case he is said to have gone

1¢f. below, p. 160.
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to the world’s end and to abide at the world’s end. Some speak thus of
him, as before. I, too, say thus: This one is still world-bound, he still
has not gone out from the world.

But again, brahmans, a monk, passing entirely beyond the sphere
of neither-perception-nor-non-perception, enters on and abides in
the stopping of perception, knowing and feeling, and of one who
has seen by wisdom, the fluxions come to be utterly destroyed.
Brahmans, this monk is called one who, having come to the world’s
end, abides at the world’s end, he has crossed over the entanglement
in the world.! 4., IV. 429-432

There are, monks, these five binding fetters of the higher kind. What
are the five ? Lust for the corporeal, lust for the incorporeal, pride,
excitement, ignorance. These are the five. Itis for fullv knowing,
for utterly knowing, for utterly destroying, for getting rid of these
five binding fetters of the higher kind that the ariyan eightfold Way
is made to become . . . that the four (stages in) meditation are made
to become. S., V. 61, 309

There are, monks, these four types of meditators. What are the
four?

There is the meditator who, in contemplation, is skilled in contemp-
lation, but who is not skilled in the attainment of contemplation.

There is the meditator who is skilled in the attainment of contem-
plation, but who, in contemplation, is not skilled in contemplation.

There is the meditator who, in contemplation, is not skilled in
contemplation and who is not skilled in the attainment of contemp-
lation.

There is the meditator who, in contemplation, is skilled in con-
templation and who is skilled in the attainment of contemplation.

Herein, monks, whatever is the meditator who, in contemplation,
is skilled in contemplation and who is also skilled in the attainment
of contemplation, heis, of these four types of meditators, the fore-
most, the best, the head, the supreme, the most excellent. As from a
cow comes milk, from milk curds, from curds butter, from butter
ghee, from ghee the cream of the ghee—and this is reckoned the best
—even so, monks, the meditator who, in contemplation, is skilled
in contemplation and who is also skilled in the attainment of con-
templation, is of these four types of meditators reckoned the t. -e-

!Almost exactly as at E.M. Hare, G.S., IV. 288-291.
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most, the best, the head, the supreme, the most excellent.! S., IIIL.
263-264

Monks, being prudent and thoughtful, make become immeasur-
able contemplation. Monks, if immeasurable contemplation is made
become by the prudent and thoughtful, to each one there accrue five
(kinds of) knowledge.2 What are the five ?

This contemplation is ease for the present as well as resulting in
ease in the future—this knowledge accrues to each one.

This contemplation is noble, disinterested—this knowledge accrues
to each one.

This contemplation is practised by those who are not base men—
this knowledge . . .

This contemplation is peaceful, excellent, it is for gaining tranquil-
lity, for reaching one-pointed concentration, it is not of the habit of
painful self-denial—this knowledge . . .

This contemplation is one which I, mindful, enter upon; mindful,
emerge from—this knowledge accrues to each one.

Monks, being prudent and thoughtful, make become immeasura-
ble contemplation. Monks, if immeasurable contemplation is made
become by the prudent and thoughtful, to each one there accrue
these five (kinds of) knowledge. 4., III. 24

Monks, I will teach you the making become of the ariyan right
contemplation that is five-limbed. Listen carefully, pay attention, and
I will speak. What are the five?

Monks, take the case of a monk who, aloof from pleasures of the
senses, aloof from wrong states of mind, enters on and abides in the
first (stage in) meditation which has analysis and investigation and is
the zest and ease that are born of aloofness. He drenches, permeates,
fills, pervades this body itself with the zest and ease that are born of
aloofness, so that there is not any part of this entire body that is
not pervaded by the zest and ease that are born of aloofness.

Monks, as a skilled shampooer or his apprentice, having scattered
bath-powder in a bronze vessel, might gradually pour in water so that
the shampooing-ball, taking up the moisture, soaking up the moisture
is pervaded inside and out with moisture, although not dripping with
it—evcen so, monks, does a monk drench, permeate, fill and pervade

YAt S, III. 246-265 a meditator skilled in contemplation and skilled in the
retention of contemplation; and skilled in the emergence from contemplation
arc treated as above.

*Or “there arise individually five (kinds of) knowledge.”
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this body itself with the zest and ease that are born of aloofness.
This, monks, is the first (way of) making become the five-limbed ariyan
right contemplation.

Again, monks, a monk by the allaying of analysis and investiga-
tion, being inwardly calmed, the mind become concentrated on one
point, without analysis, without investigation, enters on and abides
in the second (stage in) meditation that is the zest and ease that are
born of contemplation. He drenches, permeates, fills, pervades this
body itself . . . not pervaded by the zest and ease that are born of
contemplation.

Monks, as a pool of water having a spring of water, but no
inlet for water either on the east side or on the west, or on the
north or on the south, and where the (rain-) deva does not pour down
showers from time to time, yet because cool waters have welled up in
that pool of water, that pool of water would be drenched, permeated,
filled, pervaded with the cool water, so that no part of the entire pool
of water would not be pervaded by the cool water—even so, momnks,
does a monk drench, permeate, fill and pervade this body itself with
the zest and ease that are born of contemplation so that there is not
any part of this entire body that is not pervaded by the zest and ease
that are born of contemplation.

And again, monks, a monk, by the fading of zest abides indifferent
and mindful and circumspect, and he experiences that ease of body
by reason of which the noble ones say of him that he is indifferent,
mindful, an abider in ease; and he enters on and abides in the
third (stage in) meditation. He drenches, permeates, fills, pervades
this body itself with an ease that lacks zest, so that therc is not any
part of this entire body that is not pervaded by ease that lacks zest.

Monks, as in a pond of red lotuses, in a pond of blue lotuses, in
a pond of white lotuses, some lotuses in each pond are born in the
‘water, grow up in the water, never rising above the water, but flour-
ishing beneath it, are drenched, permeated, filled, pervaded from root
to tip by the cool water so that there is no part of all the red, blue,
and white lotuses that is not pervaded by the cool water—even so,
monks, does a monk drench, permeate, fill, pervade this body itself
with the ease that lacks zest so that there is not any part of that
entire body that is not pervaded by the ease that lacks zest.

And again, monks, a monk by getting rid of ecase, by getting rid
of ill, and by the going down of his former joys and sorrows, enters
on and abides in the fourth (stage in) meditation which, being
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without ease, without ill, is the utter purity of mindfulness that is
indifference. As he, having permeated this body itself with a mind
that is purified and cleansed, comes to be sitting down there is no part
of his entire body that is not permeated by a mind that is purified
and cleansed.

As in the case of a man who should be sitting down, having clothed
himself including his head with a white cloth, there would be no
part of his entire body not pervaded by the white cloth—even so,
monks, does a monk, having permeated this body itself with a mind
that is purified and cleansed, as he comes to be sitting down there:
is no part of his entire body that is not permeated by a mind that is.
purified and cleansed.

And again, monks, a feature for consideration comes to be rightly
taken up by a monk, rightly attended to, rightly reflected upon, rightly
penetrated by wisdom. It is as if, monks, some one should consider
someone else—as one standing might consider one sitting, as one
sitting might consider one lying down—even so, monks, does a
feature for consideration come to rightly be ... penetrated by wis-
dom. This, monks, is the fifth way of making become the five-limbed
ariyan right contemplation.

Monks, when a monk has made become and has made much of
the five-limbed ariyan right contemplation, he bends his mind for
the realization by super-knowledge, of whatever state it is that is to-
be realized by super-knowledge; so that in every case he attains to

being a witness in whatever faculty it may be . ..

(Thus) if he desires: ‘“May I, from being one, become many; froms
being many, become one . ..”! in every case he attains to being a-
witness in whatever faculty it may be.

If he desires: ““May I, by the condition of deva-hearing which is
purified and surpasses that of men, hear both kinds of sounds—those
of devas and those of men, and those which are distant and those
which are near,” in every case h¢ attains to being a witness in what-
ever faculty it may be.

If he desires: ““ May I by mind know of other beings, of other men,.
the minds which are passionate as such, the minds devoid of passion
as such, the minds full of hatred as such, the minds devoid of hatred
as such, the minds full of stupidity as such, the minds devoid of
stupidity as such, the congested minds as such, the minds devoid of

'As on p. 105, Marvels section.
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congestion as such, the diffuse minds as such, the minds devoid of
diffuseness as such, the liberal minds as such, the illiberal minds as
such, the mferior minds as such, the not inferior minds as such, the
contemplative minds as such, the uncontemplative minds as such, the
freed minds as such, the unfreed minds as such,” in every case he
attains to being a witness in whatever faculty it may be.

If he desires: “May I remember my manifold former abodes, that
is to say: One birth . . . I, deceasing thence rose up again here,”! in
every case he attains to being a witness in whatever faculty it may be.

If he desires: ““ May I see beings with devg-sight which is purified
and surpasses that of men . . . these, at the breaking-up of the body
arise in the Happy Bourn, the heaven-world,” in every case he attains
to being a witness in whatever faculty it may be.

If he desires: ‘“‘May L, through the destruction of the fluxions,
having realized here and now by my own super-knowledge the free-
dom of mind, freedom of wisdom which are fluxionless—may I
abide in them,” in every case he attains to being a witness in what-
ever faculty it may be. A., III. 25-29

VI. Go NOT BY HEARSAY

Now look you, Kdlamas.2 Do not be misled by report or tradition
or hearsay. Do not be misled by proficiency in the Collections,3 nor
by mere logic and inference, nor after considering reasons, nor after
seflection on some view and approval of it, nor because it fits becom-
ding, nor because the recluse (who holds it) is your teacher. But when
you know for yourselves: These things are not good, these things are
faulty, these things are censured by the intelligent, these things, when
performed and undertaken, conduce to loss and sorrow—then do you
zeject them. A., 1. 189; II. 191

Monks, I will teach you these four great authorities, Listen and
pay careful attention, and I will speak. And what, monks, are the
four great authorities?

In this case, monks, a monk might say: “Face to face with the
lord, your reverence, did I hear it; face to fuce with him did I receive
it. This is dhamma, this is discipline, this is the Teacher’s instruction.’
Now, that monk’s words are neither to be welcomed nor scorned, but

%As on p. 216,

2At 4., II. 191 this advice is given to Bhaddiya.

*Pitaka, the “baskets” of Sayings on Dhamma (Suttapitaka), on Discipline
(Vinayapitaka), on More-Dhamma (Abhidhammapitaka).
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are to be closely scrutinized, laid beside the Discourses and compared
with the Discipline. If they do not tally and agree, you must come
to this conclusion: Surely this is not the word of this lord, perfected
one, fully awakened one; and it was wrongly taken by that monk.
So reject it, monks. But if that monk’s words tally and agree with
the Disccurses and the Discipline, then you must come to this con-
clusion. Surely this is the word of this lord . . . it was rightly taken
by that monk. Bear this in mind as the first great authority.

Then again a monk might say: “‘In such and such a dwelling place
resides an Order (of monks) together with an elder monk, a leader.
Face to face with that Order I heard it. . ..” . .. it wasrightly taken
by that Order. Bear this in mind as the second great authority.

Yet again, a monk might say: “In such and such a dwelling place
resides a number of elder monks who have heard much, to whom
the tradition has been handed down, experts in dhamma, experts in
discipline, experts in the summaries. Face to face with those elder
monks did T hearit...” ... you must conclude that this was the
word of this lord and was rightly taken by those elders. Bear this
in mind as the third great authority.

Then again a monk might say: “In such and such a dwelling-place
resides a single elder monk who has heard much, to whom the tradi-
tion has been handed down, an expert in dhamma, an expert in disci~
pline, an expert in the summaries. Face to face with that elder did 1
hearit....” ... But if that elder monk’s words tally and agree with
the Discourses and the Discipline, then you must come to this con-
clusion: Surely this is the werd of this lord, perfected one, fully
awakened one, and it was rightly taken by that elder monk. Bear this
in mind, monks, as the fourth great authority.

4., 1L 167-170;, D., 1I. 123-126



CHAPTER 4

Relations with Others

I. RiGHT ViEws AND HERESIES
INDEED THE TRUTH IS ONE, THERE IS NOT ANOTHER. Sn., 884

That freedom (of the knowledge of the destruction of all ill), based
on truth, comes to be unshakable. That is falsehood which is by
nature false. That is truth which is not by nature false, which is
nirvana. This, monks, is the highest truth of the ariyans, that is to
say what is not by nature false, nirvana. M., III, 245

Nirvana is not of the nature of falsehood —this the ariyans know
as truth. Sn., 758

Wanderers, these four brahman truths have been made known by
me after I had realized them through my own super-knowledge. What
are the four ?

In this case, wanderers, a brahman! speaks thus: * No living thing
is to be harmed.” So saying, a brahman speaks truth, not falsehood.
Thereby he does not think ““recluse” or ‘“‘brahman” or “I am better
or equal or inferior.”2 Moreover by fully comprehending this truth
he comes to be one going along with mercy and compassion towards
creatures.

Again, wanderers, a brahman speaks thus: ‘““All pleasures of the
senses are impermanent, ill, liable to change.” So saying, a brahman
speaks truth, not falsehood. Thereby he does not think “recluse .
inferior.”” Moreover by fully comprehending this truth he comes to

. ‘7ariy Boddhism retained the word ‘*brahman” and gave it the meaning of
‘thiz best.* The Comy. (A44., IIf. 16! tere explains it by khindsava, one whose
fucions arz destroyed, which is tantamount 0 arahanf, man-of-worth, one

ner o123

*f.p.S2p. 1,
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be one going along towards disregarding, towards being dispassionate
in respect of, towards arresting pleasures of the senses.

Again, wanderers, a brahman speaks thus: “All becomings are
impermanent, ill, liable to change.” So saying, a brahman speaks
truth, not falsehood. Thereby he does not think “‘recluse . . . inferi-
or.” Moreover by fully comprehending this truth he comes to be one
going along towards disregarding, towards being dispassionate in
respect of, towards arresting becomings.

Again, wanderers, a brahman speaks thus: “I am naught of any-
one anywhere, nor is there anywhere aught of mine.”” So saying, a
brahman speaks truth, not falsehood. Thereby he does not think
“recluse” or “‘brahman’ or “Iam better or equal or inferior.”” More-
over by fully comprehending this truth he comes to be one gaing
along to the practice of self-naughting,

These, wanderers, are the four brahman truths that have been made
known by me after I had realized them through my own super-know-
ledge. 4., 1. 176-177

Monks, there are these six matters which are to be kept in mind,
which cause affection, which cause respect, and which conduce to
harmony, to absence of contention, to concord, and to unity. What
are the six ?

If a monk’s acts of body are done through love towards his
fellows in the Brahma-faring, both openly and in privatel—this is a
matter to be kept in mind . . . and which conduces to . . . unity.

Again, if a monk’s acts of speech are done through love. ...
Again, if his acts of thought are done through love towards his
fellows in the Brahma-faring, both openly and in private—this too
is a matter . . . which conduces to . . . unity.

Again, those legitimate acquisitions, acquired legitimately, even
though they be but what has been put into the begging bowl, ifa
monk becomes one who shares such acquisitions, who enjoys them
both openly and in private with his fellows in th: Brahma-faring
who are of moral habit— this too is a matter .., which conduces to
. .. unity.

And again, those moral habits which are without flaws, without de-
fects, unspotted, without blemish, freeing, praised by the intelligent,
untarnished, conducive to contemplation—if a monk fares endowed
with moral habits such as these in regard to his fellows in the

AMA., 11, 395, both in front of them and in front of others.
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Brahma-faring both openly and in private—this too is a matter . . .
which conduces to . . . unity.

And again, whatever is a (right) view, ariyan, saying, and which
leads the holder of it to the total destruction of ill—if a monk fares
endowed with views such as these in regard to his fellows in the
Brahma-faring both openly and in private—this too is a matter to be
kept in mind, which causes affection, which causes respect, and which
conduces to harmony, to absence of contention, to concord and to
anity.

These, monks, are the six matters that are to be kept in mind. ..
and which conduce to . . . unity. Of these six matters which are to
be kept in mind, this is the chief, this is the roof-plate, this is the
dome—that is to say, whatever view is ariyan, saving, and which
{eads the holder of it to the total destruction of ill. Monks, as in the
case of a house with a finial, this is the chief, this is the roof-plate,
this is the dome—that is to say, the finial—so of these six matters
which are to be kept in mind, this is the chief, this is the roof-plate,
this is the dome—that is to say, whatever view is ariyan, saving, and
which leads the holder of it to the total destruction of ill.

M., 1. 322; cf. A., III. 289; D., III. 245

What, householder, are the three forms of faring by dhamma, of
faring evenly by means of the mind? This is a case where a person
comes to be uncovetous, not coveting the property of another, and
thinking: “‘O might that which is another’s be mire.” He comes to
be benevolently minded, his purposcs are not malevolent, and he
thinks: “May these beings, free fron: :nmity, free from oppression,
safe, at ease, take care of the self.”” R.ght view comes to be, an unper-
verted vision, to the effect: ‘““There arz «lms, there is sacrifice, there
is oblation, there is fruit and result of Jeads well done and ill done,
?hcre is this world, there is the world Loyond, there is mother, there
is father, there are beings of spontaneous generation, there are in the
world recluses and brahmans who walk and fare evenly and who,
having realized this world and the world beyond by their own super-
knowledge, declare them.” M., I. 288; cf. 4., V. 267

‘Through not directly cnvisaging the arising and cessation of con-
sciousness, and the way that leads to the suppression of conscious-
ness, that is the reason of the endless variety of views! that spring up

'The views of “philosophers,” or rather, ‘“sophists,’” to none of which the
Buddha adheres. With respect to all alternatives, he teaches a Middle Way.
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in the world—such views as that ‘“‘the world is everlasting” or “not
everlasting,” ‘‘the body is the life”” or ‘“‘other than the life,” “a Truth-
finder becomes after dying,” or ‘“‘does not become,” or ‘“‘both be-
comes and does not become,” or ‘“‘neither becomes nor dees not
become,” S., III. 262-263

I, monks, do not dispute with the world, but the workd disputes
with me. No one who professes dhamma, monks, disputes with the
world. Whatever the learned in the world agree uponas “It is not,” §
too, monks, say of that, ‘‘Itis not.” Whatever the learned in the
world agree upon as “It is,” I, too, monks,.say of that, “It is.”

And what, monks, is agreed upon by the learned in the world as
“Itis not,” and of which I say, “Itis not”? That material shape is
permanent, stable, eternal, not liable to change—the learned in the
world agree that it is not, and I, too, say of it, “It is not.” So with
feeling, perception, the constructions, consciousness.

And what, monks, is agreed upon by the learned in the world as
“Itis,” and of which I say, “ It is” ? That material shape is imper-
manent, suffering, liable to change—the learned in the world agree
thatit is, and Itoo say of it, “Itis.” So with feeling . . . consciousness.

There is, monks, a world-condition in the world which a Truth-
finder thoroughly understands, thoroughly grasps, and which, when
he has thoroughly understood and grasped it, he proclaims, teaches,
lays down, establishes, opens up, analyses and makes clear. Such a
world-condition is material shape, such is feeling, such is perception,
such are the constructions, such is consciousness. Whoever, on
having this thus proclaimed to him, taught, laid down, established,
opened up, analysed and made clear, does not know, does not see,
him, monks, an ignorant ordinary man, blind, visionless, unknowing_
unseeing, do I set at naught.

Monks, as a blue, red, or white lotus, though born in the water,
grown up in the water, when'it reaches the surface stands there un-
soiled by the water, even so, monks, does a Truth-finder, though
grown up in the world,! having overcome the world, live unsoiled
by the world. S., III. 138-140

There is, Siha,2 a way® in which one speaking truly of mecouldsay:

1Born in the world® not in the text here as in extract from 4., II. 38-39,

.48,
P *The Licchavi general, The whole passage is a refutation of the false accusa~
tion that the Buddha teaches there is ‘‘no ought tc be done” (ma-kiriya) ;
what he actually teaches is that there is an “‘ought nct to be done™ (akiriya)
and an ‘“‘ought to be done.” (kiriya).

3Pariydya, way, sense, form of words, paraphrast.
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“The recluse Gotama asserts what ought not to be done, he teaches a
doctrine of what ought not to be done and in this he leads disciples.”
There is, Siha, a way in which one speaking truly of me could say:
“The recluse Gotama asserts what ought to be done, he teaches a
doctrine of what ought to be done and in this he leads disciples. . . .
The recluse Gotama asserts annihilation, he teaches a doctrine of
annihilation and in this he leads disciples. . . . The recluse Gotama is-
one who detests, he teachcs a doctrine of detestation and in this he
leads disciples. ... The recluse Gotama is one who diverts,! he
teaches a doctrine of diverting and in this he leads disciples. . . . The
recluse Gotama is a ‘burner up,” he teaches a doctrine of ‘burning up”
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